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AUTHOR’S NOTE

Old Testament passages in Greek are quoted according to the critical text in
A. Rahlfs, Septuaginta (Stuttgart: Deutsche Bibelgesellschaft, 1979). The New
Testament passages in Greek are quoted according to the critical text in E.
Nestle, K. Aland et al., Novum Testamentum Graece (Stuttgart: Deutsche Bibel-
gesellschaft, 1979). For the translation of passages from both, The Holy Bible:
King James Version (New York: Ivy Books, 1991) has been used. The Qur’an
is quoted according to the text and numbering of verses in M. Pickthall, The
Glorious Koran (Albany: State University of New York Press, 1976) unless
otherwise noted, and the translations are either from Pickthall, or from A. J.
Arberry, The Koran Interpreted (London: Oxford University Press, 1964),
depending on which was judged more understandable in the context of the
Arabic dreambook where the verse was quoted.

Arabic terms that are italicized are defined at first usage. Some of them can
even be found in English dictionaries.






CHAPTER ONE
THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES

In addition to the numerous references to dreams and dream interpretation
that are dispersed throughout Byzantine literature, two groups of texts
exclusively dedicated to dreams and oneiromancy survive from the Byzantine
centuries. The first group comprises theoretical treatises on the nature of sleep
and dreams, the lengthiest of which are the Christian approach to dreams by
the bishop of Ptolemais Synesios with its fourteenth-century commentary by
Nikephoros Gregoras and the two commentaries on Aristotle’s views on dreams,
one by Themistios and the other by Michael of Ephesos. Shorter works are
John Italos’s explanation of the ivory and horn gates of dreams mentioned in
the Odyssey, Michael Psellos’s brief treatise on dreams, and the emperor Manuel
Paleologos’s epistle on dreams addressed to Andreas Asan.' All these texts are
philosophical in nature and do not concern us here.

The second group consists of texts that view dreams as a means for predicting
the future. These can be subdivided into two categories. The first category
comprises manuals that combine astrology with dream interpretation by
determining the significance of a dream according to the phases of the moon
and the position of the stars; they are brief (one or two printed pages each)
and anonymous.” The second category comprises texts that provide a “key to
dreams,” consisting of a catalogue of objects or activities that occur in dreams
and an interpretation of what they mean for the dreamer’s future.” They are
longer than the astrological dreambooks. The name of an author usually appears

' For references to editions of Synesios, Gregoras, Themistios, and Manuel Paleologos, see
G. Guidorizzi, “I prontuari oniromantici bizantini,” Istituto Lombardo di Lettere. Rendiconti 111
(1977), p. 136. For references to editions of the works by Italos, Psellos, and Michael of Ephesos,
as well as a discussion of their contents, see T. Ricklin, Der Traum der Philosophie im 12.
Jahrhundert. Traumtheorien zwischen Constantinus Africanus und Aristoteles (Leiden, Boston,
Cologne, 1998), pp. 270-307.

? Guidorizzi, “I prontuari oniromantici bizantini,” p. 139, mentions six such texts, including
two unpublished ones. For additional ones, see below, n. 31.

* There is no technical term in English for this kind of dreambook. The French term is “clef
des songes.” For the most recent survey of Byzantine dreambooks in this category (a total of nine
items), and the identification of hitherto unknown manuscripts that afford the opportunity for
further textual emendations to already published texts, see Th. Dettorakes, *“Ta byzantina oneirokri-
tika: dyo nea cheirographa,” Palimpséston 16 (1996), pp. 65-74.

© MARIA MAVROUDI, 2002 | DOI:10.1163/9789004473461_002

This is an open access chapter distributed under the terms of the cc BY 4.0 license.



2 CHAPTER ONE

in the title, though it is almost always a false attribution. The subject of this
study, the so-called Oneirocriticon of Achmet, is a work of this kind.

The oldest and most extensive work on the interpretation of dreams that
survives in the Greek language is the Oneirocritica in five books written by
Artemidoros in the second century a.p., during the age of the Antonines.* His
work belongs to a much earlier tradition of Greek dream interpretation.
According to its preface, the material was collected through research and
experience, and from older works on dream interpretation, whose authors are
frequently quoted by name. The representatives of this older tradition lived as
much as seven hundred years before Artemidoros’s time.” The five books of
the Oneirocritica cover three hundred and twenty-four Teubner pages.’®

Next in chronological order come the eight surviving Byzantine dreambooks.’
They are brief and schematic. Seven of them do not take up more than twenty
pages of the volumes in which they appear. Only the so-called Oneirocriticon
of Achmet, two hundred and forty-one Teubner pages long, is comparable to
the work of Artemidoros in length, breadth, and detailed treatment of dream
symbols.*

The evidence found in or about the Oneirocriticon does not allow us to date
it with great accuracy. Only a terminus post and a terminus ante quem that are
removed from each other by approximately two centuries can be established.
The work includes a chapter on icons,” which indicates that it was composed

* On Artemidoros and his age, see e.g., Artemidoros, The Interpretation of Dreams, introduction,
trans. and commentary by Robert J. White (Park Ridge, N. J., 1975), pp. 1 ff. Also Artemidoros,
Traumbuch, introduction, trans. and commentary by F.S. Krauss and M. Kaiser (Basel and
Stuttgart, 1965), pp. 1 ff.

% On Greek dream interpretation before Artemidoros, see D. del Corno, Graecorum de re
onirocritica scriptorum reliquiae (Milan, 1969).

® Most recent critical edition, Arfemidori Daldiani Onirocriticon Libri V, ed. R. Pack (Leipzig,
1963), hereafter cited as Pack.

7 Six of them have been studied, dated, and translated in S. M. Oberhelman, “The Oneirocritic
Literature of the Late Roman and Byzantine Eras of Greece: Manuscript Studies, Translations
and Commentaries to the Dream Books of Greece during the First Millennium a.o., with Greek
and English Catalogues of the Dream Symbols and with a Discussion of Greek Oneiromancy
from Homer to Manuel the Palaeologian,” Ph.D. diss., University of Minnesota, 1981. A seventh,
which survives in Marc. gr. 608 but is still unpublished, is mentioned in Guidorizzi, I prontuari
oniromantici bizantini,” p. 138. See also the more recent German translation of the shorter
Byzantine dream books by K. Brackertz, Die Volks-Traumbiicher des byzantinischen Mittelalters
(Munich, 1993).

8 Critical edition Achmetis Oneirocriticon, ed. F. Drexl (Leipzig, 1925), hereafter cited as
Drexl when identifying quotations in notes and text.

? Chapter 150, Drexl 105, 12 ff.
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after the end of iconoclasm and the restitution of icons in 843."

Three manuscripts from the eleventh century indicate that the Oneirocriticon
enjoyed a fairly wide circulation before the century’s end, providing the
terminus ante quem. The first of the three is Paris. Suppl. gr. 690, which
contains an abridged version of the Oneirocriticon and constitutes the oldest
surviving manuscript of the work. G. Rochefort dated the manuscript between
1075 and 1085 on the basis of paleography.'' The second is Laurent. Plut. 87,
8 (11th century), the oldest surviving manuscript of Artemidoros. An eleventh-
century hand copied two passages from the Oneirocriticon on the margins of
this manuscript as commentary to passages from Artemidoros with similar
contents.”” On the basis of these two manuscripts S. Oberhelman established
ca. 1075 as the terminus ante quem for the composition of the work." Sup-
porting it also is a third manuscript from the eleventh century, Patmiacus 6,"
which is the oldest surviving manuscript of the anthology known as the Flori-
legium Baroccianum.” A lengthy passage of the Oneirocriticon'® is excerpted
in “Adyog MA’" Tlgpt évurviwy” (chapter 24, On Dreams) among quotations
from the Old and the New Testament, Basil of Caesarea, Gregory of Nazianzus,
John Chrysostom, St. John of the Ladder, St. Ephraim, Achilles Tatius and a
letter of Euryviades to Kimon, both Athenians of the fifth century s.c.'” The
composition of the Florilegium Baroccianum has also been placed in the

1% Barlier studies on the Oneirocriticon consider the beginning of the reign of Caliph al-Ma’min
(813) as a terminus post quem. The caliph is mentioned in the Oneirocriticon seven times (Drexl
15, 19; 16, 2; 23, 25; 29, 18; 57, 13; 99, 7; 111, 25).

"' G. Rochefort, “Une anthologie grecque du Xle siécle: Le Parisinus Suppl. gr. 690,” Scriptorium
4 (1950), pp. 3-17.

2 Pack designated this hand as L'. The passages comment on Artemidoros’s theory of dream
interpretation and can be found on fols. 7r (Drexi 240, 21-241, 17) and 8r (Drexl] 240, 9-12),
corresponding to Pack 16, 10 and 18, 17; cf. Pack, pp. vi-vii; also S. Oberhelman, “Two Marginal
Notes from Achmet in the Cod. Laurent. Plut. 87, 8,” BZ 74 (1981), pp. 326-27, who presents this
information as his own discovery without reference to Pack.

'¥S. Oberhelman, The Oneirocriticon of Achmet: A Medieval Greek and Arabic Treatise on the
Interpretation of Dreams (Lubbock, Tex., 1991), p. 13.

' A. Kominés, Patmiaké Bibliothéké, étoi katalogos ton cheirographon kodikon tés Hieras
Monés Hagiou loannou tou Theologou Patmou, vol. 1 (Athens, 1988), pp. 8-12.

'* M. Richard, Dictionnaire de Spiritualité, vol. 5 (Paris, 1962), s.v. “Floriléges spirituels,”
col. 494 3° Richard does not explain the reasons for such a date.

' Drexl 1, 16-2, 22.

'"E. Sargologos, Une traité de vie spirituelle et morale du Xle siécle: le florilége sacro-profane
du manuscrit 6 de Patmos (Asprovalta and Thessaloniki, 1990), p. 838. The excerpt is identified
by D. Christidés, “To apospasma tou Sirim sto Florilegium Baroccianum,” Hellenika 43:2 (1993),
pp. 219-25. :
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eleventh century. The most recent author, other than Achmet, cited in the
Florilegium is Patriarch Photius (d. 898)." The text of the Oneirocriticon
mentions a few financial and administrative terms that confirm its dating
between 843 and 1075, but it is impossible to narrow down this time span
based on their occurrence.

The influence that the Oneirocriticon of Achmet exerted on subsequent works
on dream interpretation was considerable. Dreambooks produced in medieval
and Renaissance Europe are heavily indebted not only to Artemidoros, but
also to the Oneirocriticon. Its full text was translated into Latin in the twelfth
century, that is, almost four hundred years earlier than the full text of
Artemidoros,'® and through this translation found its way into several European
vernacular languages from the late thirteenth century onward.” The Oneiro-

'® The reason is the difficulty of establishing exactly when a technical term appeared for the
first time, became obsolete, or changed in meaning. These changes came about gradually, and
often our archival information is insufficient for drawing a definite conclusion. The terms are
nomismata, miliaresia and folleis (Drex| 208, 19-209, 22), which, in the context of the Oneirocriticon,
mean “gold coin,” “silver coin” and “bronze coin” respectively. All three terms had been current
since late antiquity, but gradually became obsolete after Alexios Komnenos’s coinage reform of
1092. In the passage on coins from the abridgment of Paris. Suppl. gr. 690 (fol. 128v, col. 1)
nomisma has the general meaning of “coin” (which was current even before 1092) and therefore
cannot be used either to confirm or to reject the dating of 1075-85 ascribed to the manuscript. The
word charistiké in the context of the Oneirocriticon (Drex] 76, 1-3) indicates a royal gift other than
cash; at least that is the meaning this word has in the tenth-century military treatise attributed to
Constantine Porphyrogenitus; see Constantine VII (attributed to), Three Treatises on Imperial
Military Expeditions, ed. and trans. J. Haldon (Vienna, 1990), p. 239. Charistiké is also an
administrative term indicating the giving of a monastery to a private person or institution on a
conditional basis for a limited period. Its first known use is in a 908 act of Leo VI (r. 886-912),
though the main evidence comes from a somewhat later period; its last known use is in the
diataxis of Michael Attaleiates (1077). Paroikos (Drex]l 52, 23-24) in classical Greek means
“neighbor”; its meaning in the Old and New Testament is “foreign, alien,” and in early Christian
literature “‘sojourner, temporary resident.” From the tenth century through to the end of the
Byzantine Empire, paroikos signifies a dependent peasant, and this is the meaning of the word as
it is used in the Oneirocriticon.

" The complete text of the Oneirocriticon was translated into Latin by Leo Tuscus in 1176; that
of Artemidoros, by Janus Cornarius in 1539.

 For the influence of the Oneirocriticon of Achmet on Latin and vernacular dreambooks, see
F. Berriot, Exposicions et significacions des songes (Geneva, 1989), pp. 36-42. He dates the
Anglo-Norman version of the Oneirocriticon in manuscript Berlin 968.Q to the late 13th century.
For a critical edition of the Middle French version, see M. G. Glover, “Critical Edition of the
Middle French Version of Achmet ibn Sirin’s Oneiromancy Found in MS Frangais 1317 fols.
51r-106v, Paris, Bibliothéque Nationale, Entitled (cy commence la table des) Exposicions et signifi-
cacions des songes par Daniel et autres exposez,” Ph.D. diss., Birkbeck College, London, 1992
(inaccessible to me). On the influence of the Oneirocriticon in medieval and early modern Europe,
see L. Thorndike, A History of Magic and Experimental Science, vol. 2 (New York, 1943), pp.
290-304; T. Fahd, “L’ oniromancie orientale et ses repercussions sur I’oniromancie de I’ occident
médiéval,” Oriente e Occidente nel medioevo: filosofia e scienze: convegno internazionale, 9-15
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criticon is therefore the most important Byzantine dreambook in terms of
both size and literary impact on the genre of dream interpretation.

The Oneirocriticon can be dated to the late ninth or the tenth century, a
period of increased intellectual activity in Byzantium known as the Macedonian
Renaissance. The role of the classical, Hellenistic and late-antique heritage on
the literary output of this period has been discussed at length in scholarly
publications.”’ Determining the Oneirocriticon’s sources and especially its
relationship to the second-century Greek text of Artemidoros can shed further
light on its character.

Investigating the sources of the Oneirocriticon is important not only on
account of the literary impact of the work and its significance for cultural and
intellectual history, but also because of the potential misunderstandings that
might arise when contemporary scholars use the text as a source for the study
of everyday life in Byzantium. Before tapping into the wealth of information
it provides on the material culture of the Middle Byzantine period and the
mind and soul of the Byzantine, it is imperative to know where the inter-
pretations offered in this dreambook came from and what changes, if any,
they underwent in the process of transmission.

Earlier Scholarship

The discussion of the sources and authorship of the Oneirocriticon began in
1577, when Johann Loewenklau (Johannes Leunclavius, 1533-93) published
his Latin translation of the Greek text. Loewenklau based his translation on a
single Greek manuscript, then in the possession of the Hungarian humanist
Janos Zsamboky (Johannes Sambucus)” and today in the Osterreichische

aprile 1969 (Rome, 1971), pp. 347-74; S. Collin-Roset, ed. “Le Liber Thesauri Occulti de Pascalis
Romanus,” AHDLMA 30 (1964), pp. 111-98. The influence of the Oneirocriticon of Achmet on a
Slavonic dreambook has yet to be determined. The work survives in a Dubrovnik manuscript from
1520 and is attributed to the prophet Daniel. It is different, however, from other known Old Slavic
versions of Daniel’s dreambook. The immediate ancestry of the Dubrovnik dreambook can be
traced to a combination of Byzantine and Latin (Italian) traditions (information provided by
Adelina Angusheva and brought to my attention by Professor 1. Sevéenko).

?! For bibliography on the subject, see ODB, s.vv. “Encyclopedism” and “Renaissance.”

*2 Johannes Sambucus or Jdnos Zsamboky of Nagyszombat/Trnava (1531-84) was a Hungarian
humanist, physician, and historiographer to the Viennese court. He traveled extensively in Italy in
search of Greek manuscripts. In 1578 his collection of Greek manuscripts was purchased by the
Imperial Library in Vienna and formed the basis for the Greek manuscript collection of today’s
Nationalbibliothek. See H. Gerstinger, “Johannes Sambucus als Handschriftsammler,” Festschrift
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Nationalbibliothek (Vindob. philos. et philol. gr. 297), which was copied at
the beginning of the sixteenth century.” Loewenklau’s translation was
published under the title, Apomasaris Apotelesmata sive de significatis et eventis
insomniorum, ex Indorum, Persarum Aegyptiorumque disciplina (The ““Apote-
lesmata’™*
from the Teaching of the Indians, Persians and Egyptians).” The name of the
author is given as “Apomasar” on the Greek manuscript itself, but its first
folio with the title of the work is missing. The specification “from the Indians,
Persians and Egyptians” was taken from the chapter headings in the Greek
text. In his twelve-page preface to the translation, Loewenklau briefly explained
how he found the manuscript and discussed dream interpretation in ancient
Greek and Latin literature. He observed that in the text the Arabs were nowhere
mentioned. The Persians were the “Magians” known from Herodotus; the
Indians, also called “Gymnosophistae,” were known from Plutarch’s life of
Alexander the Great. As for the Egyptians, Loewenklau admitted that he knew
nothing about their science and sacred literature and would rather not repeat
the abundant but unscholarly information that was circulating at the time.*
Loewenklau did not know who the author Apomasar was, but according to
information provided by J. Camerarius, he must have been the Arab scholar
known in the West as Albumasar, “qui vero nomine laphar adpellabatur,” or
more accurately Abii Ma‘shar Ja‘far b. Muhammad b. ‘Umar al-Balkhi, an
Arab astrologer of the ninth century known for his copious quotations in his
writings from Indian, Egyptian and Persian sources.”” Loewenklau notes that
Albumasar was an Arab and a Muslim, and further remarks that the author of

of Apomasar, or on the Meaning and Consequences of Dreams

der Nationalbibliothek in Wien (Vienna, 1926), pp. 251-400; idem, “Aus dem Tagebuch des
kaiserlichen Hofhistoriographen Johannes Sambucus (1531-84),” Sitzungsberichte der éster-
reichischen Akademie der Wissenschaften, phil.-hist. Klasse 248:2 (1965); idem and A. Vantuch,
“Die Briefe des Johannes Sambucus (Zsamboky) 1554-1584,” Sitzungsberichte der dsterreichischen
Akademie der Wissenschaften, phil.-hist. Klasse 255 (1968); A. Vantuch, Jan Sambucus (Bratislava,
1975).

3 F. Drexl, Achmets Traumbuch, Einleitung und Probe eines kritischen Textes, Inauguraldis-
sertation (Freising, 1909), p. 15. For the most recent description of the manuscript, see H.
Hunger, Katalog der griechischen Handschriften der osterreichischen Nationalbibliothek, 4 vols.
in 7 (Vienna, 1961-1994), vol. 1, p. 392.

* The Greek word apotelesmata literally means “outcomes,” “results™; as a technical term in
astrology it means the results of certain positions of the stars on human destiny.

» o«

* Further specifications: “Depromptus e lo. Sambuci v.c. bibliotheca liber, lo. Leunklavio
interprete. Francofurti, excudebat Andreas Wechelus, 1577.

* Praefatio, pp. 7-8.

> On Abi Ma‘shar Ja‘far b. Muhammad b. ‘Umar al-Balkhi (787-886), see Sezgin, GAS, vol.
7, pp. 139-51 and 328-29; also DSB, s.v. “Abi Ma‘shar al-Balkhi, Ja‘far ibn Muhammad.”



THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 7

the Greek text could not have been either, even if he was not a Greek, because
of the obvious Christian character of numerous passages in the book.
Loewenklau was certain that the true identity of the dreambook’s author could
been found, if only the first folio of Zsamboky’s manuscript had not been
missing.

The text in Vindob. philos. et philol. gr. 297 begins with the last phrases
from the fourth introductory chapter of the Oneirocriticon,” which is imme-
diately followed by the interpretation of the first dream symbol, the
Resurrection of the Dead, according to the Indians, the Egyptians and the
Persians. The first page of the manuscript, as it now stands, contains the fol-
lowing chapter headings: “€x t®v ivd®v €punveio mepi avaotdoeng”
(From the Indians, Interpretation on the Resurrection); “éx t®@v atyvatimv
nePl avaotdoewg opoing” (From the Egyptians on Resurrection, as Well);
“gx TV TEpo®V nepl avaoctdoews” (From the Persians on Resurrection);
“gx 1OV 1vd®V mept nopodeicov” (From the Indians on Paradise). In the
space left after the third chapter heading, “€x 1@v nepo@v nept avaoctdoeng”
(From the Persians on Resurrection), a later hand has added the word
anopdoapog (Apomasaros), a Hellenized form of the name of Abii Ma‘shar,
which is also repeated in the upper margin of the same page. Many of his
works had been translated into Greek before the end of the tenth century.” In

* The text begins in the middle of a word: “pav Syelg kal Yop Kol o0tdC TOAAY [sic]
elye moBov Tpog ToU¢ Beovg...” (Drexl 3, 17 ff.).

¥ Only one of these translations has received a critical edition. This is Aba Ma‘shar’s handbook
on casting horoscopes entitled Kitab tahawil sini al-mawalid (Book of the Revolutions of the Years
of Nativities), translated into Greek as Peri tés ton eton enallages. Only the first five books survive;
critical edition Abu  Ma‘shar, Albumasaris: De revolutionibus nativitatum, ed. D. Pingree
(Leipzig,1967). On the date of the translation, see ibid., p. viii. The Byzantine astrological compen-
dium, Ta mystéria tou Apomasar (The Mysteries of Apomasar), contains excerpts from further
works by Abi Ma‘shar: Book | of the Mysteries discusses elections and seems to be based on his
Kitab al-ikhtiyarat (Book of Elections) and possibly also his Kitah al-siham (Book of Lots). Book 2
(partially published in CCAG, vol. 4, pp. 124-27 and CCAG, vol. 5:1, pp. 142-55), is a work by
his student Abu Sa‘id Shadhan b. Bahr, who quotes him profusely. The title of the Arabic work is
Kitab mudhakarat abi Ma‘shar fi asrar “ilm al-nujim wa-su’al abi Sa‘id Shadhan ibn Bahr ‘an
abt Ma‘shar wa-jawabat abi Ma‘shar lahu bi-ma ajabahu (Book of the Deliberations of Abu
Ma‘shar on the Secrets of Astrology and the Questions of Aba Sa‘id Shadhan b. Bahr to Aba
Ma‘shar and the Answers of Abi Ma‘shar by Which He Responded to Him). See M. Ullmann, Die
Natur- und Geheimwissenschaften im Islam (Leiden, 1972), p. 323. On the date of the Byzantine
translation, see D. Pingree, “Classical and Byzantine Astrology in Sassanian Persia,” DOP 43
(1989), p. 227. Book 3 of the Mysteries consists for the most part of lengthy selections from Abi
Ma‘shar’s Kitabh al-madkhal al-kabir “ala ‘ilm ahkam al-nujum (Great Introduction to the Science
of Astrology). The Greek translation of yet another work by Aba Ma‘shar, his Kitah giranat
al-kawakib ft al-burij al-ithna ‘ashara (Book of the Conjunctions of the Planets in the Twelve
Signs) is included in the first book of another Byzantine astrological compendium, the /ntroduction
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them, he refers to the use of horoscopes by the Babylonians, Persians, Indians,
and Egyptians. Conceivably, someone familiar with Abi Ma‘shar’s predilection
for Indian, Persian, and Egyptian sources read the first chapters of the
Oneirocriticon in the acephalous Vindob. philos. et philol. gr. 297, associated
its contents with the Arab astrologer and wrote the name “Apomasaros” in the
manuscript margin, where Loewenklau subsequently found it. Aba Ma‘shar
was very well known to Latin scholars, because his Introduction to Astrology,
translated into Latin in the eleventh century, had become a standard textbook
in the Latin West. That is why his name was familiar to Camerarius, Loewen-
klau’s informant. Loewenklau transferred the marginal note of the Greek
manuscript to the title of his Latin translation, thus making Aba Ma‘shar the
author of the dreambook.

We know that Abu Ma‘shar did write a book on dream interpretation, but it
is now lost,* and there is reason to doubt that the Oneirocriticon is the translation
of that work. First, the title of the lost dreambook, Kitab tafsir al-manamat
min al-nujum (Book on Dream Interpretation by the Stars), indicates that its
contents combined dream interpretation with astrology and explained how to
interpret dreams according to the phases of the moon and the position of the
stars, a method known from texts that survive in Greek manuscripts,3 ' but
never mentioned in the Orneirocriticon. Second, the Indians to whom the genuine
works of Abu Ma“shar refer are clearly Hindus, while the Indians quoted in
the Oneirocriticon are Christians. Third, the Oneirocriticon includes a chapter
on the interpretation of the planets in the following sequence: Sun, Moon,

to Astrology by Ahmad the Persian (published in CCAG, vol. 2, pp. 123-30). For information on
the works of Abi Ma‘shar and their Greek and Latin translations, see Pingree’s article in DSB,
s.v. “Abu Ma‘shar al-Balkhi, Ja‘far ibn Muhammad.”

0 Kitab tafsir al-manamat min al-nujim ; see Ibn al-Nadim, Kitab al-fihrist, ed. G. Fligel, J.
Rodiger and A. Miiller (Leipzig, 1871), p. 277, 1. 20. Ullmann suggested anew that the Oneirocriticon
is a translation of this work by Aba Ma‘shar, but the text he cited is the Latin translation by
Loewenklau. See Ullmann, Die Natur- und Geheimwissenschaften im Islam, p. 324.

*! For example, Vat. gr. 1056, fol. 116r (published in CCAG, vol. 5:3, pp. 88-90); also, Paris.
gr. 2417, fol. 165r (published in CCAG, vol. 8:1, pp. 152-53). Both are chapters from longer
astrological works. Dreambooks that connect the veracity of dreams to the phases of the moon
survive in several manuscripts, among them the following: Athen. Bibl. Nar. 1275 (ed. A. Delatte,
Anecdota Atheniensia, vol. 1 [Liege and Paris, 1927], pp. 182-83); Athen. Bibl. Nat. 1350 (ed.
ibid., pp. 204-5); Paris. gr. 2315 (ed. ibid., p. 546); Paris. gr. 2511 (ed. ibid., pp. 525-26; and ed.
F. Drexl, Bayerische Bldtter fiir das Gymnasialschulwesen 1923, pp. 214-15); Vat. gr. 342 and
Berol. gr. 168 (ed. S. G. Mercati, “Onirocriticon lunare secondo i codici Vaticano greco 342 e
Berlinense greco 168,” BZ 32 [1932], pp. 263-66); Vat. gr. 573. See Guidorizzi, “I prontuari
oniromantici bizantini,” p. 139; also T. Gregory, “I sogni e gli astri,” [ sogni nel medioevo, ed.
idem (Rome, 1985), pp. 111-48.
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Venus, Mercury, Mars, Jupiter, Saturn.” In antiquity and the Middle Ages the
planets were given several different sequences, but the one that appears in the
Oneirocriticon does not correspond to any of them.” These planets were
evidently listed in the Arabic source used by the Oneirocriticon by someone
without astrological expertise, according to the order in which he could
remember them. It is improbable that an accomplished astrologer such as Aba
Ma‘shar would overlook the basic principles of his science. Last but not least,
the third introductory chapter of the Oneirocriticon, which is missing from
Vindob. philos. et philol. gr. 297 and is ascribed to the dream interpreter of
the Persian king, denounces astrology and declares that dream interpretation
is an easier and more accurate way to predict the future.* It is unlikely that an
astrologer would quote such a condemnation of his art in his own work.

Loewenklau predicted that the dreambook he translated would not be pleasing
to “good and erudite men,” for it is inferior to the dreambook of Artemidoros,
which is on a similar subject, although Apomasar wrote long after Artemidoros.
He observed that, like Artemidoros, Apomasar suggested different interpreta-
tions of a dream depending on the social situation of the dreamer, as well on
the season of the year and time of day at which a dream was dreamt. Loewenklau
agreed that although much of the text’s contents was pure superstition, it
should be tolerated, for, as he put it, “Don’t we read pagan and foreign texts
that are filled with superstitions? And don’t we forgive their superstitions,
like a mark on the skin that does not mar the body?”

Twenty-six years later, in 1603, the Greek text was printed for the first
time. The editor was N. Rigault (Rigaltius) who published a number of
dreambooks in a single volume.™ In his two-page introduction, Rigault admitted
that he knew little about the author, Achmet. He was an Arab physician, none
other than the one whose seven books on medicine were mentioned by Gesner,

* Drexl 129, 12-18.

¥ See O. Neugebauer, The Exact Sciences in Antiquity, 2nd ed. (Providence, R. L., 1957), p.
169.

* Drexl 2,25-3, 11.

* Artemidori Daldiani et Achmetis Sereimi f. Oneirocritica. Astrampsychi et Nicephori versus
etiam Oneirocritici. Nicolai Rigaltii ad Artemidorum Notae (Paris, 1603). This was published “ex
officina Claudii Morelli,” but the same volume, with the same title and contents was printed that
same year by another Parisian printer, Marcus Orry (“Apud M. Orry™). See V. F. Goldsmith, A
Short-Title Catalogue of French Books, 1601-1700, in the Library of the British Museum (London,
1969), nos. 913 and 914.
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a piece of information which is correct according to Ianus Antonius Saracenus
in his notes to Dioscorides.* Rigault added that twenty-six or twenty-seven
years earlier Loewenklau had published a Latin translation, but the text was in
several passages corrupt and mistakenly attributed to Apomasar, as Loewenklau
himself later admitted in his Annales Sultanorum Othmanidarum. Rigault
concluded:

And, so that I do not conceal or disguise anything, [ have adduced two codices of
the royal library, but there was nowhere I could obtain the name of Achmet with
certainty, for they are both axéoaior. Except that in one of the two an inscription
with the name of Achmet [“Achmetis titulus”] was placed before the text by a more
recent hand. Moreover, in the Greek copy, from which Leo Tuscus translated the
text into Latin and dedicated [his translation] to Hugo Echerianus” around the
year 1160, the name of the author was missing, as it is possible to deduce from the
[talian translation by Tricassus Mantuanus. From that translation I have transcribed
the prologue which you see here, not because I believe that this prologue was

* There is no evidence in the Greek text itself that would connect it to medicine, except for the
fact that in some of its later manuscripts it is copied together with medical texts. This is done in
Cantabrig. (Trinity College) gr. 1386 (O 8.11, 6102); Paris. gr. 2419; Bononiensis (Bibl. Univ.)
3632. Rigault’s observation only shows how much in his own mind dream interpretation was
associated with medicine. Konrad Gessner’s first volume of the Bibliotheca Universalis, which is
an index of authors, includes the following entries: “Achmeti opus de proportionibus singularibus.
Achmeth medici filij Habramij peregrinantium viatica libris septem Graeco sermone descripta.
Habet eos hoc tempore Venetijs illustrissimus vir D. Diegus Hurtadus 2 Mendozza Caesareae
majestatis legatus” (C. Gesner, Bibliotheca Universalis [Zurich, 1545], pt. 1, Quae omnis generis
authorum nomina cum lucubrationibus singulorum iuxta literarum seriem proponit, p. 3). The
second entry clearly refers to Abi Ja‘far Ahmad b. Ibrahim b. Abi Khalid al-Jazzar (on him, see
below, n. 43). I was unable to locate any reference to any other author named Achmet in Gesner.
The second volume of the Bibliotheca Universalis, the Pandectarum sive partitionum universalium
libri XX1, sive Bibliothecae Tomus 11 (Zurich, 1548), contains a classified arrangement of the
contents of the Bibliotheca and supplements. Only [ibri I-XIX were issued; /iber XX, which dealt
with the subject of medicine, was never published; ./iber XXI, which dealt with theology, was
published separately in 1549; see J. Christian Bay, “Conrad Gesner (1516-1565), The Father of
Bibliography: An Appreciation,” The Papers of the Bibliographical Society of America 10:2 (April
1916), p. 66. This means that Gesner never published any further information on “Achmeth,” nor
did he connect Abu Ja‘far Ahmad b. Ibrahim b. Abi Khalid al-Jazzar with dream interpretation.

I was unable to identify Ianus Antonius Saracenus, aside from a single reference to one of his
publications, De peste commentarius (Lyons, 1572); see Short Catalogue of Books Printed in
France and of French Books Printed in Other Countries from 1470 to 1600 Now in the British
Museum (London, 1924). H. M. Adams, Catalogue of Books Printed on the Continent of Europe,
1501-1600 in Cambridge Libraries, vol. 2 (Cambridge, 1967), p. 387, mentions a work published
by Johannes Antonius Saracenus, Summa Pont. Leoni X. J.A.S. equitis et oratoris pro repub.
Senen. (Rome, [15137?]); however, since Janus is not identical to Johannes, and the two works are
rather removed from each other in terms of date, place of publication, and subject matter, it is
possible that De peste and the Summa were not by the same author.

¥ Sic, instead of “Etherianus.”
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written by Achmet, for I rather think it is by Leo, but in order that nothing should
seem to be missing from our edition.™

Soon after the first edition of the Greek text appeared, Barth observed that
“Achmet, son of Sereim, is not the author of the Greek compilation, but rather
a barbarian (barbaricus) dream interpreter.””” Somewhat later, in 1688, Du
Cange rejected Achmet’s authorship of the Greek dreambook.”’ The problem
was further discussed by Peter Lambeck in his commentary on the holdings
of the Imperial Library in Vienna, published some seventy years after the
appearance of the first edition of the Oneirocriticon.*' In discussing cod. 143,%
Lambeck pointed out that Rigault’s identification of Achmet based on Gesner
was wrong. Rigault, according to Lambeck, confused Achmet, a dream
interpreter by profession, “with Achmet the Syrian, son of Abraham, grandson
of Khalid, a physician by profession.”* He then ran a chronological check

** On the second unnumbered page of the preface addressed to the reader following the title
page: “Achmetis f. Seirim Oneirocritica, nunc primum graece in lucem edita. Ex bibliotheca Regis
Christianissimi.”

» Kaspar von Barth, Casparis Barthi Adversariorum commentariorum libri X (Frankfurt,
1624), vol. 1, bk. 31, chap. 14.

“* Du Cange, s.v. “Mapovv.”

*''P. Lambeck, Commentariorum de augustissima Bibliotheca Caesarea Vindobonensi, 8 vols.
(Vienna, 1665-1679), vol. 7, codd. CXLII-CXLVI, cols. 562-88.

> Today Vindob. philos. et philol. gr. 111 (13th century), which includes the opening chapter of
the work, entitled “€v OvopaTt 100 TaTPOG Kol 10U VIOD Kal 100 dyiov mvevpotog, fifiiov
OVELPOKPLTLKOV OMEP GUVIEE Kol ouvETaEe "AYUeT Ll0G Enpeip, O OVELPOKPITHG TOD TPHOTOV
oupfovrov Mopotv” (In the name of the Father and of the Son and of the Holy Spirit, Book on
dream interpretation which was put together and composed by Achmet, son of Séreim, dream
interpreter to Caliph Mamoun). For a detailed description, see Hunger, Katalog der griechischen
Handschriften der dsterreichischen Nationalbibliothek, vol. 1, p. 222.

** This is Aba Ja‘far Ahmad b. Ibrahim b. Abi Khalid al-Jazzar (d. 979). He was from
Kairouan, Tunisia. His Kirab i‘timad al-adwiya al-mufrada (Book of Reliance on Simple Medicines)
and Zad al-musafir (Supplies for a Traveler) were translated into Greek presumably by Constantine
the African. Lambeck must have thought he was Syrian because the title of the Greek translation of
Zad al-musafir in Vindob. med. gr. 30 reads as follows: AUt noAvtpOAntog [sic] M Zvpev
Biproc. BipAog Aeyouévn ta E¢6dia t0b ‘Anodnuotviog, cvviebeica napd Expov Baylapdap
w00 "Efnv EAy{nlap, petaPindeioa £ig myv £Arado yAottav napa Kovetavrivov npo-
tacnkpitov 100 Pryivou. Abn BiBrog Mv ) mdAat OpvAiovpévn, i kal ZVpikog £VGTOY®S
kexAnpévn (This is the famous book of the Syrians. The book called “Supplies for the Traveler,”
composed by Abi Ja‘far b. al-Jazzar, translated into the Greek language by Constantine of
Rhegion, the protasecretis. This is the long famous book, which is appropriately called Syrian).
Moreover, the index of the work in the same manuscript is titled Zvvtaypo 3éitog [8¢Atov? ] £k
Zupwv 6opov yévoug (Composition of the book from the wise nation of the Syrians). See Lambeck,
Commentariorum, vol. 6:2, cols. 285 ftf. The titles in Vindob. med. gr. 30 can be found in
Lambeck’s description of manuscript 29, which is today Vindob. med. gr. 20. For a recent
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using chapter 19 of the Oneirocriticon (Drexl 15, 18ff.), where Achmet is
presented as a dream interpreter to Caliph al-Ma’miin, who died in 833. Lambeck
cited a number of Greek sources, as well as Georgii Elmacini Historia
Saracenica, published in 1625, that attest to al-Ma’min’s interest in Greek
learning.** However, Lambeck observed that the Arab revolt that overthrew
the reigning caliph described in chapter 192 (Drexl 148, 17ff.) fits better into
the reign of al-Amin, the brother of al-Ma’miin, who was deposed by al-
Ma’miin’s revolt in 813. Since in chapter 19 Achmet speaks in the first person,
Lambeck believed that the text furnishes two chronological indications that
allow us to date it to the beginning of the ninth century and, more specifically,
to the reign of al-Ma’miin. Lambeck concluded that, as is clear from the
Oneirocriticon itself, Achmet, though the dream interpreter to the Muslim
al-Ma’miun, was himself a Christian. He must also have been of Greek origin,
since he wrote the Oneirocriticon in Greek, a language that al-Ma’mun, to
whom the Oneirocriticon is dedicated in the first chapter, knew well.*’

Lambeck went on to comment on three other codices that contain Achmet’s
text.*® The last one is the codex that once belonged to Zsémboky, the one from
which Loewenklau had made his Latin translation attributed to Apomasar.
Lambeck pointed out that a note amopdoapog next to the chapter heading
“gx tov INepodv nepl avaocrdoems” (From the Persians on Resurrection)
must have been responsible for the mistaken attribution.

There was considerable confusion and disagreement about the identity of
Achmet among the early scholars. One reason for their difficulties was the
dearth of available publications on Islamic history and literature. The last
volume of Lambeck’s Commentarii was published in 1679. Eighteen years
later, in 1697, a milestone of Oriental studies and a forerunner of today’s
Encyclopaedia of Islam, the Bibliothéque orientale by Barthélemy d’Herbelot

description of both manuscripts, see Hunger, Katalog der griechischen Handschriften der dster-
reichischen Nationalbibliothek, vol. 2, pp. 64-66 and 80-82; for Ibn al-Jazzar, see Sezgin, GAS,
vol. 3, pp. 304-7; for the Greek translations, see H. Hunger, Byzantiné logotechnia. Hé logia
kosmiké grammateia ton byzantinén, vol. 3 (Athens, 1994), pp. 134-35 [Greek translation with
updated bibliography of Die hochsprachliche profane Literatur der Byzantiner (Munich, 1978)].

* Lambeck, Commentariorum, vol. 6:2, col. 574: “Georgii Elmacini Historia Saracenica, a
Thoma Erpenio in Latinam linguam translata, & a Jacobo Golio A.C. 1625 Lugduni Batavorum
typis Erpenianis Arabice ac Latine in folio edita.”

* The first chapter of the Oneirocriticon does contain a dedication to a despotés, but no name
is given. Though al-Ma’miin was interested in Greek learning and sponsored translations of
Greek works into Arabic, we have no reason to assume that he knew Greek himself.

# CXLIV, CXLV and CXLVI, today Vindob. philos. et philol. gr. 162, 287 and 297.
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(1625-95) appeared.” It was published posthumously, its author having died
two years earlier, and was a work of unprecedented breadth. It is, however,
marred by errors that are only too easy to criticize today, after three hundred
years of additional scholarship. Among them, it lists at least three different
figures by the name of Sirin: first, “Ebn Sirin..., qui a été fort éstimé pour
I’austerité de sa vie” (no connection with dream interpretation mentioned);
second, “Abou Abdallah Mohammed Ben Sirin,” also known as “al-Salemi,”
who wrote a dreambook in fifty chapters (Paris, Bibliothéque du Roi, ms.
1034) based on that of “Abou Ishak al-Kermani”; third, “Mohammed Ben
Sirin,” who made an Arabic translation and commentary of the Greek
dreambook of Artemidoros.* Muhammad b. Sirin was a Muslim scholar of
the seventh century known for the piety and austerity of his life. From the
tenth century onward he was credited with the authorship of a number of
dreambooks. The translator of Artemidoros into Arabic was Hunayn b. Ishaq
(9th century). D’Herbelot’s misleading information passed from one scholarly
work to the next, and injected confusion into subsequent discussions on the
relationship of the Greek Oneirocriticon to Arabic dreambooks for more than
two hundred years.

Between 1766 and 1782, Lambeck’s Commentarii was published again, this
time augmented and improved with notes by Adam Frantisek Kollar (alias
Colarius, 1718-83). The new editor consulted d’Herbelot and repeated what
he said, namely, that Ibn Sirin, also known as “Alsalemi,” wrote a dreambook
(the one that survived in Bibliothéque du Roi in Paris as ms. 1034*") based on
the work of al-Kirmani. Kollar observed that the Arabic dreambook in fifty
chapters differed from the Greek Oneirocriticon, which is divided into a larger
number of chapters, and while Ibn Sirin was an Arab and a Muslim, Kollar

‘T B. d’Herbelot, Bibliotheque orientale, ou Dictionaire universel, contenant generalement tout
ce qui regarde la conoissance des peuples de I'Orient (Paris, 1697). The work was reprinted
several times in the course of the 18th century.

* A full account of d’Herbelot’s entries on dream interpretation and correction of the mistakes
can be found in Steinschneider,“Ibn Shahin und Ibn Sirin zur Literatur der Oneirokritik,” ZDMG
17 (1863), pp. 234-35.

* This is the call number given by d’Herbelot. However, the manuscript had already been
given a new call number, 1212, and was described under the new call number in the catalogue
that was current when Kollar was writing. According to Steinschneider, “Ibn Shahin und Ibn
Sirin,” p. 235, d’Herbelot’s 1034 had become 1210 (today it is 2742). However, 1210 is titled
Ta‘bir al-Rw’ya and its older number was 4573; 1212 (today 2744) bears the older number 1034
and a Latin note stating that its title is “Ketab alescharat fi elm al-ebarat,” it is divided into fifty
chapters, and is the work of “Abou Abdallah Mohammed Ben Sirin,” based on the method and
principles of “Abou Ishak al-Kermani.”
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considered the Greek work to be a compilation that used Achmet, Apomasar
and other Muslim writers, but was written by a Christian Greek who lived
later than his Arab models. Kollar believed this compiler to have been Symeon
Seth (or his son) who flourished in the eleventh century and who knew Arabic.™
A number of works by Symeon Seth had already been published before Kollar’s
time.”'

It is easy to exclude Symeon Seth as a candidate, however. He was a scientist
and writer at the court of the emperor Alexios I Komnenos (1081-1118), on
whose orders he translated Kalila wa-Dimna, a collection of originally Indian
fables, from Arabic into Greek.*”> He was also familiar with Arabic medicine,
as is evident in his medical writings. Not much is known about his life, though
it is certain that he flourished in the second half of the eleventh century.”
Kollar suggested that he might have been the compiler of the Oneirocriticon
because he was known to have translated works from Arabic into Greek and
to have lived after the reign of Caliph al-Ma’miin, who is mentioned in the
Greek dreambook. However, Symeon’s style is more sophisticated than that
of the Oneirocriticon, as is apparent not only from his grammar and syntax
but also from the allusions in his texts that indicate familiarity with ancient
Greek literature.” In addition, the Oneirocriticon enjoyed a wide circulation

0 Perri Labecii Hamburgensis Commentariorum de augustissima Bibliotheca ¢ wsarea vindo-

honensi, ed. A. F. Kollar, 8 vols. (Vienna, 1766-82), vol. 7, cols. 561-64, n. (A).

3! For early publications of Symeon Seth’s works, see K. Krumbacher, Historia tés byzantinés
logotechnias, vol. 2, trans. S. Sotériadeés (Athens, 1900), pp. 420-21. The more recent work by
Hunger, Die hochsprachliche profane Literatur der Byzantiner, gives bibliography that postdates
Kollar’s. Kollar mentions that Fabricius had published Seth’s writings in Bibliotheca Graeca, 14
vols., Ist ed. (Hamburg, 1708-28), vol. 13.

2 The work is known in Greek as Stephanités kai Ichnelatés; its title informs us about the
circumstances of its translation. See Symeon Seth, Stephanites und Ichnelates: Uber-
liefesrungsgeschichte und Text, ed. L. O. Sjoberg (Stockholm, 1962), p. 151: Zuyypadn ... £&-
eAnvicBeioa 8¢ év Kovataviivoundiet npootdet 1o dodinov Bactiéng kupod ‘AreEiov
10U Kopvnvov (A work ... translated into Greek in Constantinople by order of the praiseworthy
emperor lord Alexios Komnenos).

%3 See ODB, s.v. “Seth, Symeon.”

* Besides the New Testament and the Psalter, Stephanités kai Ichnelatés includes quotations
from Choerilos Samios, Demosthenes, Galen, Hesiod, Homer (/liad), Pindar and Theognis; see
Sjoberg, Stephanites und Ichnelates, p. 246. The Greek translation of Kalila wa-Dimna was
rather sophisticated, as shown in the recent study by H. Bassoukos-Kondylis, Stephanites kai
Ichnelates, traduction grecque (Xle siécle) du livre Kalila wa-Dimna d'lbn al-Mugqaffa‘ (Ville
siécle). Etude lexicologique et littéraire (Louvain, 1997); for a brief presentation of its arguments,
see eadem, “Stephanites kai Ichnelates. Traduction grecque de Kalila wa-Dimna,” Muséon 103
(1990), pp. 139-49. In his Conspectus rerum naturalium (Xovoyig tv ¢gvotkdv), Symeon Seth
refers to Plutarch, Aristotle and the Peripatetics, the Stoics, John Philoponos, Proclus, Ptolemy,
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in the 1080s, if not earlier. An abridged version of it appears in Paris. Suppl.
gr. 690; it is quoted in the eleventh-century Florilegium Baroccianum, and its
excerpts appear in the margins of the eleventh-century Laurentianus Plut. 87,
8. In short, both chronological and stylistic evidence tells us that Symeon Seth
could not have been the compiler of the Oneirocriticon.”

Meanwhile, a new catalogue of the Arabic manuscripts in the Bibliothéque
du Roi had been published. In the Catalogus Codicum Manuscriptorum
Bibliothecae Regiae that appeared in 1739, there are no remarks regarding
the Greek connection of the Arabic manuscript mentioned by Kollar. However,
in the entry on manuscript 1210 (today BN arabe 2742) we read the following:

ms. 1210: A bombycine codex that arrived in the library of Colbert through the
services of Wansleben™ in the year 1676. It contains the dreambook (oneirocriticon)
of Muhammed, son of Sirin, who was born in Amida in Mesopotamia and died
on the last day in the year of the Hijra 762. This work is exactly the same (idem
omnino est) as the one produced in Greek by [the author] by the name Achmet son
of Sirin,”

The information incorporated into this entry is probably related to two Latin
notes on the flyleaves of the manuscript. The first note, inscribed “Joseph
Ascari 1735,” informs us that Muhammad b. Sirin was from the Mesopotamian
city of Amida (today Diyarbakir in Turkey), on the banks of the river Tigris.
He died in 762 H. (1358 ap.). On the next page a second Latin note by a

different hand reads: “Cod. 4573, Oneirocriticon autore Muhamed f. Sirin.

9958

Idem qui graece editus est nomine Achmet f. Sirim,”™ which must have been

Plato, and Stephanus of Alexandria, and shows his acquaintance with their theories; in his De
utilitate corporum caelestium (mepi ypeiag v ovpaviwv cwudtov) he mentions Gregory of
Nyssa, Plotinus, Ptolemy, Poseidonius, Hippocrates, Galen, and Aristophanes; see A. Delatte,
Anecdota Atheniensia, vol. 2 (Lieége and Paris, 1939), p. 127.

55 Kollar added that there might soon be a new edition of the Oneirocriticon. Jacob Tollius
(1630-96) had compared Rigault’s text with the four manuscripts in the Viennese Imperial Library,
and had made numerous emendations, but had died before publishing his improved edition. His
manuscript was in the hands of his heirs and Kollar thought they would probably have it published,
though Kollar himself saw no need for a new edition, on account of the eminently superstitious
nature of the Oneirocriticon. In fact Tollius’s work was never printed.

% Johann Michael Wansleben (1635-79) was a German Orientalist who served as Colbert’s
envoy to Egypt between 1672 and 1676, when he was recalled to Paris. On his life, see A.
Pougeois, Vansleb, savant orientaliste et voyageur: sa vie, sa disgrace, ses oeuvres (Paris, 1869).

3 Catalogus Codicum Manuscriptorum Bibliothecae Regiae (Paris, 1737), p. 230.

* «“Cod. 4573, dreambook by the author Muhammad, son of Sirin. The same who is published
in Greek by the name Achmet, son of Sirim.”
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what misled the cataloguer into stating that the work, and not simply the
author, was the same as in the Greek edition.”

The catalogue entry and the notes on the manuscript further complicate the
problems of authorship and date. If the author lived in the fourteenth century,
as is claimed in the note on the Paris manuscript and catalogue, how could he
have served Caliph al-Ma’miin, who lived in the ninth? Clearly, there is
something wrong either with the dates given for the author, or with the
identification of the two texts, or both.

Wiistenfeld, who included an entry on Ibn Sirin in his History of the Arab
Physicians,” was the first to have noticed that dreambooks by later authors
were attributed to Ibn Sirin (d. 728).®" The sources and authorship of the
Oneirocriticon were discussed again by N. Bland, in an article that appeared
in 1856. Bland drew the facts for his discussion primarily from Persian
works on dream interpretation that had been translated from the Arabic. He
gave a detailed exposition of the theoretical principles of Islamic dream
interpretation according to the dreambooks with which he was familiar. He
pointed out which of these principles were inspired by Greek philosophy and
medicine® and made cursory mention of some similarities between Islamic
dreambooks and the work of Artemidoros.* However, he did not investigate
the subject, limiting himself only to a note: “[Artemidoros is] the authority
most frequently named by Arabian writers on Tabir, and the resemblance of
the two systems is the most strongly traced in his writings.”* In a long appendix
to the article, he drew up a preliminary list of Islamic works on dream
interpretation that he knew either from manuscripts (mostly Persian or Turkish)
or, more often, from the list of sources given by the authors of dreambooks
that he had read. He also appended the table of contents of a number of
Islamic dreambooks that he had examined. Finally, he wrote two pages “On

% About the Latin notes on this manuscript, see also Fahd, “L’oniromancie orientale,” pp.
364-65.

R, Wiistenfeld, Geschichte der arabischen Aerzte und Naturforscher (Gottingen, 1840).

' Note again the connection between dream interpretation and medicine; Wiistenfeld, ibid., pp.
10-11, no. 20, mentions that Ibn Sirin was a well-known authority on Islamic law, hadith, and
dream interpretation, but cites no medical writings; nor does he refer to any medical activities by
Ibn Sirin.

2 N. Bland, “On the Muhammedan Science of Tabir, or Interpretation of Dreams,” JRAS 16
(1856), pp. 118-71.

% Ibid., pp. 124, 128, 142.
* Ibid., p. 138.
5 Ibid., p. 124, n. 3.
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the pretended Greek and Latin version of Ibn Sirin’s Oneirocritics,” in which
he mentioned the twelfth-century Latin translation by Leo Tuscus and that of
Loewenklau, as well as the edition of the Greek text by Rigault and the
problematic attributions made until then. He observed that Ibn Sirin was not a
contemporary of Caliph al-Ma’min and deduced that the “Sereim” of the
Greek Oneirocriticon cannot be identified with the Arab Ibn Sirin. Moreover,
the references in the Greek text to Christian notions show that the work was
not composed by a Muslim. Bland judged that “the arrangement [of the
Oneirocriticon), as well as the whole character of the composition, is far from
Oriental”® and concluded:

On the whole it is reasonable to suppose the Greek to have been the original of the
work, or perhaps that it was compiled in Arabic by some Christian, probably of
Syria, from various native sources, and of these, especially, the Khabar al Mdmuini
[a work that is known only by its title], which would account for the frequent
mention of Mdmdn. Ibn Sirin’s name may have been assigned to it as its author,
from the numerous interpretations it contains of his.”

In 1863 M. Steinschneider, a scholar known for the enormous breadth of his
studies on the medieval translations from other languages into Arabic and
vice versa, published a response to Bland.* In it he attempted to ascertain the
dates and identities of the Arab writers who had been proposed as the authors
or sources of the Greek text. He was very careful not to repeat the suppositions
and mistakes made by other scholars, but he briefly reviewed the previous
literature on the identity of Ibn Sirin and pointed out the mistakes made in
d’Herbelot’s Bibliothéque orientale that had subsequently been perpetuated
in the works of scholars such as Kollar and Bland. He also established the
source of Artemidoros’s influence on Arabic dream interpretation.”” According
to d’Herbelot, Ibn Sirin had prepared an Arabic translation of and commentary
on the work of Artemidoros. Steinschneider, on the other hand, quoted the
tenth-century bibliographical work, al-Fihrist of Ibn al-Nadim, which stated
that Hunayn b. Ishaq had translated the work of Artemidoros in five books
into Arabic.” As for the Greek Oneirocriticon, Steinschneider mentioned the
entry of the 1739 Paris catalogue of Arabic manuscripts, according to which

% Ibid., p. 170.

 Ibid., p. 171.

% Steinschneider, “Ibn Shahin und Ibn Sirin,” pp. 227-44.

% Ibid., pp. 235 and 241.

7 Ibn al-Nadim, Kitab al-fikrist, ed. G. Fliigel, et al., p. 255, 11. 9-10.



18 CHAPTER ONE

the text in ms. 1210 was identical with the Greek work. Steinschneider could
not consult the manuscript himself, but suggested that the Arabic text might
be a translation from the Greek and called for its re-examination by an Arabist
to end “the doubts and confusion that have reigned until most recently.””' He
prudently concluded that several questions concerning Arabic dream
interpretation could only be answered by examining the beginnings of this
kind of literature in Islam and carefully investigating not only the contents of
dreambooks, but also their connection to the whole of Arabic literature.

Between 1883 and 1895 a new catalogue of Arabic manuscripts in Paris was
prepared by De Slane. The old Bibliotheque du Roi had become the Bibliotheque
Nationale and new call numbers had been assigned to the older acquisitions (it
was then that the old Bibliotheque du Roi ms. 1210 became BN arabe 2742).
It is not clear whether De Slane was aware of the debate surrounding this
manuscript, or whether he examined it with Steinschneider’s suggestion in
mind; in any case, the new catalogue included no comment on the alleged
connection between BN arabe 2742 and the Greek Oneirocriticon.”

In his 1898 collation of Rigault’s 1603 edition of the Oneirocriticon with
further Greek manuscripts, C.-E. Ruelle states that “Achmet or Ahmed Abou-
Mazar, son of Seirim, an Arab physician, lived at the beginning of the ninth
century. He was a Christian and fulfilled the function of a dream interpreter
in Babylon, at the side of Caliph Al Mamoun, the son of the famous Haroun al
Raschid.”” In 1900, F. Cumont briefly examined the question whether *Ayudng
o [1épong (Ahmad the Persian), author of a collection of astrological texts,
was the same as the author of the Oneirocriticon. His conclusion was negative. ”
In 1909, Drexl, who would later prepare a critical edition of the Greek
Oneirocriticon, published the preliminary results of his research on the text.”

" Steinschneider, “Ibn Shahin und Ibn Sirin,” p. 237.

2W. Ahlwardt, Verzeichnis der arabischen Handschriften der kgl. Bibliothek zu Berlin ( Berlin,
1887-99), nos. 4263-89, is likewise silent about Ibn Sirin’s Greek connection.

™ C.-E. Ruelle, “La clef des songes d’ Achmet Abou-Mazar. Fragment inédit et bonnes variantes,”
Revue des études grecques 7 (1894), p. 305. It is evidently from Ruelle’s article that O. Gotthardt,
Uber die Traumbiicher des Mittelalters, Konigliches Luthergymnasium zu Eisleben, no. 334 (Eisle-
ben, 1912), p. 3, copied the following information: “Achmet ist im 9. Jahrhundert Leibartzt und
zugleich Hoftraumdeuter des Kalifen Mamun (oder al-Mamun) gewesen.”

™ See CCAG, vol. 2, p. 122, n. 1. This theory is given more credence than the opinions
expressed by other scholars on the identity of the Oneirocriticon’s author by Thorndike, History of
Magic and Experimental Science, vol. 2, p. 292. On Achmet the Persian, see D. Pingree, “Historical
Horoscopes,” JAOS 82 (1962), pp. 487-502.

S Drexl, Achmets Traumbuch.



THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 19

In the chapter, “Is Achmet the author of the Greek dreambook?,””® Drexl
reviewed the previous literature on the subject’”’ and concluded, not without
frustration: “I am not risking a final conclusion regarding this question now;
possibly [such a conclusion] is completely impossible.”” In his 1923
introduction to the critical edition of the Greek text, Drex] mentioned the
alleged identity of BN arabe 2742 with the Oneirocriticon. However, he
interpreted De Slane’s silence on the question as an indication that the two
works were different.”” His conclusion was that the attribution of the
Oneirocriticon to Achmet was spurious.*

Fahd’s research facilitated enormously all future examination of the
connection between the Greek Oneirocriticon and Arabic dream interpretation.
In his Divination arabe and in a number of articles,*’ Fahd examined the

"7 Drex] mentioned the opinions of a number of scholars (Reiske, Fabricius-Harles and Casiri);
all repeat earlier opinions and information without stating anything new.

™ Ibid., p. 5.
™ Drexl, Achmetis Oneirocriticon, Prolegomena, p. ix.

% A. Fischer, “Die Quitte als Vorzeichen bei Persern und Arabern und das Traumbuch des
‘Abd al-Rani an-Nabulusi,” ZDMG 68 (1914), 275-325, offered some clarifications regarding the
dates and identities of authors and works on Islamic dream interpretation, as well as references to
available publications on the subject. However, the problems presented by the Greek Oneirocriticon
were not discussed at any length. The Greek text is briefly mentioned on p. 304, n. 2. Abdel Daim,
L'oniromancie arabe d'aprés Ibn Sirin (Damascus, 1958), p. 26, revisited the question by examining
all previous scholarship on the topic and suggesting that the Oneirocriticon had been written by
Hunayn b. Ishaq, the famous Christian physician and translator from Arabic into Greek who was
active in the court of Sth-century Baghdad.

81 T. Fahd, La divination arabe. Etudes religieuses, sociologiques et folkloriques sur le milieu
natif de l'lslam (Leiden, 1966; rpt. without the bibliography, Paris, 1987); idem, ed. Artémidore
d'Epheése, Le livre des songes. Traduit du grec en arabe par Hunayn b. Ishaq (mort en 260/873)
(Damascus, 1964); idem, “Les songes et leur interprétation selon I'Islam,” Sources Orientales 2.
Les songes et leur interpretation (Paris, 1959), pp. 127-58; idem, “La traduction arabe des
Oneirocritica d’ Artémidore d’Ephése,” Arabica 7 (1960), pp. 87-89; idem, “Le réve dans la
société musulmane du Moyen Age,” in Les réves et les sociétés humaines, ed. G.E. von Grunebaum
and R. Caillois (Paris, 1967), pp. 335-65; Spanish trans., Los suefios y las sociedades humanes
(Buenos Aires, 1964), pp. 193-230; English trans., The Dream and Human Societies (Berkeley,
1966), pp. 351-79; idem, “Les corps de métiers au JVe/Xe si¢cle a Baghdad d’apres le chapitre
XMl d’al-Qadiri fi t-ta‘bir de Dinawari,” JESHO 8:1 (1965), pp. 186-212; idem, “L’abeille en
Islam,” Traité de biologie de I'abeille, ed. R. Chauvin, vol. 5: Histoire, Ethnographie et Folklore
(Paris, 1968), pp. 61-83; idem, “Ja‘far as-Sadiq et la tradition scientifique arabe,” Le Shi‘isme
imamite (Paris, 1970), pp. 131-142; idem, “La connaissance de I'inconnaissable et }’obtension de
I"impossible dans la pensée mantique et magique de 'Islam,” Bulletin des Etudes Orientales 44
(1992/93), pp. 33-44; idem, Elz, s.v. “ru’ya,”; idem, “L’oniromancie orientale”; idem, “Anges,
Démons et Djinns en Islam,” Sources Orientales 8 (Paris, 1971), pp. 155-213; idem, “Hunayn
ibn Ishaq est-il le traducteur des Oneirocritica d’ Artémidore d’Ephese?,” Arabica 21:3 (1975),
pp. 270-84.
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beginnings of Arabian dream interpretation and the development of the literary
genre of dreambooks, and contributed an inventory of lost and surviving
Arabic dreambooks® based on existing bibliographical compilations®® and
especially on years of research in Turkish manuscript collections. He recorded
158 Arabic titles and 23 Turkish and Persian works that seem to be translations
from the Arabic, for a total of 181 titles of works, some lost, some still extant.
The inventory, arranged alphabetically by author, also gives dates whenever
possible, lists the existing manuscripts of a work, and summarizes the
conclusions that Fahd reached after a necessarily short examination of each
text. In this way, he made the investigation of the overwhelming bulk of
Arabic dreambooks manageable. In his entry on Ibn Sirin, for example, Fahd
listed translations of Ibn Sirin’s work in Persian, Turkish, Greek and Latin,
and added: “One thing is certain: all these treatises do not resemble each
other. We are convinced that, after a detailed comparative study, one would
manage to identify their various compilers.”®

A new interest in the Oneirocriticon produced a number of publications in
the 1980s. In 1986, K. Brackertz published an annotated German translation
of the Greek text of the Oneirocriticon. In his introduction, he briefly examined
the question of sources, and concluded that the name of Ibn Sirin attached to
the Greek work is a pseudonym, in the way several Arabic dreambooks were
attributed to him. Brackertz added that the Oneirocriticon is not a translation
from the Arabic, but a work written by a Christian Greek who drew upon
Arabic sources, as is clear from the several Christian references in the text.®
He discounted the claim of the author of the Oneirocriticon that he used
Indian, Persian and Egyptian sources, remarking that the only Indian and
Egyptian elements consisted in a little local color. The single Indian reference,
a statement that the elephant is only hunted in India, appears in chapter 269. A
comparison with the Indian dreambook of Jagaddeva yielded no borrowing
from true Indian dream interpretation. The Egyptian local color is limited to
the word pharaoh and references to the Nile (Drex] 152, 16) and Cleopatra
(Drexl 153, 1).

%2 Fahd, La divination arabe, pp. 330-67.

% Ibn al-Nadim, Kitab al-fihrist; English trans., The Fihrist of al-Nadim: A Tenth-Century
Survey of Muslim Culture, trans. B. Dodge, 2 vols. (New York, 1970); Hajji Khalifa, Mustafah b.
‘Abd Allah, Kashf al-Zuniin ‘an al-Asami wa-al-Funin/Lexicon Bibliographicum et Encyclopedicum,
ed. and trans. G. Fliigel, 7 vols. (London, 1835-58); Ahiwardt, Verzeichnis der arabischen Hand-
schriften, nos. 4263-89; Brockelmann, GAL.

8 Fahd, La divination arabe, p. 356.

% K. Brackertz, trans., Das Traumbuch des Achmet ben Sirin (Munich, 1986), p. 10.
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Brackertz found the Persian-Arabian contributions to the work, on the other
hand, in references to polygamy, legitimate wives and concubines, musk and
perfumes (Drex] 19, 5 ff.), Arabian horses (Drexl 110, 23 ff.), camels as
riding and pack animals (Drexl 185, 25 ff.), a mill driven by a camel (Drexl
149, 21), and feathers in a dream indicating rank (Drexl 231, 18).* Brackertz
added that a number of loan words from Arabic and the mention of sugarcane
and cotton, both introduced into the Mediterranean world by the Arabs, also
suggested that the Greek author had used Arabic sources.” That the author
was Christian is apparent, according to Brackertz, in quotations from the Bible
and biblical words in the text, and the contents of chapters 5 to 10, which treat
elements of the Christian faith, such as the Resurrection of the Dead, Paradise,
Hell and the Angels.™ In addition, chapter 11 discusses the prophets, apostles,
teachers, martyrs and various church officials. Dream interpreters include
Joseph, the foster father of Christ (Drexl 2, 5) and the prophet Daniel (Drexl1
2, 6). The interpretation of fat and lean cows when the dreamer is a king
(Drexl 189, 25-27) remind us of the pharaoh’s well-known dreams and their
interpretation by Joseph in the Old Testament.*

Brackertz was very careful to discuss the Arabic sources of the Oneirocriticon
solely on the basis of the Greek text itself, and avoided confusing his readers
by citing Arabic works that have an undetermined relationship to the Greek
text. He found that, although the author of the Oneirocriticon did draw on
Arabic sources for his book, he was mainly indebted to the Greek tradition of
dream interpretation. He not only knew, but also used, the second century A.D.
work of Artemidoros, for the general principles of dream interpretation, and
also for several interpretations of dream symbols. The same rationale for the
interpretation of a given dream is adduced both in Artemidoros and in the
Oneirocriticon.” Finally, Brackertz observed that the language and style of

% Brackertz does not explain why he considers this an exclusively Arabian interpretation. He
probably repeats it from K. Latte, review of Achmetis Oneirocriticon rec. Drexl, Gnomon 2
(1926), p. 419. The Greek word ntepov (which Brackertz renders by Feder) means both “feather”
and “wing.” The interpretation of wings as denoting a high rank is mentioned in Artemidoros
ii.68 (Pack 192, 8-11).

87 Brackertz, Traumbuch des Achmet, p. 12. In that, he follows the opinions expressed by K.
Dietrich in his review of Achmetis Oneirocriticon rec. Drexl, in Orientalistische Literaturzeitung
30:10 (1927), pp. 881-84.

% Brackertz does not mention that these concepts are not exclusively Christian.

# Ibid., pp. 12-13.

“ Ibid., p. 14.
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the Oneirocriticon, more elevated than that found in the rest of the surviving
Byzantine dreambooks, indicate the influence of Artemidoros (““sein Vorbild
undModell”), of the New Testament, and of vernacular forms and expressions.”'

In 1991, S. Oberhelman published an English translation of the Oneirocriticon
accompanied by an extensive introduction and commentary,” both based on
his 1981 dissertation.” He identified the author of the Oneirocriticon as “a
Christian Greek who used the nom de plume of Achmet to project an air of
erudite, cosmopolitan learning.” He believed that the three sources used for
compiling the Oneirocriticon were Arabic works, Artemidoros, and Byzantine
sources:

[Achmet’s] Arabic sources provided the schema of chapter listings, exemplary
dreams, and some symbols and their interpretative meanings. Certain sections
were borrowed from Byzantine Christian sources, especially the earlier dreambooks
ascribed to Daniel and Astrampsychus. Finally, the Oneirocriticon of Artemidorus
was the provenance of both many of Achmet’s symbols and ... his methodology
and theories on dreams.”

Oberhelman was persuaded that pseudo-Achmet had direct knowledge of
Artemidoros and used his work extensively.”® To demonstrate the relationship
between the two works, he drew up a comparative list of dream symbols from
them with parallel interpretations. The list is not exhaustive because of
constraints of space and in places it is faulty and misleading, but it remains a
handy tool for research on the exact relationship between the Byzantine
Oneirocriticon and Artemidoros.

The translations of Brackertz and Oberhelman made the Greek text more
accessible to scholars, and their introductions reexamined its problems in some
detail. Several questions, however, still remained unresolved. In his 1987 review
of Das Traumbuch des Achmet ben Sirin, G. Strohmaier called for a new

' bid., p. 18.

2 Oberhelman, Oneirocriticon of Achmet.

% Oberhelman, “Oneirocritic Literature of the Late Roman and Byzantine Eras of Greece.”

94 Oberhelman, Oneirocriticon of Achmet, p. 12

* Ibid., p. 20. Concerning the Arabic material, Oberhelman notes: “It would appear that
Achmet used Ibn Shahin’s [sic] dreambook as a schematic model for the presentation of his own
material” (p. 17) because “the parallels and arrangement of material ... are too exact not to
suppose some relationship” (p. 18). Appendix II of Oberhelman’s publication is the table of
contents of Ibn Shahin’s dreambook, which has been lifted (without acknowledgment) from Bland,
“Muhammedan Science of Tabir.” Ibn Shahin was a 15th-century author, which makes it impossible
for the author of the Oneirocriticon to have used his work.

% Ibid., pp. 18-19.
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examination of the sources of the Greek text in order to determine its relationship
with Arabic dream interpretation,” and in a 1985 article G. Dagron summarized
the current state of research regarding the authorship and sources of the
Byzantine Oneirocriticon in the following words:

If all specialists ... agree today that they recognize in the Oneirocriticon the work
of a Byzantine influenced by Islam, nobody has yet elucidated the complicated
problem of its borrowings from Arabic literature of the ninth-tenth centuries.
Regarding this point, the research of N. Bland, M. Steinschneider and A. Fischer
remained without conclusion and, unfortunately, without an echo.”

Clearly, any investigation of the sources of the Oneirocriticon should not
remain limited to the Greek text alone. One ought to examine the Greek text
side by side with an Arabic dreambook and see what conclusions a detailed
comparison yields. But which Arabic dreambook should one use? The only
Muslim dream interpreter expressly mentioned in the Greek text, Ibn Sirin, is
the alleged author of several dreambooks with different titles that belong to
different centuries. Moreover, none of the surviving Arabic dreambooks listed
in Fahd’s inventory is earlier than the beginning of the eleventh century,
which suggests that no Arabic dreambook that clearly antedates the Greek
text was known to him.” The only viable alternative is to examine the old
Paris, Bibliotheque du Roi ms. 1210, now BN arabe 2742, that had been
reputed to be omnino idem with the Greek text.

Scholars who have examined the Greek text of the Oneirocriticon have all
insisted on its Christian character, especially in chapters 5-12 which discuss a
number of Christian concepts. One would think that the most fertile testing
grounds, even if the introductions of the two works were identical, would be
the passages discussing religion in each dreambook. Both Islam and Christianity

7 G. Strohmaier, review of Das Traumbuch des Achmet ben Sirin, iibersetzt und erldutert von
Karl Brackertz, Miinchen (C.H. Beck) 1986, Klio 69 (1987), pp. 654-55.

% G. Dagron, “Réver de Dieu et parler de soi. Le réve et son interprétation d’apres les
sources byzantines,” [ sogni nel medioevo, ed. Gregory, p. 49.

* The oldest Arabic dreambook surviving in its entirety mentioned in Fahd’s inventory is that
of al-Dinawari, which, according to its introduction, was completed in 1006. A still older one, that
of Ibn Qutayba (d. 889), was known to Fahd from a unique Turkish manuscript, Ankara University,
Dil ve Tarih-Cografya Fakiiltesi Ktp., Ism. Saib Sincer 1, 4501, fols. 180b-217, which, however,
contained only a theoretical introduction and no interpretations of specific dream symbols. A
manuscript with the full text of Ibn Qutayba’s dreambook was made known to the scholarly world
in 1974 through the study of M. J. Kister, “The Interpretation of Dreams: An Unknown Manuscript
of lbn Qutayba’s ‘/barat al-Ri’'ya,” 10S 4 (1974), pp. 67-103. The dreambook of Ibn Qutayba,
together with several other manuscripts from the collection of Professor Yahuda, was given to the
Hebrew University of Jerusalem by his heirs after his death in 1951. The text remains unpublished.
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are monotheistic religions and share a number of concepts, as well as of holy
figures. But could the Christian interpretation of the Last Judgment, of Paradise
and Hell, angels and prophets be identical with the Muslim interpretation of
the same topics? None of the researchers of the Greek text had thought it was
possible, and yet that is exactly the case.

The Resurrection of the Dead is the first religious dream discussed in the
Oneirocriticon. It is also the first religious dream interpreted in BN arabe
2742 after godhead itself. The interpretation in the two dreambooks is identical
and parts of the text in the two languages read almost word for word the
same.'” The introduction to the Arabic text, on the other hand, turns out to be
very different from its Greek counterpart, and the examination of further
entries shows that, while the dream interpretations sometimes converge, at
other times they are completely different. It soon becomes clear that BN
arabe 2742 contains numerous nuggets, but is definitely not identical with the
Greek text.

Another Parisian manuscript, currently BN arabe 2744, was claimed by
d’Herbelot to be the source of the Greek text, a claim repeated by Kollar but
not in subsequent manuscript catalogues. Consequently, it has not attracted
much scholarly attention. An examination of BN arabe 2744, of other Parisian
manuscripts on dream interpretation, and of other Arabic dreambooks, both
published and unpublished, leads to the conclusion that all texts of Arabic
dream interpretation resemble each other to a greater or lesser extent, but that
no two among them-—or at least of those that I examined—are identical.
Additional complications arise from the fact that treatises with the same title
and purportedly by the same author can have slightly different contents,'"'

BN arabe 2742, fol. 4; and Drexl 3, 26 —4.3.

1 Such is the case, for example, with BN arabe 2742 and 2743, both of which are attributed to
Ibn Sirin and bear the title Ta“bir al-ru’ya. Although they share some word-for-word passages,
they are not identical throughout. A treatise with the same title and purportedly by the same author
was published in Pakistan (Muhammad b. Sirin, Ta‘bir al-ri’ya. Arabic text and Urdu translation,
[s. 1, 1970]). The same work has also been translated into French by D. Penot, L'interprétation
des réves. Manuel d'oniromancie musulmane (Lyons, 1992); and into Italian by 1. Zilio Grandi, I/
libro del sogno veritiero (Turin, 1992). Except for Zilio Grandi (on p. xxiv), no published version
of the work indicates which manuscript or manuscripts it was based on. The five versions that I
have examined are similar, though they are not all equally long; they vary in chapter sequence and
do not always phrase an interpretation in the exact same words. A rerminus post quem for their
composition can be established, since all three narrate the dream dreamt by Alphonso IV (1065-1109),
king of Castille, Leon, and Galicia, before the battle of Saragossa, which took place in 1086 (Ibn
Sirin, Ta‘bir al-ru’ya, p. 124; Ibn Sirin, Interprétation des réves, trans. Penot, pp. 139-42; Ibn
Sirin, Libro del sogno, trans. Zilio Grandi, pp. 99-100). The same dream is also quoted and
translated into French by Fahd according to Ibn al-Athir (La divination arabe, pp. 299-300).



THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 25

and, conversely, that the same treatise is often referred to by different titles or
authors.'” Dating each dreambook and ensuring that its attribution to the
author mentioned in its title is genuine can create other vexing problems. As
was mentioned earlier, many are attributed to Ibn Sirin (d. 728), who certainly
never wrote anything on the subject and whose renown as a dream interpreter
emerged only in the course of the ninth century, gradually to become
synonymous with the art of dream interpretation itself.'”

The Greek text of the Oneirocriticon is connected with the Arabic dreambooks
in the way that the Arabic dreambooks are connected with each other: it
resembles a number of them, both in structure and in content, but is not
identical with any. Moreover, the slightly disturbed order of the Greek chapters
and the repetition of certain interpretations in various parts of the Oneirocriticon
indicate that more than one Arabic dreambook was used for its compilation.
If the Greek author based the Oneirocriticon on a single Arabic text, then it
was one that had been compiled on the basis of more. Either case implies that
in order to obtain a better picture of how the Byzantine compiler used his
Arabic sources it is important to compare the Greek text with as many Arabic
dreambooks as possible.

Because it is impossible to compare the Oneirocriticon with each and every
one of the several dozen surviving Arabic works, choosing which Arabic
works to compare with the Greek can only be arbitrary. I selected five, using
two criteria: the early date of their composition, which would place them
chronologically as close as possible to the Oneirocriticon, and their accessibility
to the larger scholarly community, which would facilitate further discussion,
especially concerning the interpretation of the hundreds of dream symbols in
the Greek and the Arabic tradition that are impossible to cover in the present
study.

Using these criteria, the first two of the five chosen Arabic dreambooks are
among the earliest surviving Arabic works on dream interpretation, though
even they cannot be safely considered to antedate the Greek text, which possibly
constitutes the earliest surviving document belonging to the rich tradition of

Other editions of a work under the same title that I have not examined are Ibn Sirin, Kitab ta‘hir
al-r’ya (Cairo, [n. d.]); Ibn Sirin, Kitab ta‘bir al-ru’ya (Baghdad, [19007]).

102

67.

193 See Fahd, La divination arabe, pp. 312-15; also EI*, s.v. “Ibn Sirin.” The most recent and
detailed discussion concerning the connection of Ibn Sirin with dream interpretation can be found
in J. Lamoreaux, “Dream Interpretation in the Early Medieval Near East.” Ph.D. diss., Duke
University,1999, pp. 32-41.

Such is the case with Ibn Qutayba’s dreambook; see Kister, “Interpretation of Dreams,” p.
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Arabic dream interpretation. The other three Arabic works definitely postdate
the Oneirocriticon; they were written between the eleventh and the early
eighteenth century. As they incorporate much of the earlier tradition on dream
interpretation, however, comparing them with the Greek text can still be fruitful.
Moreover, these works constitute the three major sources on Arabic dream
interpretation currently available in print and are housed in a number of
university libraries in North America. The five Arabic sources are:'*

1. Abu Muhammad ‘Abd Allah b. Muslim b. Qutayba (828-89), ‘Ibarat
al-rw’ya (Interpretations of Dreams). The work survives in two manuscripts:
Hebrew University, Yahuda ar. 196, and Ankara University, Dil ve Tarih-

1% 1 amoreaux, “Dream Interpretation in the Early Medieval Near East,” established the identity
of Abu al-‘Abbas Ahmad b. Khalaf b. Ahmad al-Sijistani (no. 112 in Fahd, La divination arabe, p.
354) as the last Saffarid amir of Sijistan (963-1009) and thus firmly placed his work among those
written in the second half of the 10th century. Lamoreaux also identified a manuscript of al-
Qayrawani’s dreambook (11th century), which was known to Fahd only by title (no. 93), and was
able to summon evidence indicating that a further work, the dreambook by al-Mu‘afiri (or Ma“afiri),
listed by Fahd (no. 81) as surviving in two manuscripts without an indication as to its chronology,
could be dated to the 10th century. After Lamoreaux’s work became known to me, I contemplated
whether it was worth procuring the manuscripts of these three authors to compare them with the
Oneirocriticon, on account of their early date. I decided against it since all three most likely
postdated the Oneirocriticon; their dating, combined with Lamoreaux’s report on their contents,
indicated that none of them could possibly be the direct source of the Greek text. Al-Sijistani’s
work is extremely concise (Lamoreaux, p. 60) and for this reason promised few new interpretations.
Al-Qayrawani’s work (ibid., pp. 86-96) picked from earlier sources only what in his opinion was
firmly grounded in the Muslim tradition and “wholly eschewed” dream lore derived (or believed
to be derived) from the other religious communities of the ancient and contemporary Near East,
as well as everything inherited from the Greco-Roman tradition (ibid., p. 94). The author of the
Oneirocriticon relied on Islamic sources that not only included, but even gave a prominent position
to, the kind of material that al-Qayrawani deliberately avoided in his compilation, so the additional
material I could collect from al-Qayrawani’s work also promised to be minimal. The dreambook
of Ma‘afiri interprets exclusively parts of the human body and is very concise (ibid., p. 341), which
suggests that it too contained very little, if any, material comparable to the interpretations found in
the Oneirocriticon. My examination of Arabic dreambooks, both those that I chose to compare
with the Oneirocriticon and others (manuscripts in the Bibliotheque Nationale and printed works),
indicated that Arabic dreambooks, based as they always were on earlier sources, repeated much
of the same material. The repetitiousness and ultimate cohesion of the Arabic tradition on dream
interpretation are also commented on by Lamoreaux (pp. 128-74), based on his in situ examination
of manuscripts in Turkey and the Middle East, so few new interpretations could be expected from
either al-Sijistani or al-Qayrawani. My experience had also taught me that the oldest Arabic
compilations did not always preserve the passages most closely connected with the Greek Oneir-
ocriticon, since I had sometimes been able to find in the two later dreambooks that I had chosen
(written in the 15th and 17th—18th century) interpretations comparable to the Greek ones that
were missing from the two earlier (9th- and early-11th-century) Arabic works I had at my
disposal. Finally, all but one of these manuscripts had the disadvantage of being in Turkish
libraries, from which obtaining microfilms is particularly complicated and time-consuming.
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Cografya Fakiiltesi Ktp., Ism. Saib Sincer 1, 4501, fols. 180a-217b.'” Parts of
the text are missing in both manuscripts, but it seems that the one belonging to
the Hebrew University preserves a version closer to the archetype than the
one in Ankara.'”

2. Abu Sa‘id (or Sa‘d) Nasr b. Ya‘qub al-Dinawari (d. ca. 1020),'” Kitab
al-Qadirt fi al-ta‘bir (The Book Dedicated to Caliph al-Qadir on Dream
Interpretation). Since there is no critical edition available, I compare the Greek
text with the oldest surviving manuscript, Istanbul, Siileymaniye Ktp. Esad
Efendi 1833 (12th century).'” Supplementary readings and references are
taken from BN arabe 2745.'%

3. Abu “Ali al-Husayn b. Hasan b. Ibrahim al-Khalili al-Dari, Muntakhab
al-kalamfi tafsir al-ahlam(Selection of Statements on the Exegesis of Dreams).
The author seems to be otherwise unknown.'® The text used is the edition

'% Ibn Qutayba is one of the great Sunni polygraphs of the 9th century, with an interest in both
theology and belles lettres. For a detailed account of his life and work on dream interpretation, see
Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” pp. 46-58; see also EP,
s.v. “Ibn Kutayba, Abia Muhammad ‘Abd Allah b. Muslim al-Dinawari.” In the past, doubts have
been expressed concerning the authenticity of Ibn Qutayba’s dreambook. For a re-examination of
the problem and proof of the work’s authenticity, see Lamoreaux’s Appendix 2.

'% For the problems in the manuscript tradition of Ibn Qutayba’s dreambook, see ibid., p. 47,
also Kister,“Interpretation of Dreams,” p. 69. I would like to express my gratitude to Professor
Kister for kindly making available to me a reproduction of the Ankara manuscript.

"7 Al-Dinawari was a tax collector at Nishapur. The sultan Yamin al-Daula relied on him for
his correspondance with the caliph al-Qadir bi-l-Lah. For his literary output and further references,
see Khayr al-Din al-Zirikli, al-A‘lam, 10 vols., 2nd ed. (Cairo, 1954-59), vol. 8, p. 353 (s.v. .=’

o si2a O ); see also Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” pp.
104-13.

1% [ would like to thank Professor Fahd for generously informing me about the results of his
unpublished research on the text of al-Dinawari and for lending me his microfilm of Esad Efendi
1833, which otherwise would have been impossible to consult.

1% Unfortunately, the manuscript stops at hdb 2 of the 12th fasl. The references to BN arabe
2745 are supplied because not only is it easily accessible, as it is housed in a European library,
but it is also the manuscript of reference used in one of the most important articles on the history
of Arabic dream interpretation, Fahd’s “Les songes et leur interprétation selon I’Islam.”

"% Al-Dari’s name seems to have remained unrecorded in medieval biographical dictionaries
and bibliographies, and the only mention of him in contemporary standard reference works is in
GAL, vol. S 1, p. 361, where he is identified only as the author of al-Muntakhab, which survives in
BN arabe 2749 (the manuscript used by Fahd for the excerpts of Ibn Qutayba in La divination
arabe). The date of the composition of al-Muntakhab is discussed in J. Lamoreaux, “Some Notes
on the Dream Manual of al-Dari,” Rivista degli Studi Orientali 70 (1996), p. 52. Lamoreaux
gives the early 11th century as a rerminus post quem and 1214 as a terminus ante quem, with the
likelihood that it was composed in the earlier part of this period. The elusive identity of the author
of al-Muntakhab has also been discussed by 1. Zilio Grandi, “Il problema della visione di dio
secondo il manuale di onirocritica Muntakhab al-kalam fi tafsir al-ahlam,” Annali di Ca’ Foscari
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published under the name of Muhammad b. Sirin, Tafsir al-ahlam al-kabir
al-musamma muntakhab al-kalam fi tafsir al-ahlam (The Great Exegesis of
Dreams, also called Selection of Statements on the Exegesis of Dreams)."'"'

A major source for al-Muntakhab was the work of Abi Sa‘id ‘Abd al-Malik
b. ‘Uthman al-Wa‘iz al-Khargishi (d. 1015),'"* al-Bishara wa-al-nidhara fi
ta‘bir al-ri’ya (The Glad Tidings and Warnings in the Interpretation of
Dreams). This treatise is the third oldest surviving Arabic dreambook after
al-Dinawari’s. Several copies of it exist, but no stemma has ever been prepared,
and it has never been published.'” I used the British Library copy, BL Or.
6262. Al-Khargushi, who lived at the same time and in the same city as al-
Dinawari, based many of his interpretations on those of his compatriot.''* In
its turn, al-Muntakhab quotes al-Khargishi’s interpretations almost in their
entirety, sometimes adding further material.'” Given the occasional additions

27:3 (1988), pp. 69-70. Zilio Grandi examines the chapter on dreaming of God and suggests that
the work must have been written during the 12th or 13th century, a time when Islamic mysticism
reached its peak (ibid., p. 79). However, this chapter was copied verbatim from the equivalent
chapter of al-Khargushi’s al-Bishara wa-al-nidhara (BL Or. 6262 fol. 9b [17]-12a [22]) and
can therefore be dated with certainty to the years between 1006 and 1020. The sufi references in
al-Bishara are understandable, since al-Khargashi was an ascetic and had also written a history
of sufism.

""" Muhammad b. Sirin, Tafsir al-ahlam al-kabir al-musamma muntakhab al-kalam fi tafsir
al-ahlam (Cairo, 1963). Other relatively recent editions are: Muhammad ibn Sirin, Mukhtasar
ta‘tir al-anam fi ta‘bir al-manam. Wa-bi-hi nubdhah min Kitab al-kalam fi tafsir al-ahlam lil-‘allama
al-ma‘rif bi-ibn al-Nabulust (Beirut, 1969); Muntakhab al-kalam fi tafsir al-ahlam (Cairo, 1972),
printed together with the work of al-Nabulusi, Ta‘tir al-anam fi ta‘bir al-manam;, Tafsir al-ahlam
(Amman, 1995). The work was first printed in the 19th century. For the earlier printings and their
more recent descendants, see Lamoreaux, “Some Notes on the Dream Manual of al-Dari,” p. 47.

"2 Al-Khargiishi was a celebrated preacher and ascetic from Nishapur. Besides al-Bishara
wa-al-nidhara, he also wrote a biography of Muhammad and an account of sufism. See EP, sv.
“al-Khargiishi.” See also Lamoreaux, “Dream Interpretation in the Early Medieval Near East,”
pp. 96-104.

"3 See Fahd, La divination arabe, p. 358, no. 128.

' This is made evident by the number of textual parallels between them. Cf. al-Dinawari,
magqala 7, Esad Efendi 1833, fol. 28b, lines 2-6, with the introduction of al-Khargishi, BL. Or.
6262, fol. 6a [12]; cf. the anecdotes on dreaming of crucifixion in al-Dinawari, fas/ 11, bab 60,
Esad Efendi 1833, fol. 168a and al-Khargushi, BL Or. 6262, fol. 150b [300]; cf. the interpretation
of the cross, including the quotation from Artemidoros, in al-Dinawari, fas/ 11, bab 59, Esad
Efendi 1833, fol. 167b and al-Khargushi, BL Or. 6262, fol. 151a [301}; cf. the interpretation of
the elephant, including the quotation from Artemidoros, in al-Dinawari, fas/ 21, bab 104, Esad
Efendi 1833, fols. 224a-b and al-Khargushi, BL Or. 6262, fols. 142b-143b [344-346]; cf. the
interpretation of the planets in al-Dinawari, fas/ 15, bab 18, Esad Efendi 1833, fols. 152b-153a
and al-Khargtshi, BL Or. 6262, fol. 197b [394], among others.

"5 On the relationship between al-Muntakhab and the dreambook of al-Khargushi, and a

discussion of the remaining sources used for a/-Muntakhab, see Lamoreaux, “Some Notes on the
Dream Manual of al-Dari,” pp. 47-52.
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and the easy accessibility of the work in print, I chose to compare the Oneiro-
criticon with al-Muntakhab instead of al-Khargushi’s dreambook, despite the
latter’s earlier date.

5. Ghars al-Din Khalil b. Shahin al-Zahiri (1410-68),''® al-Isharat fi “ilm
al-‘ibarat (Intimations on the Science of Interpretations). This work exists in
several manuscript versions and a number of printed editions.'”” Ibn Shahin’s
passages will be quoted from the Cairo edition of 1991."® In the introduction
to his dreambook, Ibn Shahin says that he based his compilation both on older
works and on his own experience, and lists the written sources that he used:'"”
“I have relied on the books of the ancients and the sayings of the venerable
dream interpreters, such as the Kitab al-usii!/ (Book of Sources) by Daniel the
Wise;'™ the Kitab al-tagsim (Book of Classification) by Ja‘far al-Sadiq;'' the
Kitab al-jawami‘ (Book of Epitomes) by Muhammad b. Sirin;'* the Kitab
al-dustir (Book of Constitutions) by Ibrahim al-Kirmani;'* the Kitab al-ir-
shad (Book of Guidance) by Jabir al-Maghribi;'** the Kitab al-ta‘bir (Book of
Dream Interpretation) by Isma‘il b. al-Ash‘ath;'* the Kitab kanz al-ru’ya (Book
of the Treasure of Dreams) by al-Ma’miini; '*° the Kitab bayan al-ta“bir (Book
on the Elucidation of Dream Interpretation) by ‘Abdis;'” the Kitab jumal

"'® Ibn Shahin’s father was a mamlik of the sultan Sayf al-Din Tatar. Ibn Shahin studied in
Cairo and had a brilliant administrative career. He is the author of several works, including a
description of Egypt; see EP, s.v. “Ibn Shahin al-Zahiri.”

"7 See Fahd, La divination arabe, p. 351, no. 102.

' Khalil b. Shahin, Tafsir al-ahlam al-musamma al-isharat fi “ilm al-“ibarar. 2 vols. in one
(Cairo, 1991).

" Ibid., p. 8.

12 Fahd, La divination arabe, p. 335, no. 24. Daniel the Wise is the prophet Daniel; dreambooks
attributed to him are also known in Greek, Latin, and various European languages.

' Fahd, La divination arabe, p. 338, no. 39. The attribution is clearly spurious. Ja‘far al-Sadiq
(d. 765) was the sixth imam of the Shi‘a; his name is linked with the occult sciences. See Fahd,
“Ja'far al-Sadiq et la tradition scientifique arabe,” pp. 131-42; see also Ullmann, Die Natur- und
Geheimwissenschaften im Islam, pp. 195-96. See also no. 2 in the more recent catalogue of early
Islamic dreambooks in Lamoreaux, “Dream Interpretation in the Early Medieval Near East,”
appendix | (subsequent references to numbers preceded by Lamoreaux’s name refer to the number
assigned to each Arabic author in this catalogue).

22 Rahd, La divination arabe, pp. 355-36, no. 117, and especially p. 356, n. 3; Lamoreaux , no.
L.

12 Fahd, La divination arabe, p. 345, no. 67; Lamoreaux, no. 5.

124 Fahd, La divination arabe, pp. 337-38, no. 38; Lamoreaux, no. 6.
12 Fahd, La divination arabe, p. 332, no. 9; Lamoreaux, no. 29, now lost.
1% |_amoreaux, no. 32.

12 Fahd, La divination arabe, p. 331, no. 4; Lamoreaux, no. 44, now lost.
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al-dal@il (Book of the Groups of Signs);'*® the Kitab mabadi’ al-ta‘bir (Book
of the Principles of Dream Interpretation);'” the Kitab kafi al-ru’ya (Book of
Adequate Dreams)," the Kitab al-ta‘bir (Book of Dream Interpretation) by
al-Tamuisa (g g-olUdl); the Kitab mugarmat al-rw’ya (The Fine and Narrow
Written Book of Dreams);"' the Kitab tuhfat al-mulitk (Book of the Gem of
Kings);'? the Kitab minhaj al-ta‘bir (The Way to Dream Interpretation) by
Khalid al-Isfahani;**the Kitab mugaddimat al-ta‘bir (Book of the Introduction
to Dream Interpretation);'™ the Kitab haq@’iq al-ru’ya (Book of Facts on
Dreams);'* the Kitdb al-wajiz (Concise Book) by Muhammad b. Shamawayh; '*°
the Kitab al-ta‘bir (Book of Dream Interpretation) by Abu Sa‘id al-Wa‘iz;"”’
the Kitab kamil al-ta‘bir (Book of Perfection on Dream Interpretation) by
Shaykh Abii’l-Fadl Hubaysh b. Ibrahim b. Ahmad al-Nugqgayshi; the Kitab
al-ishdra ila ‘ilm al-‘ibara (Book of Intimation on the Science of Intepretation)
by Abu ‘Abd-Allah b. Ahmad b. ‘Umar al-Salimi;'*® the Kitab al-durr al-
munazzam fi al-sirr al-mu‘azzam (Book of Arranged Pearls Regarding the
Sublime Mystery) by Muhammad al-Qurashi al-Nasibi; and other authors
like these, such as Shaykh Awhad al-Din ‘Abd al-Latif al-Dimyati, Shaykh

'2 Fahd, La divination arabe, p. 361, no. 155; Lamoreaux, no. 58, now lost.

¥ Fahd, La divination arabe, p. 361, no. 156, now lost.

130 Fahd, La divination arabe, p. 361, no. 157; Lamoreaux, no. 59, now lost.

! Fahd, La divination arabe, p. 361, no. 153; Lamoreaux, no. 60, now lost. The Qaramitah
(Carmathians) were a Muslim sect influenced by gnosticism; they received their name from the
founder Hamdan Qarmat. The name Qarmat in Aramaic means “he of the two red eyes,”
probably signifying a teacher of secret doctrines. The title of the dreambook has been translated
according to one of the meanings of the root g-r-m-t in Arabic, namely “to write in fine and
narrow characters,” which was also a characteristic of old Manichean books. An interesting
Greek example is the so-called Mani Codex, now in Cologne, an uncial manuscript of unusually
small format that contains the biography of Mani (for references, see B. L. Fonki¢ and F. B.
Poljakov, “Paldographische Grundlagen der Datierung des kolner Mani-Codex,” BZ 83 [1990],
pp- 22-30). Another meaning of the root g-r-m-¢ in Arabic is “to copy out a charm”; see C. E.
Bosworth, The Medieval Islamic Underworld: The Bani Sasan in Arabic Society and Literature , 2
vols. (Leiden, 1976), vol. 1, p. 90. The dreambook’s title could also mean “The Carmathian Book
of Dreams,” which would imply that it claims to be transmitting gnostic or apocryphal wisdom.
On the sect of the Carmathians, see the Concise Encyclopedia of Islam, s.v. “Qaramitah.”

2 Fahd, La divination arabe, p. 354, no. 112, still extant; the author is Abi al-‘Abbas Ahmad
b. Khalaf b. Ahmad al-Sijistani; Lamoreaux, no. 61 (among the anonymous works) and no. 35.

133 Fahd, La divination arabe, p. 344, no. 64; Lamoreaux, no. 53, now lost.
™ Fahd, La divination arabe, p. 361, no. 152; Lamoreaux, no. 62, now lost.
1% Lamoreaux, no. 63.

136 Fahd, La divination arabe, p. 352, no. 104; Lamoreaux, no. 54.

%7 Lamoreaux, no. 37.

"8 Fahd, La divination arabe, p- 352, no. 103.
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‘Abd al-Qadir al-Ashmiini, Shaykh Yasuf al-Karani al-Sikandari, Shaykh
Muhammad al-Fir‘awni, Shaykh Hasan al-Ramli, Shaykh Nir al-Din al-Karkhi
al-Ghazawi, Shaykh Tagqi al-Din al-Maqdisi, Shaykh Sharaf al-Din al-Karaki,
Shaykh Shams al-Din Hamdin al-Safadi, etc. To these I have added the truthful
dreams that I and my companions have had that were fulfilled as clearly as the
dawn of the morning ...”” Ibn Shahin’s array of sources is impressive. Though
most of the works he lists are no longer extant, they are also mentioned in
other sources, such as the work of the bibliographer Hajji Khalifa and in
introductions to dreambooks other than Ibn Shahin’s, which indicates that
their titles are genuine.

6. ‘Abd al-Ghani b. Isma‘il al-Nabulusi (1641-1731)," Ta‘tir al-anam fi
tafsir al-manam (The Perfume of the Creation on the Exegesis of Dreams),
which exists in several manuscripts and printed editions.'*’ The Cairo edition
of 1940 is used here.'*' In the concluding chapter of his dreambook, al-Nabulusi
gives his sources:'** al-Dinawari’s al-Qadiri fi al-ta‘bir (Book Dedicated to
Caliph al-Qadir on Dream Interpretation) and the dreambook of Muhammad
b. Abi Bakr Mahmiid b. Ibrahim, known as Ibn al-Daqqaq al-Mugri, entitled
al-hukm wa-al-ghayat fi ta‘bir al-manamat (Decision and Objectives in the
Interpretation of Dreams);'*’ the dreambook of Abii ‘Ali al-Husayn b. Hasan
b. Ibrahim al-Khalili al-Dari called al-Muntakhab (The Selection);'* the
dreambook of Jalal al-Din ‘Abd-Allah b. Hazim b. Sulayman al-Muzani

1% Al-Nabulusi was a poet, theologian, and an author of belles lettres. Born and raised in
Damascus, he traveled to Baghdad, Palestine, Lebanon, Egypt, and the Hijaz before returning to
his native city, where he died. For a list of his works, see al-Zirikli, al-A‘lam, vol. 4, pp. 158-59
(sv. Joelawul o Sdldl 5o o). For further biographical information, see also El,s.v. “Abd
al-Ghani b. Isma'‘il al-Nabulusi.”

" Fahd, La divination arabe, p. 348, no. 85. To the editions cited by Fahd add two that were
published since: ‘Abd al-Ghani al-Nabulusi, Ta‘tir al-anam fi ta‘bir al-manam, Qamaus al-ahlam.,
ed. Hanan Muhammad Nur Tabbarah (Beirut, 1993); ‘Abd al-Ghani al-Nabulusi, al-‘abir fi
al-ta‘bir fi usal kayfiyat ta‘bir al-rw’ya fi al-manam, ed. Muhammad ‘Abd al-Rahim (Beirut, 1996).

! <Abd al-Ghani al-Nabulusi, Ta‘tir al-anam fi ta‘bir al-manam, wa-bi-hamishih awwaluhuma
Muntakhab al-kalam fi tafsir al-ahlam li-Muhammad ibn Sirin wa-thanihuma al-isharat fi “ilm
al-‘ibarat, li-Khalil ibn Shahin al-Zahiri. 2 vols. (Cairo, 1940); in this edition the dreambook of
al-Nabulusi occupies the top half of each page in both volumes; al-Muntakhab can be found the
bottom half of each page in the first volume, and the dreambook of Ibn Shahin in the bottom half of
each page in the second volume.

2 yol. 2, p. 350.

'3 Fahd, La divination arabe, p. 335, no. 25; see also ibid., p. 348, no. 83, and Lamoreaux, no.
33, where the title is different, but the name of the author almost the same.

4 Lamoreaux, no. 55.
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(=>4 al-Shaf‘, entitled al-Isharah fi ‘ilm al-‘ibarah (Intimation on the
Science of Interpretation);'** the dreambook of Aba ‘Abd-Allah Muhammad
b. ‘Umar al-Salimi, entitled Kitab al-isharah ila al-‘ibara (Book of Intimation
on Interpretation);'* the dreambook of Shihab al-Din Abu al-‘Abbas Ahmad
b. al-Shaykh Jamal al-Din Abi al-Faraj ‘Abd al-Rahman al-Maqdisi al-Hanbali,
entitled al-Badr al-munir fi ‘ilm al-ta‘bir (The Shining Full Moon on the
Science of Dream Interpretation);'?’ the dreambook of Abu Tahir Burhan
al-Din Ibrahim b. Yahya b. Ghanim al-Magqdisi al-Hanbali, entitled a/-Mu‘lam
or al-Mu‘allam ‘ala huraf al-mu‘jam (The Marked or The Inspired <Book>
in Alphabetical Order), and its abridgment by Muhibb al-Din Abi Hamid
Muhammad al-Magqdisi al-Shafi‘, entitled al-Muhkam fi ikhtisas al-mu‘lam
(Referee in Distinguishing the Signs)."*® All of al-Nabulusi’s sources are extant,
but only al-Muntakhab is published.

The Author of the Oneirocriticon

The attribution of the Oneirocriticon to “Achmet, son of Séreim” appears in
the title of the work in a number of Greek manuscripts. However, there is no
mention of Achmet, of Islam, or of the Arabs in the first four chapters of the
Oneirocriticon, where the information on the work’s sources is presented in
the form of four separate prologues written in the first person and strung
together. The first prologue mentions no author and only states that the
Oneirocriticon is a compilation of Indian, Persian and Egyptian sources. The
second prologue is attributed to one Syrbacham, dream interpreter to the king
of the Indians, the third is said to be by Baram, dream interpreter to king
Saanisan of Persia, and the fourth is attributed to Tarphan, dream interpreter
to the Egyptian pharaoh.

Although Islam and the Arabs are not mentioned in the first four chapters,
they do appear in subsequent passages. They are mentioned for the first time
in chapter 19, in a narrative on a dreamer’s dream and his consultation with a
dream interpreter; the chapter’s purpose is to exemplify how dream interpreta-

145

This is possibly Fahd, La divination arabe, p. 347, no. 80, where the author is named ‘Abd
Allah Sulayman b. Hazim. The title of the book is the same, and it is said to be an abridgment of a
longer work by the same author.

" Fahd, La divination arabe, p. 352, no. 103.
"7 Ibid., p. 346, no. 72.
¥ Ibid., p. 338, no. 42.
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tion is supposed to be conducted and to confirm that the interpretations offered
in theory earlier in the Oneirocriticon have proved to be reliable in practice.
The story in chapter 19, which is also narrated in the first person, contains two
Arabic names, Achmet, son of Séreim, and Caliph al-Ma’min.

"EXB0v 1L GvOpmnog Np@doE pot @ AXUET TG Vi Inpeiy, 1 dverpoxpim 100
TpwTocuuBovAov Mapoiv: €18ov €v 6pduatt, 6T ol TPiYec 1@V GKEADY [ov
€daouvinoav kol NOERVENCaV, Kal TavTag T YaAidt £koUpevov. Kol dnekpidny
avTe" §TL 10 AoYdPLdv Gov Kol O TAOUTOG 60V ERANOUVONcav: Kal Goov Ekoyog
TV TPV GOV, T0GOVTOV KAKOSIOLKELC abtd. kat eVpedn oltwg 1 npdypa.'

A certain man came and asked me, Achmet, the son of Séreim, the dream interpreter
of the caliph Mamoun: “I saw in a dream that the hair on my legs grew longer and
thicker and that I was cutting it with a pair of scissors.” I replied: “Your wealth
and riches have increased, but you mismanage them in proportion to the quantity
of hair that you cut.” And it was discovered that things were indeed so.

Taking into account the four prologues, this short anecdote constitutes the
fifth instance of first-person discourse in the Oneirocriticon. Twelve more
examples of actual consultation are inserted in the remaining pages, usually
under the heading “épwmoig” or “gpwtnua” (Question). Of the thirteen
anecdotes about consultations, only the one in chapter 19 is narrated in the
first person. It is also the only place in the whole book where the full name,
“Achmet, son of Séreim,” is mentioned.'” Ten of the thirteen anecdotes give
the name as “the dream interpreter Séreim,” or simply “Séreim,””' and the
remaining two say only “the dream interpreter” (6 dvetpoxpitng).”” In chapter
19, Ibn Sirin speaks in the first person, not because the compiler of the
Oneirocriticon wants to assume his identity, but because his words are quoted
directly in the same way the Indian, Persian and Egyptian dream interpreters
were quoted earlier.

Why is Ibn Sirin allowed to speak in the first person only this one time, and
after that is referred to in the third person? Arabic dreambooks frequently
contain narrations or direct quotations like the thirteen anecdotes incorporated

¥ Drexl 15, 18 ff.

150 <« A chmet, son of Séreim” is mentioned only in Drexl 15, 18. “Séreim” is mentioned in Drex]
23,25;24,2;29,25;30,1;57,13; 92, 2,99, 8; 102, 2; 111, 26; 137, 24; 148, 19; 156, 7.

51 Chap. 20, Drexl 16, 1-10; chap. 36, Drexl 29, 28 ff.; chap. 96, Drext 57, 11 ff.; chap. 139,
Drexl 92, 1 ff.; chap. 144, Drex1 99, 6 ff.; chap. 147, Drex] 102, 1; chap. 153, Drexl 111, 24;
chap. 176, Drexl 137, 22 ff; chap. 194, Drexl 148, 18 ff.; chap. 199, Drex! 156, 6 ff.

"2 Chap. 26, Drex1 23, 23 ff.; chap. 164, Drex] 217, 1 ff.
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into the Greek Oneirocriticon. Whenever the Arabic narrations describe the
way a specific dream had been interpreted either by the Prophet himself or by
another important figure, such as Ibn Sirin, the authenticity of the interpretation
is guaranteed by a “chain of authorities” (isnad) which precedes the narration,
just as a similar chain of authorities precedes the hadith, or traditions of the
Prophet Muhammad. The thirteen anecdotes in the Greek text have been stripped
of their preceding chains of authorities, but the story in chapter 19 apparently
had a chain of authorities that reached all the way back to the protagonist
himself, that is, to Ibn Sirin, and this is why it is narrated in the first person.
The chains for the other twelve must have reached back only as far as someone
who had heard the story, which explains why they are narrated in the third
person.'”

Unlike the other dream interpreters, Syrbacham, Baram and Tarphan,
Achmet, the son of Séreim, is the name of a recognizable historical figure, the
seventh-century scholar Muhammad ibn Sirin."**” Axuét is the Arabic Ahmad
(4—o—al), transliterated into Greek letters. The transformation of *“Sirin” to
“Seéreim” (pronounced in Greek as “Sirim”) is easy to explain: the confusion
between v (n) and p (m) is frequent in Greek manuscripts written in the
minuscule. Its several variants found in the Greek manuscript tradition indicate
the difficulty the Greek scribes had in accurately reading and copying such a
foreign name. Ibn Sirin was not, however, a contemporary of Caliph al-Ma’miin
(813-33), but must have become associated with him in later literature, at a
time sufficiently removed from the actual lifetime of both.

Achmet, son of Séreim, is the only name of a dream interpreter mentioned
in the Oneirocriticon that does not appear to be fictional. This is apparently
why it was attached to the title of the work, probably by one of the scribes
who copied the Greek text. The work thus became known as The Oneirocriticon

** Similar anecdotes pertaining to astrological questions addressed to Abii Ma‘shar are contained
in the 10th-century Byzantine translation of Aba Sa‘id Shadhan’s Mudhakarat, which constitutes
the second book of the Greek Ta uvoripta 100 Amopdodap (The Mysteries of Apomasar). A
number of these anecdotes were publlshed in CCAG, vol. 5:1, pp- 144 ff. Two of them are
preceded by short chains of authorities: einev 6 "Anocait é11 €inov 1§ "Anoudoap 611 einé
pot 6 Movyodpet 6 viog 100 Mwcéwg 100 Xopaouidt 61t ... (Abi Sa‘id said that I said to Aba
Ma‘shar that Muhammad b. Musa al-Khuwarizmi told me thal...) (ibid., p. 146). Also Einev 0
"Anopdoap 611 fikovoa 10D Movxoduet 1ol viod 100 Oeodoviov Aéyoviog Ot ... (Abl
Ma‘shar said, “I heard Muhammad b. ‘Abd Allah [b. ‘Umar b. al-Bazyar] say...”) (ibid., p.
147).

'** The spelling of “Ahmad” (4_a =) in Arabic is very close to the spelling of “Muhammad”
(4—e— & ). Both names stem from the same root, h-m-d; the name of the Prophet Muhammad is
also said to be Ahmad.
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of Achmet, although the author/compiler makes no attempt to link himself to
that name. We may therefore surmise that the title appearing in some of the
Greek manuscripts attributing the Oneirocriticon to “Achmet, son of Séreim,
the dream interpreter to Caliph Mamoun,” is a later invention, based on the
information provided in chapter 19. Indeed, this title is not fully supported by
the Greek manuscript tradition, since it appears only in some Greek manuscripts.
The various titles of the work recorded in the Greek manuscripts are listed
below in chronological order:

Paris. Suppl. gr. 690 (11th century), fol. 125r:<O>veipokpitov’ Ivéadv,
[Mepodv kol Aiyuntiov (From the Oneirokrités' of the Indians, Persians
and Egyptians).

Vindob. philos. et philol. gr. 111 (13th century), fol. 1r: év dvdépat 100
TaTpog Kal 10D viod Kal 1oV dyiov nvevpuatog. Bifiiov dvelpokpliikov
Omep ouviée kal cuvétalev ayuét viog onpelp 6 Ovelpoxplng 100
TPWTOcLBoOAOY paupotv. [pdroyog 1@v overpdtmv (In the name of the
Father and of the Son and of the Holy Spirit. Book on dream interpretation
which Achmet, son of Sereim, dream interpreter to Caliph Mammoun [sic],
put together and composed).

Marc. gr. 299 (14th-century hand on the flyleaves of a 10th-century man-
uscript), fol. 5r: Ilepl ovipwv [sic] (On dreams).

Vindob. philos. et philol. gr. 162 (end of 14th century), fol. 8r: Bifiiov
ovelpokpltikov onep ocuviie xal ovvétalev dyuet 6 viog onpeip O
ovelpokpitng tod mpwtov cuuPovrov papovv. Ilpdroyog TV ovelpdTmv
oLV Bed ayiw oVteg (Book on dream interpretation which Achmet, son of
Sereim, dream interpreter to Caliph Mamoun, put together and composed.
Prologue to the dreams, by holy God, thus).

Paris. gr. 2511 (end of 14th century), fol. 7r: Biiiov dvelpokpitikov
Omep ouvike kol ouvetdéato AyuET, VIOG OEPTUL TOVU Ovelpokpitov 100
tpwtocupoviov Mauobv (Book on dream interpretation which Achmet,
son of Serém, dream interpreter to Caliph Mamoun, put together and composed).

Paris. gr. 2419 (15th century), fol. 295: dveirpoxpimg oupin (Oneirokrités
Syrim [sic]).

Vat. gr. 573 (15th century), fol. 120: Biriov dvelpokpliikov Onep cuvite
Kal cUVETAEEV AYUET V10G GNPELR 6 OVELPOKPLTNG TOV TPWTOGVHIBOVAOY
uaunv (Book on dream interpretation which Achmet, son of Sereim, dream
interpreter to Caliph Mameén [sic] put together and composed).

'5* The Greek word oneirokrités can mean both “dream interpreter” and “dreambook.”
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Athos, Iviron 4285.165 (15th century, excerpts only), fol. 146a:
"Ovepokprtikov kota [lépoag Ivéovg kal Atyurntiovg (Dreambook
according to the Persians, Indians and Egyptians).

Ambros. gr. 592 (O 94 sup) (15th century), fol. 42v. No title. The text of the
Oneirocriticon in this manuscript begins with an excerpt corresponding to
chapter 124 of the critical edition (Drexl 73, 19 ff.) and gives the title of this
chapter as “’Ex 1@v ivd®v mepl vevpudtov 817 O000aiudv kKol mepl
vupdetoews” (From the Indians on nodding with the eyes and on getting
married).

Borbon. gr. 356 (I11.LE.34) (15th century), fol. 1. No title. The first several
folia (probably a whole quire) are missing.

Bononiensis (Bibl. Univ.) 3632 (15th century), fols. 442-446: The top margin
of the page with the table of contents has the following inscriptions: cupmu
(Syrém); slightly further down: wiva 100 Oveipotog ivéav, Tepoay,
alyvrtiov (Table [of contents] of the dream [sic] by Indians, Persians,
Egyptians). The first chapter in the table of contents is: TpdAoyog 100 onpiu
100 ovnpowkpitov (Prologue by Sérim the dream interpreter). The end of the
table of contents is signaled as follows: 1eAog 10U OVUpOKPITOUV CUPTU TOV
OVNPOKPLTOV €K 10V AdYOV MVIBV TEpS®V Kal eynrtimv. onABaydu
ovupokpitov/ Bopady ovupokpitou/ topodv ovupokpitouv (End of the
Oneirokrités Syrim the Oneirokrités from the teachings of Indians, Persians
and Egyptians. Of the dream interpreter Sélbacham [sic]/ the dream interpreter
Baraam [sic]/ the dream interpreter Tarphan). The beginning of the text is
inscribed oupip 0 OvnpokplTik<oc> (Syrim the dream interpreting [sic]).
On the left side of this inscription: €k tOv v80v. nepoov (From the Indians,
Persians.. ). On the right side: kal eyurntiov (... and Egyptians).

Leidens. Voss. 49 (end of 15th century), fol. 1: dpyn ovv Be@d 10D
oveipokpitou (Beginning, with [the help of] God, of the Oneirokrités).

Cantabrigiensis (Trinity College) gr. 1386 (0 8.11, 6102) (15th-16th century),
fol. 5: mivaE 10U mopOVTOG KpLTIKOD TOV Oveipwv BiPiiov (Table of
contents of the present book on the interpretation of dreams). Fol. 8: BiAiov
ovelpoxpite.”® dnep ouvite kal cuvétabev Gyuét viog oepeip Ovet-
pokpitov (Book Oneirokrités; which Achmet, son of Sereim the dream
interpreter, put together and composed). The part of the title after the semi-

(Cambridge, 1902), p. 398, read this as Pipiiov ovelpokprtikfig, but what is written is clearly
ovelpoxpitng. The accent is clearly placed on v; 1y and ¢ of the ending are placed on top of each
other above the letter .
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colon, found in other manuscripts, is here incorporated into the text of the
introduction: Tob Tp@tov GLUPOVAOV HOPOVY TOAAD KOTLAGAVTOG £VpECHa
M deandtn pov v AKpLPi £punveia T@v oveipov ... (Of Caliph Mamoun
after I greatly toiled to find for my master the exact interpretation of dreams.. )
[sic, without punctuation].

Vindob. philos. et philol. gr. 287 (15th-16th century), fol. 1: No title.

Berol. gr. 171 (Phil. gr. 1575) (16th century), fol. 1: BifAiov: overpoxpn-
TELKOV: OUET V10D GEPTU T0D TG TapoVeng codiag dimg 1 10 uéAloviog
£xBaoig npoyivecketal (Book; on dream interpretation: by Achmet son of
Seirém of the present wisdom [sic] through which the outcome of the future
becomes known in advance).

Vindob. philos. et philol. gr. 297 (16th century). The first folio with the title
of the work is missing. A later hand attributed the work to dropdoapog (Abu
Ma‘shar).

Paris. gr. 2427 (16th century). This is a direct copy of Vindob. 297. It
therefore also omits the title of the work and the first chapter and attributes
the work to Gropdoapog (Aba Ma‘shar).

Paris. gr. 2538 (16th century). The first folio with the title is missing (this
is Rigault’s codex).

Zagora, (Bibliothéké Zagoras, Thessaly, Greece) 89 (1594), fol. 4: Biiiov
OveELpOKPLTLKOV dtep cuviie Kal cuvétale qyo . €tet [sic] O Ecelpnu 6
ovelpoxpitng 100 tpwtocvpfoviov Mapovv (Book on dream interpretation
which Eseirém, dream interpreter to Caliph Mamoun, put together and
composed in the year 1601 [sic]).

BL Additicius 8240 (17th century), fol. 124v. No title. The manuscript
contains an excerpt corresponding to chapter 247 of the critical edition (Drexl
203, 27 ff.) and gives the title of this chapter: £x 1@V TEPGHV KOl ALYVATLOV
nept dLapopuv €1d@v (From the Persians and Egyptians on various goods).

Hierosol. (of St. Sabbas) gr. 555 (17th century), fol. 1:"Ev ovépatt 100
TATPOC KAl 1700 VLoD Kol 10V ayiov mveduatog Pipriov OvelpokpLTLKOY,
Onep ovvifev xal ovvétalev Axin 0 TP@OTOC NUAV OVELPOKPLING TOV
TpdTov cupPoviov Maupovv xti. (In the name of the Father and of the Son
and of the Holy Spirit; book on dream interpretation, which Achim [sic], our
foremost dream interpreter to Caliph Mammoun [sic], put together and
composed, etc.).

Hierosol. (of the Patriarchate) gr. 220 (17th century), fol. 2: €v dvopatt
100 matpog Kal 100 VoD Kal 100 dylov aveduatog vov kal det. Bipfiiov
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OVELPOKPLTLKOV, TO OTmolov 10 Enalméev kol 0 €kouev "Ayaét [sic] 0
V10¢ ZelpNu 6 dvelpokpitng 100 npwtocuuPfoviov Mapoiv: kal npdroyog
700 dvelpokpitov dAndéotatog (In the name of the Father and of the Son
and of the Holy Spirit, now and forever; a book on dream interpretation,
which Achaet [sic], the son of Seirém, dream interpreter to Caliph Mamoun,
compiled and made. And a most truthful prologue to the Oneirokrités).

Petropolitanus Bibl. Acad. scient. graec. 161 (olim Instituti Archaeolog.
Constantinopol.) (18th century), fol. 35:’Ex 100 dveirpokpitov 100 Tapaday
100 co¢ov (From the Oneirokrités by Taraphan [sic] the Wise).

In addition to the Greek manuscripts that preserve the Oneirocriticon, we
should also consider some indirect evidence for its title. The excerpt of the
Oneirocriticon contained in the eleventh-century anthology known as the
Florilegium Baroccianum is inscribed “700 Zipiy ” (by Sirim)."”” In the twelfth
century, Pascalis Romanus, who used the Greek texts of both the Oneirocriticon
and Artemidoros to compile his Liber Thesauri Occulti, enumerates his sources
in rather vague terms:'”*

Collectus autem est liber iste ex divina et humana scriptura, tam ex usu experimenti
quam ex ratione rei, de Latinis, Grecis et Caldeicis et Persis et Pharaonis et
Nabugodonosor annalibus in quibus multifarie sompnia eorum sunt exposita.
Fuerunt enim Pharao et Nabugodonosor amatores futurorum et quia prophetas
non habebant, velud gentiles, dedit eis Deus per tegumentum sompnii futura
conspicere.

This book has been compiled from the divine and human scripture, both from
experience and from logical deduction, from Latin, Greek and Chaldean and
Persian [writings] and from the annals of the pharaoh and Nabuchodonosor,
where their dreams are explained in many passages. For both the pharaoh and
Nabuchodonosor loved to know the future and, since they were gentiles and did
not have prophets, God gave them [the grace] to know the future through the veil
of a dream.

Though an informed reader will realize that both Artemidoros and the
Oneirocriticon are implied in this enumeration, the names Artemidoros,
Achmet, and Sirim are not mentioned. The information provided by Pascalis
Romanus suggests that his copy of the Oneirocriticon did not mention the

"7 Critical edition by Sargologos, Un traité de vie spirituelle et morale du Xle siécle, p. 838
(chap. 24, 20). The date of the Florilegium Baroccianum is deduced from the age of its oldest
manuscript, Patmiacus 6 (11th century).

'8 Collin-Roset, “Le Liber Thesauri Occulti,” p. 147, § IL. The same text is also quoted from
Bodleian Dighy 103 in C. H. Haskins, “Leo Tuscus,” BZ 24 (1923-24), p. 47.
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name of its compiler. This hypothesis is corroborated by the similarity of
Pascalis Romanus’s text to the versions of the Greek text preserved in Paris.
Suppl. gr. 690 (eleventh century) and Marc. gr. 299 (on a flyleaf written by a
fourteenth-century hand), neither of which gives the Greek author’s name.

The second Latin version of the Oneirocriticon from the twelfth century by
Leo Tuscus is not an adaptation but a translation. It is therefore reasonable to
assume that Leo faithfully reproduced not only the text but also the title of his
model. The dedication reads as follows:" “Ad Hugonem Eterianum doctorem
suum et utraque origine fratrem Leo Tuscus imperatoriarum epistolarum
interpres de sompniis et oraculis” (Leo Tuscus, the interpreter of imperial
letters, <dedicates this work> on dreams and oracles to Hugo Eterianus, his
teacher and brother on both [the maternal and the paternal] side). The
designation of the Oneirocriticon as “de somniis et oraculis” implies that the
title found in Leo’s Greek model did not give the name of the author. A
statement from his introduction suggests that the Greek title of the work he
translated was Oneirokrités (which in Greek can mean both “dream interpreter”
and “dreambook”), though the rhetorical manner in which it is phrased does
not allow us to draw such a conclusion with certainty:

Ex eo igitur tempore pectus sollicitudine percussi sub corde ignitos versavi carbones
cogitando uti lene esset annon si'® onirocriti Grecorum philosophis ariolanti loqui
latine persuaderem enucleatim atque inoffensam perspicuitatem figmenti sompnialis
tuo favore nostrorum Tuscorum desiderio breviter reserarem.

Therefore, since that time, I have anxiously smitten my chest and have been
stirring live coals under my heart thinking whether or not it would be useful if the
Oneirokrités who divines for the philosophers of the Greeks spoke in Latin, and if
I quickly disclosed for your sake the smooth lucidity of the images of dreams at
the request of our Tuscans.

The titles seem to fall into five categories:

1. Titles that do not give the name of an author (Paris. Suppl. gr. 690, Leo
Tuscus, Marc. gr. 299, Leidens. Voss. 49, Athos, Iviron 4285.165). This category
is represented by the two oldest pieces of evidence that survive (the eleventh-

1 T am copying from the oldest surviving manuscript of this translation, Bodleian Dighy 103,
fol. 59r.

1 1 the manuscript Wolfenbiittel, Guelpherb. lat. 2917, quoted in C. H. Haskins, Studies in the
History of Mediaeval Science, 2nd ed. (Cambridge, Mass., 1927), p. 217: “cogitando utile esse
si” = “thinking it will be useful if....”
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century Paris. Suppl. gr. 690 and the twelfth-century evidence of Leo Tuscus),
as well as three later Greek manuscripts.'®'

2. Titles that attribute the work to “Sirim” without giving further information
about the author (Florilegium Baroccianum, Paris. gr. 2419, Bononiensis (Bibl.
Univ.) 3632).

3. Titles that attribute the work to aropdoapog (Vindob. philos. et philol.
gr. 297 and its direct copy, Paris.gr. 2427).

4. One title that attributes the work to Tarphan (Petropolitanus Bibl. Acad.
scient. graec. 161).

5. Titles that attribute the work to “Achmet, son of Séreim, dream interpreter
of Caliph Mamoun” (Vindob. philos. et philol. gr. 111, Vindob. philos. et
philol. gr. 162, Berol. gr. 171 [Phil. gr. 1575], Vat. gr. 573, Paris. gr. 2511,
Cantabrig. gr. 1386 (O 8.11, 6102), Zagora 89, Hierosol. 555 and Hierosol.
220), the most numerous category, but also the most recent, since its earliest
member belongs to the thirteenth century.

The analysis suggests that the Oneirocriticon was originally circulated
anonymously. This is supported by our two oldest versions (the abridgment
contained in Paris. Suppl. gr. 690 and Leo Tuscus’s translation), and is corro-
sborated by Pascalis Romanus’s compilation, as well as the attribution of the
Oneirocriticon to Tarphan, Sirim, or Achmet; all these attributions must have
been made by the scribes who copied the text and who wanted to attach an
author’s name to an originally anonymous work. The original title of the
work, according to the earliest surviving testimony, Paris. Suppl. gr. 690, was
“overpoxplmg,” which is also implied by Leo Tuscus. This title is recorded
in the Leidensis, and is also repeated in conjunction with the names of putative
authors in the Petropolitanus (Tarphan), Paris. gr. 2419, and the Bononiensis
(Sirim). In addition, the Cantabrigiensis clearly calls the work “BifAiiov
ovelpokpitng,” though this might be the mistake of the copyist, who possibly
misread the abbreviation for the ending “-1xdv” found in his model.'*

181 1 eidens Voss. 49 (L) was considered by Drexl to be one of the best Greek manuscripts of the

Oneirocriticon, but a new study of the manuscript tradition might change this evaluation.

'2 The same conclusions about the spurious attribution of the Oneirocriticon to Achmet are set

forth much more briefly in Lamoreaux, “Dream Interpretation in the Early Medieval Near East,”
without reference to my dissertation. I consider the concurrence of our opinions as a corroboration
of the arguments presented here.
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The Author’s Sources

The first chapter of the Oneirocriticon, where the compiler explains the reason
for writing his book and the method of its composition, reads as follows
(Drex! 1, 3-14):'%

o TIporoyog tddv OVELPGTOV

TToALG KOMGOAG TPOG TO AVEPELVAY TR dECTOTN OV TV GKPLPT EpUnveiay TOV
dvelpdtov, kaBmg avtog 8t émBuuiog e1xe TOAARG, £VPOV £K TMV TOINGEVIOV
mv To1a vty GKpifetay kat  aAndeiay, fitol [véadv, Tlepodv kal Alyvrntiov, ol
mv arfferlav akpiforoynoduevol kal Aemtoroynoavieg £££8evto kol
£A0YOYpadNoQV TV Tapovoay Epunveiav. kol £€ ekdotov 00TV EKAEEQUEVOG
KEOOAALWDS £EEBEUNY TOV TPLAV TAS KPLOELS KU AVGELS €V EKAOTEH KEGOAALY,
WGV KAl 0 £U0G SEOTOTNG YVOUG TNV TEPL 10 AVTO KEPGAQLOV £KAOTOL Kploty
Kol Aoy ovhioyiontal kol uddn 1o aAnbeg kal melpadi tod yAukéog kol
Babéoc kot temoBnuévou kalt duvatod Thg Tapotong codtac, St fig f) 1o uéAkovog
£kPaolg TPOYLVOOKETAL.

1. Introduction to Dreams

[ have greatly labored in order to investigate the accurate interpretation of dreams
for my Lord (despotés)—for he was very zealous about such matters—and have
discovered that great and true precision has been achieved by some, namely the
Indians, Persians and Egyptians. For, having weighed accurately and put in fine
detail the truth, they have set forth and written down the present explanation. [
have extracted summarily from each of those sources and have arranged the
interpretations and solutions of all three of them in every chapter, so that my Lord,
too, having learnt the interpretation and solution of each <dream> from that very
chapter, may contemplate and perceive the truth, and experience the sweetness,
profundity, satisfaction, and power of the wisdom contained therein; for through
this wisdom the outcome of future events can be known in advance.

Subsequently, the compiler quotes three more prologues, also written in the
first person; they are by “Syrbacham, dream interpreter to the king of India,”
“Baram, dream interpreter of Saanisan, king of Persia,” and “Tarphan, dream
interpreter of the pharaoh, king of the Egyptians.” The royal dream interpreters
speak thus:

'* The English translation of passages from the Oneirocriticon are taken from Oberhelman,

Oneirocriticon of Achmet, with emendations by me. Oberhelman’s translation should be used with
caution, since it is suffers from carelessness and an insufficient knowledge of Greek. The German
translation by Brackertz, Traumbuch des Achmet, is much more reliable.
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B’ Ex 100 A0you 1V Ivédv

ZupBayap 6 overpoxpitng 100 tdv Ivédv Puciiéwg Topia peyiom [Srav] 7
nepl TAV Ovelpdtev Kpiolg kal AVolg kol mpognieia and Oeod maowv
gvayyelopévn, kaB6 Tov Yéypantal £v 10ig dyilolg evayyeAiols, 6Tt Tpog OV
AYOmAVIG pe YD Kol O Tathp HOL EAEVOOUES KOl HOVITY TP QDT TOUCOUEV.
10010 3¢ TeAeloDTaL U Opdpatog. Kal papTupel Toohd O KotamiotevBelg v
Mapiav, thv untépa 100 90106, 8t dpdpaTog UNVLBEic. Opolng 8¢ kal Aavini
xal ol mAeioug 1@V mpoonTdv 81U Opdoewmg 0 Belov dog £818d Onoav. olg
BePatovoBunoay mdvieg, 6Tl BEIOV TL uivupa TEPL TEVILY, Ayaddv Te Kal 0aVALV,
TAvVTL T Aad 7| TOV OVELpAT®V Oyig Eotiv. pn AoytLecBm 6€ Tig, 6T pia Tig €oTt
Kpioig kol Abolg Oveipatog £vog Tiv SLaddpmy TPOoS®N®V. SLOTL T4 1AV PoctAtmv
oveipota oikeiav €xouvot kplolv kol AVGLY, Kol 1AV apydviov Kal TAOVGLov
Opoiwg oikeiav, Kol 1OV ANOPOV T€ KOl TTOYAY Avardyng oikeiav: opoimg 3¢
GAAN Kploig Oveipwv yuvonk®v Kal GAAN avdp@dv: kol GAAN kplolg €v BEpet kal
dAAN €V XEWAVOC Bpa. U dv Kol uGAAovV OPeirel 6 dverpokpitng Tukvig TIg
gival kol toAvpadng kol 1ov Belov ¢0Pov Exmv del. ol kol uairov i kpioig
€0Tiv acooing, d1otL amd Beod KexapitOTaL. 0V Hovov 8¢ 1ol Gryaboig 6 Bglog
GveLpog Tpodeikvutal GAAG KAl TOLE TOVIPOLE KOl GUAPTMAOLS, Kal Tabta dia
10 nAovciov €Aeog 100 00D, KOBMC TPEPEL KL TOVG APVOLUEVOLG KOL TOVG
Bracdnuoidvtag adtov. viv olv £v T Suvduet Thg Gylog avapyou kol dympictou
PpLES0G TG Epunveiag Grdpyopar.'™

2. From the Account of the Indians

Syrbacham, the dream interpreter of the king of the Indians <said>:

“The interpretation and decipherment of dreams is very great wisdom and prophecy
brought by God as glad tidings to all, as is written in the Holy Gospels, that "to
the one who loves Me, My Father and I will come and tarry with him’ {John
14:23]. This is fulfilled through a vision. Joseph, the one entrusted with Mary, the
mother of Light, who was informed by a vision, bears witness to it.'* Likewise,
Daniel and most of the prophets were taught the divine light through <prophetic>
visions. By these <examples> all should rest assured that the appearance of
dreams is for everybody a divine message concerning everything, both good and
evil. And let no one reckon that the interpretation and solution to a dream are the
same for different individuals. For the dreams of kings have their own interpretation
and solution, and those of the nobles and the wealthy likewise their own, and
those of the destitute and the poor their own accordingly. Similarly, the interpretation
of women’s dreams differs from that of men’s dreams.The interpretation is also
different during the summer and during the winter season. For these reasons the
dream interpreter ought to be someone very wise and extremely learned and God
fearing always. Thereby the interpretation is very sound, because it is bestowed by

' Drexi 1, 15-3, 24.
165 Gee Matthew 1:18-25, 2:13-14 and 2:22.



THE AUTHOR OF THE ONEIROCRITICON AND HIS SOURCES 43

the grace of God. For God-sent dreams appear not only to the good, but also to
the wicked and sinful, because of God’s bountiful mercy, just as he takes care
even of those who deny and blaspheme him. Now, by the power of the eternal and
inseparable Holy Trinity, I begin my interpretation.”

v’ Ex 100 Adyov tav Tlepoav

Bapau 6 ovelpokpitng Zaavicav Baciiel v [epodv Ex 1hig kploewg tdv
OVELPATOY PEYLGTNY YVDGLY Kal TpoYyveoily edevpov, {ofig 1€ kal Bavdrtov,
neviag Te katl TAoVTon, vOoou Kal VYElag, yapag kal AUmng, vikng £x8p@v kal
HTING, £AATIOVL KOTT® TO0 PEAAOYV GANBAG £KpavBdve Vép 100 peyictov kémov
TG GOTPOVOULAG, BNAOVOTL £0v Gpa O OVELPOKPITNHG E06TLV AKPLPEGTATOG EYKOTOG
Yap Kal TOARGKIG GOAALOUEV THG AOTPOVOULOG N KOTAATWLG. TTOAROL YApP, GG
€y®w melpav €00V, TOV AGTPOVOUNCAVIOV £l¢ GAANAOVG Blépepov TOTE KOl
dumvéyBnoav £1epog OV £1€pov AVATPETOVIES. 1 € KPLOLG TAV OVELPATOV, TV
eyw e€eBéuny, mavil tpéne 1o avapdiporov £xet. kot 6 ToHTV peTEpYESHOL
BovAduevog Aentétnta dravolag kal m6Bov mpodg ToLG KVPLovg TV AOTEP®Y
£xé1m. viv olv dpyouol Tept ndviwy dAnbax kol Pepaing.'®

3. From the Account of the Persians

Baram, dream interpreter to Saanisan, king of the Persians <said>:

“Having discovered through the interpretation of dreams very great wisdom and
foreknowledge about life and death, poverty and wealth, sickness and health, joy
and sorrow, victory over enemies and defeat, I truthfully study the future at much
less toil than if I were to use the very laborious process of astrology, that is, if the
dream interpreter is very precise. For the comprehension of astrology is toilsome,
frequently yields wrong results, and is also wearisome and very lengthy. Indeed,
as I know from experience, many astrologers at times disagreed with each other
and each excelled in refuting the other. On the other hand, the interpretation of
dreams which I have set forth is in every way unambiguous. And let him who
wishes to pursue it have a sharp mind and love for the lords of the stars. So now I
begin <to talk> truthfully and with certainty about everything.”

& Ex 100 Adyou 1@V Alyuntimv

Tapdav 6 dverpokpitg Papom Baciiémg tdv Alyvrtiov:  Hpetdvnoa 'Y nept dv
£0pov o1 PaciAelg TOV Alyuntimy £v Ta1g KPLGESL TAV OVELPET®Y, TEPL MV 0UK
loyvoev E1epig 11 0VTwg katalafely Tavta Gonep £Ym d1a TOv L0V deondv:
TOAAT YGp My KAl GLVEXNS AV TV OVELPATOV T GWIG. Kol Yap Kol avtdg
TOALV €1xe nOBov npdg T B00C, 01 mavTa, Goa kol Exactov adtd cupfnoscbol
EUENAE, TPOESELKVLOV £V OVELpaOLY. dnep £YM axpPAg SteAvov del” Kot avTdg

'% Drexl 2, 25-3, 11.

'" Drex1 3, 14 has “fpevvnoav™; T prefer “fipeviviioa” on the basis of Var. gr. 573, as well as
the use of the first person singular in this chapter.
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SU épod v GANBeLav npoeyiyvaoké e kal edpioke. viv oy xtifnut tadta,
TEPL OV €YD ERELPAOMV Kl 01 dpyoior Popawvitol Kol ol KaT avToVG GOYoi.
Kol Tavta, doa evBéxetal Bewpely T0Vg GvOpmmovg, Epumve oy ektiOnut.'®

4. From the Account of the Egyptians

Tarphan, the dream interpreter of the pharaoh, king of the Egyptians <said>:

“I have researched what the kings of the Egyptians have found in the interpretation
of dreams, which nobody else was able to comprehend as well as I have, for the
sake of my Lord. For he used to have many and frequent dreams. For he used to
have great love for the gods, who foreshadowed every single thing that was about
to happen to him in dreams, which I have always interpreted accurately, and
through me he learned and knew the truth beforehand. So now I set forth what I
and the ancient pharaonites and their wise men know from experience. And I set
forth the interpretation of everything that is possible for humans to dream.”

As each of the dream interpreters declares that his art draws its power and
veracity from its association with the divine, it becomes evident that the Indian
interpreter, who quotes a passage from the Gospels and mentions the dreams
of Joseph, the husband of Mary, is a Christian, and all subsequent chapters of
the Oneirocriticon that have an openly Christian flavor, are also labeled
“Indian.” The Persian dream interpreter worships the stars; the Egyptian dream
interpreter and his master believe in several unnamed gods. In other words,
the first four chapters of the Oreirocriticon claim that the work was compiled
on the basis of Christian Indian and pagan Persian and Egyptian sources. The
question that arises is whether the designations “Indian,” “Persian” and “Egyp-
tian,” as well as the interpretations presented under these labels, existed in the
Arabic sources of the Oneirocriticon or were invented by the Greek compiler.
The answer to this question would reveal something about the Greek compiler’s
approach to his source material.

Neither the compiler of the Oneirocriticon nor his Byzantine readers under-
stood “Indians” to refer to the inhabitants of the Indian subcontinent. In tenth-
century Greek, the word “Indian” could be taken to mean, more or less, an
eastern Christian. All eastern nations, including Christian ones, are called
“Indian” in Greek sources as early as the fourth century.'® Works such as

1% Drexl 3, 12-24.

' See 1. Shahid, Byzantium and the Arabs in the Fourth Century (Washington, D.C., 1984), pp.
86-106, discussing the diplomatic mission of Theophilos the “Indian” among Oriental Christians,
ca. 356. Christians existed on the Indian subcontinent long before European colonization. According
to legend, their church was founded by the apostle Thomas. The earliest physical remains of
Christianity were discovered in southern India and consist of five stone crosses inscribed in
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Palladios’s On the Races of India and the Brahmans, Pseudo-Kallisthenes’
Alexander Romance and its numerous versions from the fourth century
onwards,'™ and the immensely popular romance cum hagiography Barlaam
kai loasaph, portray India as the home of a pious and wise people. At times,
and especially from the seventh century onwards, India was confused with
Christian Ethiopia, which was called “inner India” in earlier sources and through
which Indian goods were imported to Byzantium. The same confusion of
India with the lands south of Egypt is evident in Artemidoros’s ninth-century
translation into Arabic by Hunayn b. Ishaq, where the Greek “India” ( Ivéia)
is rendered as “the land of Nubia” (3. s/ .3)."7" It is from this literary
world that the Christian Indians of the Oneirocriticon hail.

The only possibly genuine Indian trace in the Byzantine dreambook is the
name of the Indian dream interpreter, Syrbacham, which could be a corruption
of the Sanscrit §ri Brahmanah, meaning “the reverend Brahman.”'”* The most
likely manner for such an Indian element to have ended up in a Middle Byzantine
text is by way of an Arabic source, since the Arab acquaintance with the
Indian subcontinent and its learning began with the first Arab conquest of
Sindh under Muhammad b. Qasim in 712. Indeed, a comparison of the “‘Indian”
chapters of the Oneirocriticon with the interpretations given in the Indian
dreambook of Jagaddeva,'” which was written later than the Oneirocriticon
but is the earliest independent Indian dreambook that survives,'’* shows that
Pahlavi; they have been assigned to the 6th or 7th century on paleographic grounds. See M. K.

Kuriakose, History of Christianity in India: Source Materials (Madras, 1982), pp. 1-9. The

Christian Indian tradition is clearly not connected with anything found in the Oneirocriticon.

' Both Palladios and the Alexander Romance were copiously excerpted in the 10th-century

Suda Lexicon.

"I Cf. Artem. ii, 12; Pack 123, 2; Arabic text in Fahd, Artémidore d'E’phése, Le livre des
songes, p. 224, 3. The fact should hardly be surprising, since the medieval translators of classical
Greek texts into Arabic did not understand Greek in the way the ancient authors did, but in the
way the contemporary Byzantines did, because they learned their Greek from Byzantine teachers.
To give one example, Hunayn b. Ishaq is said to have learned Greek after spending a couple of
years in the lands of the Byzantines; see EF, s.v. “Hunayn b. Ishak.”

'™ Suggested by G. Dagron, “Formes et fonctions du pluralisme linguistique a Byzance (IX-XII
siecle),” TM 12 (1994), p. 237. Another Indian name could possibly be masked under “Syrbacham™;
this could be Varahamihira, a famous Indian astrologer and diviner of the 6th century c.e. with
whom Arabic science became acquainted mainly through the works of Abi Ma“shar (787-886)
and al-Birani (973-1048). On Varahamihira, see Ullmann, Die Natur- und Geheimwissenschaften
im Islam, p. 301; see also D. Pingree, Jyotihsastra: Astral and Mathematical Literature, A
History of Indian Literature, ed. J. Gonda, vol. 6:4 (Wiesbaden, 1981), pp. 74-76.

'™ Text and translation in J. von Negelein, Der Traumschliissel des Jagaddeva. Ein Beitrag zur
indischen Mantik (GieBen, 1912).

" Indian dream interpretation was usually treated in a chapter of longer works on omens. The



46 CHAPTER ONE

similarities are rare and should not be attributed to any direct influence.'”
Aside from the titles of the chapters labeled “from the Indians,” India is
mentioned only once in the Oneirocriticon, in the chapter on the interpretation
of elephants according to the Persians and Egyptians (Drexl 221, 5-6): 'O
£rédag e€ic LYNAOV dvdpa Eévov é€ovolactiv ToAvTAOVTOV KpiveTal
10 10 un mavtayov OnpdcBal AN €v Tvdig (An elephant is interpreted
as an exalted man who is a very wealthy foreign ruler, because it is hunted
nowhere else but in India). The same interpretation of elephants also occurs in
Arabic dreambooks, without the justification quoted in the Oneirocriticon.
However, one of the Arabic dreambooks does state that the significance of an
elephant dreamt in India is different from that of the same dream dreamt in
other parts of the world."”® The “Indian” chapters of the Oneirocriticon that
discuss religious notions are in fact copied or adapted from the Muslim

earliest independent treatise on dreams (svapna) that survives is the Svapnacintamani by the
Gujarati scholar Jagaddeva (ca. 1175), but the interpretation of dreams goes back in Sanskrit
literature to the Rgveda. The most common Sanskrit text on the subject is the Svapnadhyaya of
unknown date, attributed to Brhaspati (Jupiter). The manuscripts of this work have been inventoried
in D. Pingree, Census of the Exact Sciences in Sanskrit. Series A, vol. 4, Memoirs of the American
Philosophical Society 146 (1981), pp. 250-51; none of them is earlier than the 17th century.
However, this should not be considered as conclusive evidence for the date of the work, since
Indian manuscripts earlier than the 17th century are extremely rare (see Pingree, Jyotihiastra, p.
118). For a comparison of ancient Greek with ancient Indian dream interpetation, see R. Stuhrmann,
“Der Traum in der altindischen Literatur im Vergleich mit altiranischen, hethitischen und griechis-
chen Vorstellungen,” Ph.D. diss., Eberhard-Karls-Universitat Tiibingen, 1982, This study does
not discuss any Greek dreambooks later than Artemidoros and concentrates mainly on the theoretical
aspects of dream interpretation, though a few specific dream symbols are also considered. The
relationship between Indian and Islamic dream interpretation has never been studied. Islam
reached India as early as 712 and was firmly established in the Punjab and Kashmir by the first
half of the 11th century. It is therefore possible that Islamic influences made their way into the
wwelfth-century dreambook of Jagaddeva. Regarding Indian influences on Islamic dream interpre-
tation, the source and authenticity of the interpretations atiributed to the Indians in the eleventh-century
dreambook of al-Dinawari still need to be studied. On Indian dream interpretation, see Pingree,
Jyotih$astra, chap. 4, “Divination,” and esp. p. 77. I would like to thank Professor Michael Witzel
of Harvard University for numerous bibliographical references and for a very useful discussion
on Indian dream interpretation.

' For some comments on the connection of the Oneirocriticon with Indian dream interpretation,
see Negelein, Der Traumschliissel des Jagaddeva, pp. XX-XXI. Negelein points out the similarity
between Jagaddeva I, 17 and the Oneirocriticon, chap. 301 (Drexl 241, 1-14). K. Latte, review of
Achmetis Oneirocriticon, Gnomon 2 (1926), p. 419, remarks: “Die Beriihrungen mit dem von
Negelein in seiner Ausgabe des Traumschliissels des Jagaddeva zusammengestellten Material
sind spérlich (vgl. etw 61, 1=]J. I 48 p. 60 N., aber auch Artemidor 1 33 p. 34, 23 Hercher; 77,
24=]. 11 63. 76. 25, 12 und Negelein p. XIV 2).”

"% Al-Muntakhab, p. 190: ¢ 555 3.3 aigll oo , w2 & Jaall Loy, (The dream of an
elephant outside of India <signifies> difficulty and distress). )
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interpretations of analogous symbols in Arabic dreambooks.

As for the purportedly Persian and Egyptian interpretations in the Oneiro-
criticon, many of them can be found in Arabic dreambooks, though no items
peculiar to the material culture of ancient Egypt or Persia are mentioned in
the Greek text.'”” But a handful of interpretations, mainly those that discuss
religion and social customs, appear as specific to these two cultures. It is
important to decide whether these details reflect a Byzantine or an Arabic
image of Persia and Egypt and how accessible the pertinent information was
to a Byzantine or Arabic author of the ninth and tenth centuries.

The Persian dream interpreter, Baram, and his king, Saanisan, have genuinely
and almost generically Persian names. Saanisan appears to be a corruption of
Sasan, an ancestor of the last dynasty to rule Persia before the Arab conquests.
His identification in the Oneirocriticon as “king of the Persians” is inaccurate,
however, because, though of noble lineage, Sasan never became king. But
Arabic sources refer to the last imperial house of Persia as Bani Sasan (the
clan of Sasan), and it was a genuine Persian name with royal associations that
was widely known, even to those who were not knowledgeable in history.'”
Baram is Bahram, also a common Persian name, borne by the great warrior
god of Zoroastrianism,"” and by six Sasanian kings and several notables of

' According to Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” pp.
256-57, the interpretations that the Oneirocriticon ascribes to the Persians and Egyptians cannot
be found in the extant Arabic dreambooks. Even in the chapters ascribed to the Indians, what
seems to have been based on Islamic sources are only the interpretations presented at the very
beginning; the rest might have been invented by the Greek author under the influence of the
general idea in his Arabic source. Both these statements stand in need of correction. For examples
of interpretations attributed to the Persians and Egyptians that have their equivalents in Arabic
dreambooks, see the discussion on the interpretation of heads in chapter 5; also the interpretations
of worshiping a star or a tree, receiving something from the pharaoh and sleeping in the same
bed with him quoted below in this chapter. An example of a Christian chapter from the Oneirocriticon
whose contents all have parallels in Istamic interpretations is chap. 149 (Drex] 103, 25-105, 11);
see the discussion on the interpretation of priests and priestly duties in chapter 7.

'™ Al-Mas‘adi, the 10th-century geographer, records a popular belief that the last ancient
Persian to perform the pilgrimage to Mecca was Sasan, whose ritual murmuring (zamzama) gave
the name to the sacred well of Zamzam. Thus the name “Sasan” that occurs in the Oneirocriticon
might have been introduced to the Arabic source of the Greek text by a Muslim author because of
both its royal Persian connotations and its Islamic acceptability. See al-Mas‘udi, Les prairies
d'or, trans. B. de Meynard, P. de Courteille and C. Pellat (Paris, 1962), vol. 1, p. 215, §574 (II,
148). Alternatively, assuming that the name Sasan already occurred in the Arabic source of the
Oneirocriticon, it might have been mentioned in order to remind the Arab reader of an association
with apocryphal wisdom and magic, since “ban Sasan” was the name applied to tricksters and
beggars, who were often practitioners of magic and quack doctors. Cf. EF’, s.v. “Sasan” and
Bosworth, Medieval Islamic Underworld, vol. 1.

i” Interpreted in ancient Greek and Hellenistic sources as Arés (Mars) or Héraklés (Hercules).
See M. Boyce, A History of Zoroastrianism, vol. 2 (Leiden, 1982), pp. 40-41.
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the Sasanian and later periods.'*
The religion of the Persians, as it can be gleaned in chapter 13 (Drex] 10,
5s11,9), is Sasanian Zoroastrianism :

1Y " Ex 100 Adyou tav [Tepoav nept nicteng

"Edv 11¢ 18n xat® dvap elddAolg £avTOV TPOSKVVODVIO 101G VIO TOlg OVOUasot

OV ueyicTtov actépnv, §j 100 HrAiov | 10 eldwiov, Enidendnoetal PaciAéng Kai
£16aK0VeHNcETOL KOl £YY1El 10 BactAel 660V 1) NAMAK® e18WA® KT TOVG
Urvoug.... El 8¢ 10 €idwlov 7 eig npéownov thg ceAnvng xal 18n 10010 LG,
gmdenbnoetal 100 npwrov dvBpwnov 100 Paciiéng Kal elcakovcOnoeTal
npoceyYi{ov avt®, 660v TG GEANVIOKD E180AW K0Td T0UG VIvoue. £6v TG 18
Kxat fvap Tpockuvoivia £aVtOv 10 e18WAY T Adpoditng, £lg npdTov dvBpwnov
TG avYoVoTNG EVSOKIUNOEL. OUOLOG KOl ENL TV AOITOV ACTEPWV KAl TOV
peylotdvey 10 Bactitwg n abt Kpiote.

"Edv Tig 181 mposkuvoivta £autdv 10 Tupl T £v 101G vooig AoBEoTm, €1 uév
Baciieve f xai i8n, 811 @woel komvdg duowdng £Eedriivfe tod wupde,
noAeunBficetol nap £xBpdv kal Tpamicetal” €1 8& kamvog fiv eddNG, £EGKoVGTOY
viknv kot €xBpav Aapn. €1 8¢ T1¢ 181 T0U10 Thg Ko1vdTTOG 10D Aaob, JovAeloet
BaciAel kal aropricetal dvaldyng thg evwdiag fi Svowdiag kol yuvh €4v 7,
npoOC TOV dvdpa avThg duolmg g doung anopnoetar avth. Edv 1ig 18n, 61
éxtice vaov kol £€0e10 TOp £v 00TQ £1¢ TPookVHVNGLY 10D Ao, £l pév 0Tt
Bacireti, v BovAn altov Baciilo mOLEl kol 0 Aadg dmodéyetol adtov.™

13. From the Account of the Persians on Faith

If someone dreams that he was worshiping the idols that are named after the
greatest of the stars, should the idol be that of the sun, he will beseech the king and
[his wish] will be granted and he will approach the king as closely as he did the
idol in the dream.... If the idol depicted the moon and someone sees it, he will
beseech the first minister to the king and [his wish] will be granted, and he will
approach him as far as he approached the ido! of the moon in his sleep. And if
someone dreams that he was worshiping the idol of Venus, he will become the
most trusted person of the queen. And likewise, the same interpretation applies to
the remaining planets and the king’s magistrates.

If someone dreams that he was worshiping the eternal flame in the temples, if he
is king and saw something like a malodorous smoke arise from the fire, he will be
attacked by enemies and will be routed; but if the smoke is sweet-smelling, he may

*® This name appears in the Greek sources as Bapdvne, Bapadvng and Bapapdvne, but also
as Bapdy, e.g., in Theophylaktos Simocatta; for a list of occurrences, see Theophylaktos Simocatta,
Historiae, ed. C. de Boor and P. Wirth (Stuttgart, 1972), p. 320. On the kings by that name in
history and mythology, see Encyclopaedia Iranica, s.v. “Bahram.”

' Drexl 10, 5-11, 9. In addition, the Persians appear as star worshipers in chap. 168, “From
the Persians on Stars” (Drexl 131, 23-132, 3), and in the introduction to the Oneirocriticon by
the Persian dream interpreter (Drex! 2, 25-3, 11) quoted above.
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gain a famous victory over them. If a commoner dreams this, he will serve a king
and the result will be analogous to the foulness or sweetness of the smell. If the
dreamer is a woman, it will turn out for her likewise in regard to her husband. If
someone sees that he built a temple and set up a fire for public worship, if he is
king he will appoint someone as king according to his will and the people will
accept him.

In chapter 169, “From the Persians on the Stars” (Drexl 131, 235132, 3) it is
said that incense burning and sacrificing formed part of the ritual worship of
the stars.

The image of Zoroastrianism conveyed in these chapters is accurate.™ In
Zoroastrian belief the sun is the symbol of Ohrmazd, the creator and principle
of good. The moon is associated with light and water and conveys health and
growth to plants.'"” Venus (Anahid) was the tutelary divinity of the Sasanian
house.'™ Her cult originated in that of the Assyro-Babylonian Ishtar, the Lady
of the planet Venus and of love and war. Anahid was absorbed by Zoroastrianism
in the time of the Achaemenians and was worshiped down to Islamic times as

Bina Pars (“the Lady of Persia”).' Fire is considered sacred, and the

186

maintenance of perpetual flames is central to ritual worship, * which also

included sacrifice of animals and other offerings.'*’ Further chapters indirectly
supply a very few details about the beliefs and customs of the Persians. In
chapter 6, “From the Persians on Resurrection,” it is implied that resurrection

"2 Chap. 159, “From the Persians and Egyptians on Fire” (Drexl 120, 17-122, 25), also
includes a “Zoroastrian” interpretation, though its importance is negligible, considering the total
length of the chapter: TO nvp eic peylotag kpivetar kpicels eig Bedv yap avayetal
npécwna (Drex]l 120, 18-19) .... g1 8& <idn T1¢> 6Tt TPOCEKVVNOE TO MVPL, HEYLOTAVOV
denbnoetatl kal axovodnoetat (Drexl 121, 2-3). (Fire bears the greatest interpretations, for it
refers to gods .... If <someone dreams> that he worshiped fire, he will beseech nobles and be
heard).

" See Encyclopaedia Iranica, s.v. “Astrology and Astronomy in Iran,” esp. §§ “Sun and
Moon,” “Stars” (p. 865).
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See M. Boyce, Zoroastrians: Their Religious Beliefs and Practices (London, 1979), pp. 115
and 142.

" Ibid., pp. 61-62 and 163.

% See A. Christensen, L’lran sous les Sassanides (Copenhagen, 1936), pp. 140-41: “L’Avesta
distingue cing sortes de feu .... Borazisavah est le feu du temple (appelé le feu Vahram) et aussi le
feu destiné a |’usage ordinaire....” See also ibid., p. 157: “Correspondant aux grades du régime
patriarcal des anciens Iraniens, il y avait un feu de maison, un feu de clan ou de village (adhuran)
et un feu pour chaque canton ou province. Ce dernier est appelé feu de Varhran (Vahram). Tandis
que le feu de maison était entretenu par te manbadh, le maitre de maison, deux prétres au moins
étaient nécessaires pour le service de I’adhuran et le feu de Varhran demandait un corps de
prétres plus nombreux sous la direction d’un mobadh.”

"7 See Boyce, Zoroastrians, pp. 53, 66, 75-76, 86, 164, 173-74, 211,
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was part of Zoroastrian eschatology; a number of chapters attributed to the
Persians and Egyptians together mention polygamy.'® The only inaccuracy
that turns up is the implication that the Persians bury their dead, which is
found in a chapter attributed to both the Persians and the Egyptians.'® In fact
they disposed of dead bodies by exposing them.'”’

The Greek-speaking world had direct contacts with Persia from antiquity
until the Arab conquest. Greek historians from Herodotus to Zonaras wrote
about ancient Persia in detail,"' and information on Persian religion, culture,
and wisdom can be found in a vast number of Greek sources.’”” But, in the
ninth or the tenth century, only a devoted antiquarian would have been able to
piece together an accurate picture of Zoroastrianism, and such a task would
have been even more daunting, if not impossible, for someone like the compiler
of the Oneirocriticon, whose only textual references come from the Bible. On
the other hand, Zoroastrianism was part of contemporary reality in the Muslim
world. After the Islamic conquest its adherents were accorded the status of
dhimmi,"” and functioning Zoroastrian temples could be found in the heartland
of the caliphate until the eleventh century, as is evident from the information
provided by the Arab geographers.'” Moreover, aspects of the Zoroastrian

8 Drexl 20, 18-19; 56, 6-12; 64, 21-23; 110, 15-17; 120, 22-24; 173, 20; 175, 27-176, 3;
178, 7-8; 182, 25. For polygamy in Zoroastrianism, see Christensen, L’Iran sous les Sassanides,
pp. 317 ft. For ancient Egyptian polygamy as described in medieval Arabic sources, see Murtada
ibn al-Khafif, L' Egypte de Murtadi, fils du Gaphiphe, ed. G. Wiet, trans. P. Vattier (Paris, 1953),
p. 34.

' Chap. 122, Drexl 86, 21-89, 11.

% 1t is known that in the Sth-10th century, Zoroastrians erected high walled enclosures ( dakhma,
funerary towers) for that purpose, in order not to offend Muslims and to shield the dead from the
risk of violation; see Boyce, Zoroastrians, pp. 90-92 and 157-58.

! On the Greek sources pertinent to Iranian history, see the introduction to each chapter in R.
Frye, The History of Ancient Iran, Handbuch der Altertumswissenschaft 3:7 (Munich, 1983).

12 Most of these references have been collected and studied in J. Bidez and F. Cumont, Les
mages hellénisés. Zoroastre, Ostanés et Hystaspe d'aprés la tradition grecque, 2 vols. (Paris,
1938).

> The ahl al-dhimma (“the protected people™) or ahl al-kitab (“people of the Book™) were
non- Muslims who could not be forcibly converted to Islam and, though subject to social restrictions,
were guaranteed protection and autonomy of institutions by the ruler in exchange for special
taxes. Their religions were respected because, according to the Qur’an, they possessed a scripture
containing divine revelation. The Qur’an did not clearly include Zoroastrians among the “people
of the Book” but, although the matter was open to interpretation, the status of dhimmi was
conferred upon them; see R. Frye, The Golden Age of Persia (New York, 1975), p. 135.

' See B. M. Tirmidhi, “Zoroastrians and Their Fire Temples in Iran and Adjoining Countries
from the 9th to the 14th Centuries,” Islamic Culture 24 (1950), pp. 271-84. For the survival of
Zoroastrianism under Islamic rule, see M. Boyce, Zoroastrianism: Its Antiquity and Constant
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religion were treated, though never in much detail, by authors such as Ibn
al-Nadim in the Kitab al-fihrist,'”® Ibn Tahir al-Baghdadi in al-Farq bayn
al-firaq,"® and Shahrastani in Kitab al-milal wa-al-nihal.'”’ Further proof
that whoever conceived the interpretations in the Oneirocriticon was familiar
with Zoroastrianism as a living religion can be found in chapter 12, which
discusses the significance of dreams that involve abandoning Christianity in
favor of Judaism, Islam or Zoroastrianism (Drex] 8, 10-12 and 9, 6-11)."*
Including such a dream indicates that Zoroastrianism was a religion practiced
in the author’s milieu, as was the case in Muslim lands, but not in Byzantium.

The most important indication that the Greek compiler of the Oneirocriticon
did not invent the “Persian” interpretations but copied them from an Arabic
model is the fact that these interpretations can also be found in Arabic dream-
books. The interpretation of the sun, the moon and the planets as representing
the king, his prime minister and members of the royal court found in the
Oneirocriticon is also found in every single Arabic dreambook,'” along with
the interpretation of fire as king.”” The portrayal of Persians as star worshipers,
however, may not have been based on direct and accurate information obtained
by the Arabic author of the Persian interpretations that ended up in the Oneiro-
criticon, but simply inspired by a tendency detectable in the Arabic sources to
consider all pagan religions—that is religions other than Judaism, Christianity,
and Islam—as cults of the stars with rituals that included the worship of and
sacrifices to idols.”"

The Oneirocriticon is less knowledgeable about ancient Egypt than about
Zoroastrian Persia. Aside from the name of the pharaoh and a reference to

Vigor (Costa Mesa, Calif. and New York, 1992), pp. 149-62.
1% Tbn al-Nadim, Kitab al-fihrist; Ibn al-Nadim, Fihrist, trans. Dodge .
"% Ibn Tahir al-Baghdadi, Moslem Schisms and Sects (al-Far A bain al-FiraA), Being the

History of the Various Philosophic Systems Developed in Islam, trans. K. Chambers Seelye and A.
Halkin, 2 vols., Columbia Oriental Studies 25 (New York, 1920).

97 For further references, see EP, s.v. “Madjis,” esp. pp. 1116-18.

" Edv 11 181, 6T pdyog £yéveto, o0Tog PLAGPYLPOS KAl GtAdmAovtog yevicetat (If
someone dreams that he became a magian, he will become avaricious and niggardly). The same
interpretation can be found in Arabic dreambooks.

' See chap. 166, and especially Drexl 127, 3-7 and 129, 12-18.

™™ Cf. al-Nabulusi, vol. 2, p. 267, 8.V, jusas Laud b Gl S0 auas Gl gl oay
obele LIl 5Y bkl (If someone dreams that he was worshiping fire, he will seek to be
employed in the service of a king, for the fire is a king).

' See J. Hjirpe, “Analyse critique des traditions arabes sur les sabéens harraniens,” Ph.D.

diss., University of Uppsala, 1972, pp. 43-61, and especially §3: “La notion du ‘paganisme’
comme astrolatrie et idolatrie.”
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ancient Egyptian polytheism, Egyptian references are limited to “the water of
the Nile” and “the carafe of Cleopatra.” By the time the Oneirocriticon was
compiled, the Nile irrigated Muslim territories, and its interpretation as power
and money (Drexl 152, 16-19) is consistent with that found in Arabic
dreambooks.” It is unclear whether or not the “carafe of Cleopatra” (10
BavkdAilov g Kieorndtpag, Drexl 153, 1) reflects something found in the
Arabic sources of the Oneirocriticon (although I was unable to find a similar
passage in them) and whether it was a real object™” or invented in order to
evoke Egyptian local color.* Alchemical writings ascribed to Cleopatra exist
both in Greek and in Arabic, which implies that the reference to Cleopatra
might be explained by her connection, not with Egypt, but with the occult
sciences.””

Both the Byzantines and the Arabs considered ancient Egypt to be the
homeland of men versed in apocryphal wisdom, such as Hermes Trismegistus,
whose writings had been translated from Greek into Arabic. But the Greek
books on dreams calied Bipfrot ot "Qpov kal Ieidog (Books of Horos and
Isis) that are recorded by two second-century authors, Lucian and Dio
Chrysostomos, are unlikely to have furnished any of the “Egyptian” material
in the Oneirocriticon, since they did not contain interpretations of dream
symbols but stories about incubations and supernatural visions.**® Knowledge
of the religion and customs of ancient Egypt was very limited among both the

 Al-Muntakhab, chap. 41, p. 289: & La iy Liad JUs ale Sl 568 e oy Syag
(Whoever drinks from the river Nile will receive gold commensurate with what he drank).
Al-Nabulusi, vol. 2, p. 312, s.v. ( ,45) seas Jo 1 JUs Gls G i G ol 56t e
el Ll JU Joidl s gl 5 e g % oy Lo ;a8 Lia) (The Nile of Egypt: Whoever sees
in his dream that he drank from its water will obtain gold commensurate with the amount he

drank. If someone dreams of the river Nile, he will obtain sovereignty and power).

203 . . B " . . PRI o o
Baukalion is “ein urspriinglich besonders in Alexandreia iibliches glasernes oder tonernes

bauchiges Gefdf mit engem Hals, das beim Fiillen und Ausgiefen einen glucksenden Ton gab. In
byzantinischer Zeit bezeichnet es auch einen Wasserkrug” (Brackertz, Traumbuch des Achmet, n.
370).

4 Latte, review of Achmetis Oneirocriticon, ed. F. Drexl, p. 419; Brackertz, Traumbuch des
Achmet, p. 12.

25 See Sezgin, GAS, vol. 4, p. 70; also M. Ullmann, “Kleopatra in einer arabischen alchemistischen
Disputation,” WZKM 64 (1971), pp. 158-75, where the dialogue of Cleopatra with her students
translated by Ullmann (p. 169) reveals that the “water of the Nile” was an allegorical name used
in alchemy for the philosopher’s stone: “Drauf frug sie: Und warum wird er [=der Stein des
Goldes] Wasser des Niles (ma’ an-Nil ) genannt? Sie antworteten: Weil der Nil, wenn er schwillt,
die Saaten befruchtet. Dann gibt es viele Friichte, und der Segen zieht ein. So auch unser Wasser:
Wenn es in den (alchemistischen) Prozel eintritt, wird es ganz und gar ein Gutes.”

% See Del Corno, Graecorum de re onirocritica, pp. 70 and 151.
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Byzantines and the Arabs. Unlike Zoroastrianism, the old pagan religion of
ancient Egypt had long been extinct by the tenth century and information on
it could only be gleaned from books written in the Hellenistic era and later.*”’
The vagueness and rarity of the Egyptian references in the Orneirocriticon
reflect this ignorance.

The title of pharaoh that is applied to Egypt’s ruler in the Oneirocriticon
was known to Christians through the Old Testament and to Muslims from the
Qur’an. The preoccupation of the pharaoh with dream interpretation mentioned
in the introductory chapter attributed to Tarphan is consistent not only with
the story of the pharaoh’s dreams interpreted by Joseph, which is related both
in the Old Testament and in the Qur’an, but also with Arabic lore about
pharaonic Egypt. According to the medieval Arabic sources, the kings of
Egypt used to dream constantly about imminent events. Their dreams were
interpreted by their high priests and were always truthful, because of their
lofty and mighty position.*”

Tarphan, the name of the pharaoh’s dream interpreter, is curious. It could
stem from the Arabic root -r-f (s ,3)** or t-r-f (s ,b),”'" though no adjective

“7 The most extensive single Greek source on the religion and society of Egypt before Alexander’s
conquest was probably the second of the nine books of Herodotus’s history, but this work was not
widely read in Byzantium, and the compiler of the Oneirocriticon was definitely unaware of the
information it provides. Byzantine chroniclers who included Egyptian history in their treatment of
the pre-Christian era drew from the Old Testament, and from Hellenistic and late-antique sources.
Their main goal, however, was not to convey ethnographical information, but to record the
succession of Egypt’s kings. In the Arabic-speaking world, ancient Egypt was treated more often
in geographical than in historical works. For a collection of the information on ancient Egyptian
religion contained in the writings of Greek and Latin authors, see Th. Hopfner, Fontes historiae
religionis Aegyptiacae. 5 vols. (Bonn, 1922-25). The information contained in the Arabic sources
on ancient Egypt can be found in the introduction to Murtada ibn al-Khafif, Egypre de Murtadi, ed.
Wiet. More recent bibliography in U. Haarmann, Kitab anwar ‘ulwiyy al-ajram fi al-kashf ‘an
asrdr al-ahram ta’lif Abi Ja‘far Muhammad b.© Abd al-*Aziz al-Husayni al-Idrisi (Beirut, 1991).
See also Ibn Wahshiyya, Ancient Alphabets and Hieroglyphic Characters Explained with an Account
on the Egyptian Priests and Their Classes, Initiation and Sacrifices, trans. Joseph Hammer [von
Purgstall] (London, 1806). This work is based mainly on Hellenistic sources translated from
Greek; see T. Fahd, “Sur une collection d’alphabets antiques réunis par Ibn Wahshiyya,” in Le
déchiffrement des écritures et des langues, ed. J. Leclant (Paris, 1973), pp. 105-19. Cf. also U.
Sezgin, “Al-Mas‘adi, Ibrahim b. Wasifshah und das Kitab al-‘aja’ib- Aigyptiaka in arabischen
Texten des 10. Jahrhunderts n. Chr.,” Zeitschrift fiir Geschichte der arabisch-islamischen Wis-
senschaften 8 (1993), pp. 1-70.

*® For references to primary sources, see Murtada ibn al-Khafif, Egypte de Murtadi, ed. Wiet,
pp. 35-36 and 67.

™ The root -r-f in verbal pattern I means “to live in luxury”; in pattern IV “to make someone
effeminate” and “to surround with luxury”; the noun taraf means “luxury, opulence”.

2% The root t-r-f has a variety of meanings in the verbal patterns and nouns that are formed
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tarfan or tarfan is recorded in Arabic dictionaries. At any rate, it is not clear

why a Greek- or an Arabic-speaking person would consider this name appro-

priate for an ancient Egyptian dream interpreter.”"'

The chapter from the Egyptians on faith gives very vague information about
their religion (Drexl 11, 10-26). The gods of the Egyptians remain unnamed,
as they did in the introductory chapter:

18 " Ex 100 Ad70U 1@V Alyvntiov nept niotems OHoiwg

"Edv 115 181 xat’ évap mpockuvoivia €avtov 8eovg 1 €idwia fi Lda fi $€vdpa,
0010¢ £VpRoeL xapLy npdc 1OV Dapad kal 100G HEYIOTAVOUE alToD AVAAGYOG
tiic evyevelag 1oV e18wiwv xal {Owv kal dévipwv. £av d€ TPOCKUVNCEL TOV
8pdvov 100 Papad kabdg kai ol dpyovieg avTov, 0VTog dpywv YeviceTal
Gu010G TV apyOvVIOV avTod. £av 8 Tpooskuvion T PaPdw 10d Papam | Bactdon
avtv § kabion £rl 100 dppatog av10 firol 100 digpov adtoD, 0VTOC RPMTOG
oupPovrog £otol aLTO. £av 181, 1L £kaBiloev £mt Tnng 100 Papaw frol ceAhapiw,
€1 pev &v Bouri) 100 Papa 1010 £noinoe, yuvaika olkeiav dwoel avTd, £1 8
#Ew 1hc Boudfg adtod, ovtog émPricetal kKatd 10V Kopasiov aviov kal
dwpabnoetat.

"Eav 181 11g, 6Tt ovykafetdetl 10 Gapa 1 6 Pupamd cUYKoaTaL adtd 1pdme
Yovatkog, puotixdg €otal 1@ Papa®d Kal TPATOS TOV AROKPVOOV HuoTNplov
avtod.

14. From the Account of the Egyptians on Faith

from it. Verbal pattern I means “to blink, to squint”; IV means “to feature or tell something new
or novel or original”; and V “to be on the extreme side”. The noun farf means both “glance” and
“eye”. In astrology, it is the name of one of the houses of the moon. It can also mean “a generous
man” or “a nobleman (with respect to ancestry) up to the most remote forefather.” If we interpret
the ending -an as that of a dual, tarfan could mean “the two eyes.”

2 Unless the name Tarfan is somehow connected with the name of Tarifa al-Kahina, one of the
most celebrated prophetesses of pre-Istamic Arabia. Fahd, La divination arabe, pp. 142-44,
tentatively connects her name with the biblical Hebrew word teraphim which means, among other
things, “donneur d’oracle.” It is even conceivable that an Arab author might have borrowed the
name of the Egyptian dream interpreter from the list of the ancestors of the pharaoh whose
dreams were interpreted by Joseph. Tap¢av (,L—s,5 ) would then represent a misreading of
“Tharwan” (,ls,5). See al-Tabari, Tarikh al-rusul wa-al-mulik, ed. Muhammad Abu Fadl
Ibrahim (Cairo, 1960): S 5,11 Ledse 555 ey ellll 3% gy 5LS 1 JLs Gls o ,mé Lol
T O el 5 35Y O Bhae O gsee O OIS 0 La1 5T s 51555 (e aad g1 (Another
account gives the full name of the king and pharaoh of Egypt at that time as al-Rayyan b. al-Walid
b. Tharwan b. Arashah b. Qaran b. ‘Amr b. ‘Imlaq b. Lud b. Shem b. Noah), W. M. Brinner,
trans., The History of al-Tabari, vol. 2: The Prophets and Patriarchs (Albany, N. Y., 1987), p.
153. In the Arabic spelling the ductus of “Thawran” is almost identical with that of “Tarfan,”
and it only takes misplacing one dot and mistaking s for 3 to read the second name instead of
the first.
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If someone dreams that he was worshiping gods or idols or animals or trees, he
will find favor before the pharaoh and his nobles in proportion to the nobility of
the idols and animals and trees. If he performs the proskynésis in front of the
throne of the pharaoh just as his magistrates do, he too will become a magistrate
like them. If he performs the proskynésis or lifts the pharaoh’s staff, or if he sits
on his carriage, that is his chariot, he will become his first councilor. If he dreams
that he sat on a horse that belonged to the pharaoh—that is, a saddle horse—if he
did so with the pharaoh’s consent, the pharaoh will give him a woman from his
family; if without his consent, the dreamer will sleep with a girl that belongs to the
pharaoh and will be caught.

If he dreams that he slept with the pharaoh or that he had intercourse with him
as if he were a woman, the dreamer will become the pharaoh’s private secretary
and be the first man privy to his hidden secrets.

The chapter on faith according to Egyptian sources is much shorter than the
corresponding chapters according to Indian and Persian sources, and does not
include many details about the Egyptian religion, possibly because the author
knew little about it. The interpretation of worshiping a tree quoted at the
beginning of the passage (DrexI 11, 11-25) can be found in the dreambook of

al-Dinawari concerning the Sabians:*'?

da, Gl el Gaas saas Gl gl e v 85 5l Laad s ey, (0
Slom Linde 55%0 5l ot day (Jlooii sl bl 1) Gl obe
aal S

On dreaming of adoring a star or a tree: Whoever dreams that he worships some
of the stars is a Sabian, for his persuasion is that of the Sabians. Or he will curry
favor with a distinguished man or he will vacillate between the persuasion of each
one.

A similar interpretation is repeated in al-Muntakhab:*"
o s ormbiall o ns o, Gl 3, d gl Laas s GlS (6, O3
LAl sim ol Judy ol o oprinioe JUis AL el pgiany Suddl oyl

oy Osbete dula da s Besd 1 L0 Lpabin 5 e Jus

And if he dreams that he worships a star or a tree, a man of his religion belongs to
the religion of the Sabians, and they are from the people that God Almighty

22 A\-Dinawari, fas! 8, bab 71, Esad Efendi 1833, fol. 83a.
23 Al-Muntakhab, p. 330.
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described as “swaying between this and that” [Qur’an 4:143]. And it is said this
dream signifies that the dreamer will curry favor by serving a man in a lofty
position who will disdain his religion.

The similarity between the Greek and Arabic interpretations of worshiping a
tree indicates that the image of the ancient Egyptians in the Oneirocriticon
owes something to the image of the Sabians in medieval Arabic literature.
Arabic authors occasionally applied the name Sabi’ to various groups of
polytheists past and present.”* Sabians are usually said to be star worshipers,

215

while the Egyptians of the Oneirocriticon are not.”” But it seems that several

Arabic authors thought of the ancient Egyptians as Sabians,”'® and al-Mas‘adi
in Kitab al-tanbih clearly says so in his enumeration of Sabian groups, in
which he includes the Chaldean or Babylonian Sabians (Mandaeans), the

Buddhists of China, the ancient Greeks, and the Egyptian Sabians, “the last of

whom can be found nowadays in Harran.”*"

The remaining interpretations in the Egyptian chapter on faith, which make
up more than half of its total, discuss dreams about the pharaoh. The pharaoh
(Ar. fir‘awn ) of the tale of Moses in the Qur’an is generally presented in
Islam as the epitome of evil. The interpretations of dreaming of the pharaoh
in Arabic dreambooks are accordingly inspired by the relevant Quranic passages
and are totally different from the interpretations quoted in the Oneirocriticon.”®

4 The question of who the Sabians of the Arabic sources were is a complicated one, and need

not be addressed here; see D. Chwolsohn, Die Ssabier und der Ssabismus, 2 vols. (St. Petersburg,
1856); for criticism of Chwolsohn’s views, see J. Hjdrpe, “Analyse critique des traditions arabes
sur les sabéens harraniens,” and EF°, s.v. “Sabi>” and “Sabi’a.”

% It is possible that the Egyptians are not described as star worshipers in order to avoid giving
them a characteristic already attributed to the Persians.

26 See Murtada ibn al-Khafif, Egypre de Murtadi, ed. Wiet, p. 60.

27 Chwolsohn, Die Ssabier, vol. 1, p. 214. For a French translation of the passage in question,
see B. Carra de Vaux, trans., Magoudi. Le livre de l'avertissement et de la revision (Paris, 1897),
p- 221.

¥ Al-Dinawari, fas! 8, bab 86 (Esad Efendi 1833, fol. 66a): ¢l , Sad Small gae oge s JS
pla¥l Jla Gra G353 Jla s g o LaS ae g3y plodt s ¢ 5w 4 JUall i Uige 5
i s 555 Jl GL Lsall Lael 5 pday Jsad Gl gl 5L+ Jasd sae JS elliSs <asdy
s w AT (e migan s Jain s 2301y Sadl o3 e yall el s i wat gy s saada g o) ges
O Ledls 5o punse ot suly b a5 mloally 8,8V Liel ol sl Gans 6f, Ol
laa ,ghis 45 ., (Every pharaoh is an enemy of religion. If someone dreams of a pharaoh in

good condition, this bodes ill for the leader and people of that place. Likewise, ill in the condition
of the pharaoh bodes well for the condition of the leader and his people. And likewise for the
enemies of man. And if he dreams that he was transformed into one of the pharaohs of the world,
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But if we realize that the pharaoh is a sovereign and look into the interpretations
of the dreams about caliphs and kings given in the Arabic dreambooks, it is
possible to find analogous passages. Here are some interpretations of dreams
featuring caliphs quoted in the dreambook of Ibn Shahin (nos. 369 and 375):

Loadl gL e Lt sllacl ol S0 5l dlan 5l sbeaS Gaadall 5 (ol oo s

cellaad ! elld 4] oais Lo iy 18 (e s Bl oveay 0l

Whoever sees that the caliph dressed him or transported him or gave him a mount
or gave him one of the worldly commodities, indeed he will attain sovereignty and
might and glory analogous to the gift.

s sl o el (o8 a8 dn ls ualy 1538 e WAl s Ol (5l s
ole G sl WAl e e Bl sl g 500 O Ll oy 0 aSan LSS

Whoever sees that he and the caliph are in the same bed, indeed he will become a
partner in his command or <the caliph> will entrust <the dreamer> with authority
over a place. And it is said either that he will marry a woman from the house of
the caliph or that the caliph will give the dreamer a slave girl.

The inclusion of interpretations about the pharaoh in a chapter on faith can
partly be explained, perhaps, by the statement of Ibn Tahir al-Baghdadi that
some among the pagans worship particular individuals, such as Jamshid, Nimrad
b. Kana‘an and Fir‘awn.”"® But, most important, it conforms to the arrangement
of Islamic dreambooks. There, dreams about caliphs are interpreted in the
first, religious, chapters, right after the holy figures, because their title in
Arabic literally means that they are the successors of the Prophet as heads of
the Muslim community. Moreover, the first four, known as the “orthodox” or
“rightly guided” caliphs, are indeed regarded as holy figures and had all been
close companions of Muhammad during his prophetic mission. The proskynésis
of the pharaoh is reminiscent both of Byzantine ceremonial®®’ and of that

he will obtain power and his pretensions will become known, his religion will decay, and his
conduct will concur <with that of> the pharaoh regarding evil and sin and he will forsake
<religion> and will die in godlessness. ... And if he dreams that any of the dead pharaohs and
Persian kings and tyrants live in his country or at a place while he governs it, indeed a tyrant’s
conduct will appear there). The same interpretations are repeated almost verbatim in al-Nabulusi,
vol. 2, p. 121, s.v. 54 45 .

% See Ibn Tahir al-Baghdadi, Moslem Schisms and Sects, trans. Chambers Seelye and Halkin,
vol. 2, p. 345.

" See ODB, s.v. “Proskynesis.”
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followed at the caliphal court.””" As for the pharaoh’s staff, sceptres were

understood to be symbols of imperial power both in Byzantium and in the
Muslim lands.**

The following passage of the Oneirocriticon is tantalizing because it is unclear
whether it refers to the Egyptians or the Persians (Drex1 51, 19-27):

78 ' Ex 1dv [Mepodv xal Alyvntiov tepl £YKGTOV Kol STAGY VOV

"Edv 11 18n 10 fmap ad1od 41 St 100 doedpdvog £ERAOEY, £1 pév £0TL PéyLlaTog
Kot TA0V610G, O 0lkovOopHog alToD AmoAELTaL KOl Ao 1| £mfupia 010D, d1dTL
10 finap Slavépel ndor copkl Ty Tpodnv. oltmg yap Expivay Kal ol vouol Nudv
ndAaL, Nviko 6 vsavmg £Kelvog dprat dodn the Buyatpdg 100 apxtspswg NGV,
{va daywot 1 finap adtod olwvol, S10TL Tacdv EmBLILGY aiTlov TO ATGp £0TLY.

84. From the Persians and the Egyptians on Intestines and Internal Organs

If someone dreams that his liver came out through his anus, if he is very powerful
and wealthy, his steward and every object of his desire will be destroyed, for the
liver distributes nourishment to the entire body. Our laws have also decreed thus in
the past, when that young man was discovered to have abducted the daughter of
our high priest, that birds of prey should devour his liver, because the liver is
responsible for all desires.

The story of the young man who was condemned to have his liver devoured
by birds of prey does not appear in either Arabic or Greek sources, though the
story of Prometheus, who received the same punishment for having stolen
fire from the gods, is frequently referred to in texts that constituted standard
Byzantine school reading.”’ The liver (1<) was considered to be the seat of
the soul and responsible for desires by the Arabs, as well.”” Whether the
Greek compiler invented this story or found it in his Arabic sources is unknown.

All this evidence indicates that, despite the claim made in the first prologue

2! See D. and J. Sourdel, La civilisation de I'Islam classique (Paris, 1968), p. 379.
22 See ODB, s.v. “Insignia” and “Scepter”; Sourdel and Sourdel, La civilisation de I'lslam
classique, p. 368.

2 See also Brackertz, Traumbuch des Achmet, p. 250, n. 170.

2 This belief appears to antedate knowledge of Greek science and philosophy among the

Arabs, as is evident from the following historical occurrence connected with the rise of Islam. In
the third year of the hijra, the Meccans marched against the Muslims of Medina. The Prophet
went out to meet them on Mount Uhud and the Musiim army was beaten. The wives of the
Quraysh, who had been brought to the battlefield in order to give courage to the fighters by their
presence and their chanting, mutilated the Muslim dead. Hind, the wife of Aba Sufyan, publicly
plucked out the liver of the Prophet’s uncle Hamzah and tried to eat it. The Prophet subsequently
received a revelation according to which mutilation was forbidden to Muslims; see M. Pickthall,
The Glorious Koran (Albany, N. Y., 1976), p. 61.
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of the Oneirocriticon that it was compiled on the basis of Indian, Persian and
Egyptian sources, genuine elements from these sources are few. In addition,
the image of Persia and ancient Egypt conveyed in the Oneirocriticon seems
to depend on knowledge about these two civilizations current among the Arabs,
but not among the Byzantines. So apparently it was the Arabic sources of the
Oneirocriticon that contained dream interpretations purportedly offered by
Persian and Egyptian interpreters.”” The Greek compiler must have retained
these Persian and Egyptian chapters more or less as he found them in the
Arabic sources. His own intervention consisted in Christianizing the Muslim
chapters and labeling them “Indian,” to make them both exotic and acceptable
to his Christian readers. It is possible, however, that the Arabic sources included
chapters on, or at least mention of, Indian dream interpretation, from which
the Greek compiler might have borrowed the name of the Indian dream
interpreter, Syrbacham.

The Author’s Patron

The first chapter of the Oneirocriticon quoted earlier informs us that it was
compiled for a despotés (translated as “lord”). The last paragraph of the last
chapter in the Oneirocriticon defends the reliability of its interpretations in

the presence of the dream interpreter’s patrons who, in the final phrase of the
.226

work, are said to be emperors (basileis):
"Ev 8¢ 1aig pakpaic €XPACEST TOV YPOVIMV OVELPATOV £YYPAOWS ECTPELOVUEDN
£xactov dvap. kal éte N ExPacig EA0n, Y dvepuvioxopey Ty deonoteiav Hudv
TLETC 01 KPLTal OV Ovelpdtov Adyovieg ‘61t 168e £18eg kai 08¢ kpivetal kol
t61e GreléPn.” M ravta 82 eig t0Ug GvTigLiovelxobviag £ig EAeyy oV aOTOV
£no100uev. d1d 10VT0 MOTEVTEOV, OTL TAVIO T OVEIpaTa GYYEALD KAl TPOYVICELS
elolv ano Oeo® Unép 18 KaKoD VMEP 1€ GYaBoD €v TVl 1® Aad. TAEov B¢ €v
T0UT® MOTOITL, O AvTIAEYOV, &V T Tayela Kol kabnuepwvi Kpioet kai éxBaceL
GROPOAAGKT®. KOL €K TOVTOV S18A0K0V TAG HOKPAS KOl xpoviag exPaceLs, ag

3 We have seen that al-Dinawari also claimed to have based his dreambook on a variety of
foreign sources, and he was, at least in part, sincere. Ibn Shahin’s enumeration of sources
(Introduction, p. 8) includes the work of Shaykh Muhammad al-Fir‘awni (Muhammad the Pharao-
nite), who is not otherwise known. Could it be another dreambook claiming ancient Egyptian
sources?

7 Drexl 241, 15-26.

7 Paris. gr. 2419, fol. 295: HABev.

2 Drex] 241, 19: nopevey; Paris. gr. 2419, fol. 295: anotebel [sic); Bononiensis (Bibl.
Univ.) 3632, fol. 444r: ane&€Pn; Dighy 103, fol. 127v: pervenit eventus.
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£ TV SESTOTAOV NUAY Kl PaciAémv onpuelotueda.

For old dreams that take a long time to come true, we recorded in writing each
dream. And whenever the dream came true, we, the interpreters of dreams, reminded
our Lord (despotés) saying, “You have dreamt such and such, and it is interpreted
as such and such, and it came true (ane&€fn).” We did this in order to refute our
opponents. Therefore we must believe that all dreams are messages and portents
from God about both good and evil for all the people. Moreover, you should be
persuaded by this, O critic, by the unambiguous quick and every day interpretation
and outcome [of dreams]. From those, you should learn about the chronic and
long term outcomes, which we record for our Lords (despotar) and emperors.

The word despotes, used twice in the first chapter of the Oneirocriticon to
designate the compiler’s patron (Drexl 1, 3 and 1, 10), and repeated in the last
chapter of the work, generally means “lord” or “master” and could be applied
to anyone in a position of authority, such as princes, bishops, and emperors.””
Beginning in the sixth century it was also the usual form of address for an
emperor.230 How, then, should the word despotés be understood in the context
of the Oneirocriticon? In the fourth prologue, Tarphan, the dream interpreter
to the pharaoh, king of the Egyptians, also refers to his master as despotés
(Drexl 3, 16). This time the term is clearly used in the sense of a reigning
monarch.””' The literary sources,”” as well as the numismatic and sigillographic

2 See Lampe, s.v. “3eondtg.”

0 F, Délger, Byzantinische Diplomatik. 20 Aufsditze zum Urkundenwesen der Byzantiner (Ettal,
1956), p. 131; L. Bréhier, “L’origine des titres impériaux a Byzance,” BZ 15 (1906), pp. 161-78,
esp. 176.

1 Internal evidence from the Oneirocriticon, especially when its text is compared with Artemidoros
and Arabic dream interpretation, also suggests that it might have been compiled at the request of
a royal patron. Both the introduction (Drexl 2, 10-15) and the final chapter (Drexl 240, 7-20) of
the Oneirocriticon explain that the significance of a dream depends largely on the sex and social
position of the dreamer. Accordingly, a variety of interpretations for the same dream are given,
and the possibility that the dreamer is a king is often mentioned (Drexl 10, 26; 33, 27 ff.; 59,
20-24; 76, 6-9; 87, 18-21; 174, 2-5; 175, 3-8; 179, 8 ff.; 207, 20-22; 214, 25-215, 5; 225, 23-27
are some examples). A variety of interpretations for the same dream according to the identity of
the dreamer is also offered in Artemidoros and in Arabic dreambooks, but the Oneirocriticon
interprets royal dreams more frequently than its ancient Greek and Arabic counterparts do,
including the 11th-century dreambook of al-Dinawari, which is dedicated to the reigning caliph
al-Qadir bi-’llah. The Oneirocriticon also includes the following instructions on how to address
an emperor (Drex] 59, 20-24): 1® yap Bactiel ovk €vi £INELY “0l GLYYEVELS 60V” GAAG “ Ol
dobhot cov”, d16TL and Beob 10 Paciievery avtd (For it is not possible to say to a emperor
“your relations” but “your servants,” for kingship has been bestowed upon him from God).

2 Cf. especially the preface to the Geoponika (Proem. 11),a 10th-century treatise on agriculture
dedicated to the emperor Constantine V1I (r. 945-59), which addresses him as despotés, instead of
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evidence of the ninth and tenth centuries, also indicate that the title despotes,
routinely and by itself, designates the reigning emperor in the period during
which the Oneirocriticon was compiled.””

If the Oneirocriticon was indeed compiled for an emperor, as both its first
and its last chapter suggest, it could be any one of those who reigned between
843 and the eleventh century, since internal evidence and its manuscript tradition
suggest that it was written between these two dates. Among them, Leo VI
(886-912) seems the likeliest candidate. He was an educated man who was
interested in literature as well as the occult sciences and divination, as confirmed
by three pieces of evidence. The first is an incident narrated in the tenth-century
chronicle known as Theophanes Continuatus.”* After an eclipse of the moon
the emperor summoned Pantaleon, metropolitan of Synnada, to interpret this
portent for him. The metropolitan’s interpretation was that the eclipse pertained
£1¢ 10 devtepov npdowmnov (to the second person, i.e., the second most powerful
person after the emperor). The eclipse proved to have prefigured the downfall
of the minister Samonas, an Arab captive who managed to exercise great
influence at the Byzantine court during Leo’s reign. Other evidence of Leo’s
partiality to the occult is the horoscope cast for his newborn son Constantine
(the future Constantine VII) which must have been commissioned by him,
since it is written in terms that flatter the infant’s parents.”” Finally, dream
interpretation was removed from the list of evil practices with legislation that
was passed during Leo’s reign.”® Two military manuals of the tenth century
mw—r imperial title:” AAL’ eUtu)io, & dixaildtate déonota Kovotaviive (May you

prosper, O most just Emperor Constantine) in Geoponica, ed. H. Beckh (Leipzig, 1895), pp. 2,
28-29.

23 See Ph. Grierson, Catalogue of the Byzantine Coins in the Dumbarton Oaks and the Whittemore

Collection, vol. 3 (Washington, D.C., 1973), pp. 176-83. For 10th-century seals where the word
deondtg alone means “emperor,” see N. Oikonomides, A Collection of Dated Byzantine Lead
Seals (Washington, D.C., 1986), p. 65 (no. 59), p. 68 (no. 62), and p. 73 (no. 69). See also the
ornamental crown dedicated to the church of Saint Sophia by the emperor Leo VI (r. 886-912)
inscribed with the legend AEQN AEEIIOTHE (Leo despotes). Today this crown belongs to the
treasury of the church of San Marco in Venice. At a later date, it was topped with a piece of
ornamental rock crystal and a statuette of the Virgin. The ensemble is generally known as the
“Grotto”; see M. Carrieri et al., Le trésor de Saint-Marc de Venise (Milan, 1984), pp. 117-21.

2% Theophanes Continuatus, ed. L. Bekker (Bonn, 1838), p. 376, 8-19.

D, Pingree, “The Horoscope of Constantine VII Porphyrogenitus,” DOP 27 (1973), pp.
219-31.

B6 See G. Calofonos, “Manuel 11 Palaiologos: Interpreter of Dreams?” ByzF 9 (1991), p. 450;
Dagron, “Réver de Dieu et parler de soi,” p. 39, n. 10, with further references to Byzantine
legislation concerning dream interpretation; Synragma ton theion kai hieron kanonén, ed. G.
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further suggest the importance attached to dream interpretation in imperial
circles as a means for boosting the morale of soldiers going into battle, which
makes the possibility that the Oneirocriticon was compiled for an imperial
patron seem even more likely.””’

In conclusion, the Oreirocriticon was compiled in the tenth century, most
probably for an emperor, by an author who opted not to disclose either his
own identity or that of his patron. A possible reason for this reticence might
have been the official condemnation of various forms of divination, including
dream interpretation, by Byzantine law. Though the author based his work on
Arabic sources, he had no intention of expressly connecting it with the Arabs,
or Islam, but only with Indian (which, in his and his readers’ understanding,
meant eastern Christian), Persian, and Egyptian sources; its attribution to
Achmet resulted from a scribe’s misunderstanding of the information given
in its chapter 19.

Rallés and M. Potlés, vol. 1 (Athens, 1852), p. 192.

27 The earlier manual is Leo VI’s Constitutiones Tacticae (PG 107, col. 1061A). The later is
the treatise, On Imperial Expeditions, published as “Appendix ad librum I” in Constantine VII
(attributed to), De cerimoniis aulae byzantinae, ed. J. Reiske, vol. 1 (Bonn, 1829), pp. 444-508;
new edition in Constantine VII (attributed to), Three Treatises on Expeditions, ed. and trans.
Haldon, text (C), pp. 94-151. For the importance of the occult sciences, and especially magic, in
the tradition of ancient and medieval Greek military manuals, see E. L. Wheeler, “Magic in Late
Antique Warfare and Byzantine Military Theory,” Twenty-Second Annual Byzantine Studies Con-
ference. Abstracts of Papers, October 24-27, 1996 (Chapel Hill, N. C., 1996), p. 78.



CHAPTER TWO
THE LANGUAGE OF THE ONEIROCRITICON

F. Drexl, the editor of the Oneirocriticon, attributed its breaches of the rules
of high-style Greek to the scribes who had copied the text. On those grounds
he introduced corrections that sometimes violated the manuscript tradition,
arguing that such changes were warranted by “the sense of the text” and “the
style of the author.”" At least two of his reviewers must have agreed with him,
because they also proposed improvements to the text that disregarded the
manuscript tradition.” At the same time, however, Drex] was not oblivious to
the connection of the text’s language to Modern Greek, and attempted to
localize its composition based on its use of four words: avanitov (woolen
blanket), firatorvevuoy (= rap + nvedumv = liver and lung), Avrorovir
(a kind of bird’) and yiytov (fingertip), which occur as dvamia, okwro-
dAépova,® xhaworoVAt and yiya in the contemporary dialects of the eastern
Aegean (Crete, Mytilene, and Asia Minor).’

Phaidon Koukoules considered the language of the Oneirocriticon in two
publications: one, originally an address to the Academy of Athens delivered
in 1922, for which he must have used Rigault’s text of 1604; and the other a
review of Drexl’s critical edition published in 1926. In both publications,
Koukoules’ overriding concern was to prove the direct dependence of the
Oneirocriticon on Artemidoros and to exclude the possibility that it was
translated or paraphrased from Arabic or Syriac texts. In his opinion, the

' Achmetis Oneirocriticon, ed. Drexl, p. Xv.

? Ch. Charitonides, review of Achmetis Oneirocriticon, ed. F. Drexl, EEBS 8 (1931), pp.
231-34; A.D. Nock, review of Achmetis Oneirocriticon, ed. by F. Drexl, JHS 47 (1927), pp. 149 ff.
According to Nock (p. 149), the Oneirocriticon was edited “in a most satisfactory manner.”

? For the exact meaning of this word, see Appendix 4, s.v. “AvmonodAL.”

* In Modern Greek o(v)xdt = Anap and dprepdvl = TAEPSVL = Tvepdvl = mvevuwv. See
Drexl, Achmetis Oneirocriticon, p. 251, index rerum et verborum, s.v. “naatonvevpwv.”

5 Drexl, Achmetis Oneirocriticon, p. vii; also ibid., pp. 243-65, index rerum et verborum, s.v.
“avamiiov,” “Hratonvevpmv,” “Automovit,” “yiyiov.” Koukoules, in his review of Achmetis
Oneirocriticon, ed. F. Drexl, Laographia 9 (1926), pp. 288-89, rightly insists that the occurrence
in texts of words that survive in dialects today does not necessarily mean that the text was
composed where the dialect is spoken, since many of the words that only survive in contemporary
dialects were possibly common in the past.

© MARIA MAVROUDI, 2002 | DOI:10.1163/9789004473461_003
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language of the Oneirocriticon furnished proof of its exclusively Greek ante-
cedents, since it contains “no forced expressions” and “indicates no dependence
on a foreign model.”® His scholarly objective was to prove that the tradition of
ancient Greek dream interpretation was preserved in Byzantium and passed
down from there to modern Greek dreamlore,” an objective consistent with
the broader intellectual trends of the time, which were concerned with proving
the continuity of Greek civilization from antiquity through Byzantium into
modern times.

K. Dietrich expressed the opposite opinion in his review of Drexl’s critical
edition,® referring to an earlier suggestion by Bland, the first scholar who
systematically studied Islamic dream interpretation, that the Oneirocriticon
had been compiled “by some Christian, probably of Syria, from various native
sources.” Dietrich adduced evidence from both the content and the language
of the Greek text to support this view, which Bland had not discussed at any
length. He singled out the interpretation that wearing sandals made from
cowhide means marrying a Byzantine woman (‘Popoia) and from camelhide
means marrying an Arab (§oton 1 yuvi £k 100 Yévoug 10V ' Apdpwv).'’ He
found that, at the time of the composition of the work between the ninth and
the eleventh century, such cross-cultural marriage prospects were possible
only in Syria. The reference in the Oneirocriticon to the semanterion, a long
piece of iron, bronze, or wood struck with a hammer to summon the Christian
flock to church, was viewed by Dietrich as an indication of the Syro-Palestinian
provenence of the text, since this instrument had been in use in Palestinian
monasteries since the seventh century, and is called £0lov 100 kpovouaTOC

® According to the account of Koukoules’ address published in Athena 35 (1924), p. 237, “At
the beginning, Mr. Phaidon Koukoules examined the opinions expressed until now about the
author of the so-called Oneirocriticon of Achmet and deduced that he is not an Arab, as is
believed, but a Byzantine Greek and a Christian. The speaker arrived at this conclusion ...
because of the text’s language and expression, which is similar to that of later dreambooks that
definitely did not draw their material from it ....” Also Koukoules, review of Achmetis Oneirocriticon,
p. 286: “It is out of the question that this is a translation of an Arabic or Syriac model, because
the overall phrasing of the text, which is fortunately long enough, indicates no forced expressions
and no dependance on a foreign model.”

7 Koukoules observed that the traditions on dream interpretation that survive in Mané in the
southwest Peloponnese can be found in the works of Hippocrates, Artemidoros, Astrampsychos,
Ps.-Achmet, Ps.-Nikephoros, and Ps.-Daniel in Athena 35 (1924), p. 238; see also Ph. Koukoules,
Heé neoelléniké herméneia ton oneiron kai hé oneirokritiké paradosis (Athens, 1954) [non vidi].

8 Dietrich, review of Achmetis Oneirocriticon, ed. by F. Drexl, Orientalistische Literaturzeitung
30:10 (1927), cols. 881-84.

9 Bland, “On the Muhammedan Science of Tabir,” p. 171.

% Drexl 178, 16ff.
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(sounding board). Dietrich added that cotton and sugar, both mentioned in the
text, were brought to the Mediterranean by the Arabs,'' thus implying that the
Greek text must have been written at a place subject to Arab political and
cultural influence. Dietrich also pointed out that the word x6xAa (kochla =
kohl) that occurs in the Greek text is closer to the pronounciation of its Syriac
equivalent (kuhla), than to its Arabic one (kuhl).'”” It should therefore be regarded
as a loan word from Syriac rather than from Arabic and as proof of the
Graeco-Syrian provenence of the Oneirocriticon.” Finally, Dietrich identified
four loan words from Arabic'* and concluded that the author of the

i BapBag occurs in several instances, among them Drexl 154, 23; 155, 21 ff,; 171, 19; 172,
4; 175, 23. Zayxop occurs in Drexl 150, 21; 152, 19; 197, 7; 206, 8.

"2 Drexl 33, 17 ff.: éav 11c 18, 61 eldog 16 Aeyouevov koyAa EuBdArel 11c GOOGA-
HOlG abToD TPOG 10 davelsbar ¢dS £v 6$Baiole, 0010¢ kevodoEog éotan (If someone dreams
that he put on his eyes the substance called kochla so that more light would appear in his eyes, he
will be vainglorious). Recipes containing antimony for the cure of eye diseases were well known in
Graeco-Roman medicine. The use of antimony for eye diseases continued among the Arabs and in
fact was so widespread that it was used even by quack doctors. See Bosworth, Medieval Islamic
Underworld, vol. 1, p. 146. For kuhl in the sense of “eye medication” in general, see al-Kindi,
The Medical Formulary or Aqrabadhin of al-Kindi, ed. M. Levey (Madison, Milwaukee, and
London, 1966), p. 181, fol. 129a; p. 175, fol. 127b.

13 Dietrich, review of Achmetis Oneirocriticon, col. 884: “Dieses Arabische kuhl lautete nun im
Syrischen kuhla, kommt also der Form kdyAa des griechischen Textes ganz nahe, so daB§ wir
damit ein wichtiges Kriterium fiir den syrisch-griechischen Ursprung des griechischen Textes
gewinnen.”

" Lovrdmiov = olvog €k caxyapenc (Drexl 150, 22) from julab, jullab (julep); Lodma =
sagum (Drex] 177, 1) from jubbah (a long outer garment, open in front, with wide sleeves); ¢dpag
= arabisches RoB (Drex! 110, 24; 111, 26; 181, 6 ff.; 182, 5; 182, 9; 183, 7) from faras (horse,
mare); xdodiov (noun) = Seidengewebe (Drexl 175, 16; 180, 11) from khazz (silk, silk fabric).
The word yaodiov (noun: Drex] 175, 16; 180, 11) or xacdwog (adjective: Drexl 115, 3; 170, 13;
177, 8; 204, 15), which is attested in several Byzantine sources from the 10th century onward,
means both “silk” and “felt,” reflecting the variety of meanings possible for the Arabic word
khazz, from which ydodwov originated. Lane, Arabic-English Lexicon, gives the following
meaning:* A A certain kind of cloth..., well known..., woven of wool and silk: and also a kind of
cloth entirely of silk; ... or it is the name of a certain beast [thought by Golius to be the beaver}:
and afterwards applied to the cloth made of its fur....” This double meaning seems to have been
the source of some confusion to modern scholars of Byzantine Greek. Drexl’s interpretation of the
word (in Achmetis Oneirocriticon, p. 264, index rerum et verborum) is: “xdacdiov (¥*xdcdeov,
*yaodov?) = textum sericum.” However, the text of the Oneirocriticon twice indicates that the
meaning of the word cannot be “silk™: 1d 8¢ and £pilov kdoT0pOg 1) TOV GAAWY T{Tot Xdodia
ropota... (170, 12-13); ei 8¢ 18y 11¢ 10 tolovtOV [xaPddi], 611 Xdodiov fv, evpriceL
nhoUTov €E avBp@v movnp@v Sid 10 £§ £piov kuvorotduov elval avtod (115, 2-4). Brackertz
(p- 119) translates this passage, “Ist dieses ein Chasdion, wird er von Schurken viel Geld bekommen,
weil das Kleid aus der Wolle des Bibers gemacht ist,” and explains Chasdion as “ein arabisches
oder persisches Wort. Darunter ist ein kostbarer Stoff (sowie das daraus gefertigte Kleid) zu
verstehen, der aus der Wolle des Bibers, d. h. wohl der Unterwolle, oder der des Wassermarders,
gewebt ist. Reiske iibersetzt in senem Kommentar zu "de cerimoniis’ Bd. 11, S. 712 das Wort mit
‘sammet’ oder ‘Pilsch’. Das Chasdion wurde in der Regel nur von adligen oder reichen Leuten
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Oneirocriticon was a Syrian Greek and that his text was an adaptation based
on an Arabic original."

Though the second of these conclusions is valid, the evidence collected by
Dietrich does not help us identify the place where the Oneirocriticon was
written, or the language spoken there. Regarding sandals from various hides
as representing women belonging to different ethnicities, the Greek text does
not reflect the reality of any particular place; it faithfully reflects its Arabic
sources. In the Arabic dreambooks I have examined, the dream of possessing
sandals made of cowhide is consistently interpreted as meaning a man will
marry a non-Arab woman (‘4_?_aJ I oy 8] 51}, which, for a Muslim man, was
perfectly possible not only on the frontier, but throughout the Muslim world."®
Sandals of camelhide as representing an Arab woman is equally common."’
As for the reference to the semanterion in the Oneirocriticon, it does not
necessarily indicate that the Greek text was written in Syria-Palestine, since
sounding boards were used throughout the Byzantine Empire, as well as in
lands where the Byzantine cultural influence was felt. They are known to have
been in use in Kievan monasteries in 1091, and eleventh- and twelfth-century
monastic typika record the use of sounding boards in monasteries in or near
Constantinople, such as the Kecharitomene convent and the monastery of
Euergetes. Church bells, introduced into Byzantium in the ninth century, did

not eliminate the use of semantéria.®

getragen” (n. 299). Oberhelman translated it otherwise (p. 159): “If someone dreams that his
caftan was made of cotton cloth, he will receive wealth from wicked men: for it is made from the
wool of the kynopotamos.” He reasons in nn. 429-30: “Sophocles translates chasdion as ‘silk
cloth.” But I take it in the modern Greek (chases) sense of ‘cotton cloth’; this is supported by erion
(‘wool’) later in the sentence” ; “Kynopotamos is not known; Drexl equates the word with the
Latin fiber (‘beaver’), but erion casts doubt on this, unless erion is to be rendered as ‘fleece’ or
‘skin’. Also, Achmet uses kastor for beaver.”

'3 Dietrich, review of Achmetis Oneirocriticon, col. 883.

'® For the image of Byzantine women in Muslim sources, see N. M. el Cheikh Saliba, “Byzantium
Viewed by the Arabs,” Ph.D. diss., Harvard University, 1993, pp. 71-78.

17 Al-Dinawari’s interpretation of the sandals (Ja2) (Esad Efendi 1833, fol. 250b; repeated
verbatim in al-Muntakhab, p. 145, and al-Nabulusi, vol. 2, p. 307) is the following: s —ulS !
‘,__\_,JI TR RSN | REPTEN (If [the sandal] is made of cowhide, she will be a non-Arab). In Ibn
Shahin (no. ;1641) this interpretation is given for a slipper: sla s 854,51 <ol (5] S 3y
O Liagand Ty e 31yl Ll Sall 5l aiadl ala Sa 20lS Gy Laanel 3 ,al Lils il
Jlaadl ala e Lelas 5LS (It is said that if the slipper is made of cowhide, indeed the woman will
be a non-Arab; and if it is of sheep- or goathide she will be an Arab woman, especially if her
sandal is from camelhide).

8 See ODB, s.v. “Bell,” “Bell Tower,” “Semantron.”
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Cotton and sugar are also mentioned in Greek texts of the first Christian
centuries and were therefore known to the Mediterranean world long before
the Islamic conquests, which took place some two and a half centuries before
the Oneirocriticon was written.'” The word kochla is not a transliteration of an
Arabic or Syriac equivalent, but belonged to the medieval Greek vocabulary:
it occurs in yet another tenth-century text, Basilica 2.5.25 of Leo VL.’ It is
referred to in the Oneirocriticon as “the so-called kochla.” Accompanying a
word with the expression “so-called...” seems to have been the author’s standard
way of introducing vernacular words regarded as inappropriate for a text with
literary aspirations.”' It is a way of apologizing for their use in the text and of
informing his readers that he is perfectly aware of a word’s lack of literary
status but uses it for the sake of accuracy and clarity.” The Arabic loan words
that appear in the Oneirocriticon are much more numerous than the four
identified by Dietrich. The question is whether they were coined by the Greek
author of the Oneirocriticon or were already part of the vernacular language.

Brackertz found that, in choice of topic as well as in language, the

1% For citations of sugar and cotton in Greek authors of the 1st-3rd centuries, see Liddell-Scott,
s.v. “osakyop” and s.v. “Pappaxoerdng.” The Arabic word for cotton is quin, which is very
different from the Greek hambax. For a dismissal of the legend that the Arabs brought sugarcane
to the lands they overran in the 7th and 8th centuries and for the appearance of Indian cotton in
Asia and the Middle East in the early centuries of the Christian era, see A. Watson, Agricultural
Innovation in the Early Islamic World (Cambridge,1983), pp. 26 and 34; see also idem, “The
Imperfect Transmission of Arab Agriculture into Christian Europe,” Kommunikation zwischen
Orient und Okzident. Alltag und Sachkultur (Vienna, 1994), pp. 199-212, which considers
agricultural developments exclusively in Western Europe. For sugar, see also J. Stannard, “Byzantine
Botanical Lexicography,” Episteme 5 (1971), p. 175, and E. O. von Lippmann, Geschichte des
Zuckers (Leipzig, 1890).

% The word # xéyAa is not found in any Greek dictionary; the entry in Sophocles is koyAog,
-ov, 0, . The word occurs in Basilica 2. 5. 25 in the genitive: 1fig €£ £YKQUOTHG EGKEVAGUEVNG
k6yxAov, which , in the nominative, could be both 1) kéyAa (vernacular) and 7 xdyiog (learned);
see the remarks by Drexl, "xoyha bei Achmet,” Philologische Wochenschrift 46:8/9 (1926), 240.
The word also occurs in the 11th-century Greek translation of the work by al-Razi, De pestilentia
(rept Aowikhg), published in Alexandri Tralliani Medici Lib. X1, Rhazae de pestilentia libellus ex
Syrorum lingua in Graecam translatus, lacobi Goupyli in eosdem castigationes (Paris, 1548), p.
255,1.2; p. 258, 1. 13.

2! He writes €180¢ 10 Aeyouevov koyAa. Cf. {oylov 10 Aeyduevov xaumavov (12, 16),
opolmg xal €rmt 100 Aeyopévov kauravod (13,1), ta Asyopeva pavikérwa (114, 6), 10
reyluevov okapapdyylov (114, 26), & Aeyoueva ovoia (170, 14), 10 Aeyopevov pa&lAkapiov
(173, 18), xat { p€ firot { Aeyoudvn pdya (231, 3).

*2 The author of the Oneirocriticon also informs the readers that he is not ignorant of the
learned language by using both the vernacular and the learned word for several items: €rt 100
dpuatog a0 fitol 100 digpov avtod (11, 17-18), xutdva ftot dirkoida (88, 5), Bouvoug
f1o1 tovpPog (98, 14) suvéywoev ftol €ometpev (108, 3), etc.
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Orneirocriticon belongs well within the tradition of classicizing Byzantine
literature, even though it includes forms and expressions from the New
Testament and the vernacular language.” Drexl regularized much that seemed
to him “irregular” in its vocabulary, grammar, and syntax, and this gives us a
somewhat inaccurate impression of the text.”* But the main reason for the
conclusions of Koukoules and Brackertz was their conviction that the
Oneirocriticon derived directly from the Greek text of Artemidoros. Drexl’s
classicizing choices in establishing a critical text preclude the possibility of
any thorough linguistic or stylistic analysis unless a new edition is prepared,
but one can make some provisional remarks.” In determining a text’s level of
style one looks for the following characteristics, here summarized by L
Sevéenko:
For [a working Byzantinist] a work in high style is one that uses periodic structure;
its vocabulary is recondite, puristic and contains hapax legomena made up on a
classicistic template; its verbal forms, especially its pluperfects, are for the most
part Attic; its Scriptural quotations are rare or indirect and its classical ones,
plentiful. In a work of middle style, periods are rarely attempted and fill-words
and clichés, more abundant; it requires the use of a patristic lexicon; and its
Scriptural quotations are more frequent than its classical ones. A work in low
style uses largely paratactic structures; its vocabulary contains a fair number of
words unattested in standard dictionaries or coming from languages other than

Greek; its verbal forms are not Attic; its Scriptural quotations, more frequently
than not, come from the New Testament and Psalter.”

The most complicated structures are attempted, predictably, in the introductory
chapter (Drexl 1, 1-14), but throughout the Oneirocriticon structures are
paratactic, reflecting not only the linguistic ability of its author in Greek, but
possibly also the structure of speech in Middle Arabic, the language in which
his sources were written.”’

As for vocabulary, in discussing several hundred dream symbols, the
Oneirocriticon mentions numerous objects that surrounded the dreamer in his

z Brackertz, Traumbuch des Achmet, p. 18.

2 Nock, review of Achmetis Oneirocriticon, p. 150, for example, found that the author of the
Oneirocriticon “writes a literary Greek with some interesting loan words.”

* The following examination is based on the existing critical text and its apparatus. I did not
verify the readings under consideration in any additional manuscripts.

* 1. Sevéenko, “Levels of Style in Byzantine Prose,” JOB 31 (1981), p. 291.

?7 Classical Arabic has a very finely tuned system of hypotaxis. However, the closer to middle

Arabic one comes, the more paratactic the language. The linguistic level of the Arabic dreambooks
I have examined is generally closer to middle than to classical Arabic.
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everyday life that are rarely, if at all, mentioned in other sources of the period.
This makes the text a mine of linguistic information especially pertinent to
material culture. The otherwise unattested words are not necessarily the
invention of the author, however; their rarity, or uniqueness, is due rather to
the nature of the surviving sources.

Drexl appended to his edition a list of 136 hapax legomena that occur in the
text and the critical apparatus.”® The dictionaries of Démétrakos and Kriaras
that have appeared since indicate that 46 of those words are also found in
other texts.” The recent Lexikon zur byzantinischen Grdzitdt, besonders des
9.-12. Jahrhunderts, adds 19 more words to the list.* This means that only 71
words from Drex!’s list are otherwise unattested. To these one should add at
least 2 more words not listed by Drexl, and not in any dictionary,’ bringing
the total to 73 hapax words.” This count is not definitive: the dictionaries of
Kriaras and Trapp are still in progress, and a number of Byzantine texts remain
unpublished and consequently unavailable to lexicographers. But whatever
the number of hapax words, their character is immediately recognizable. Most
of them belong to the vernacular, referring to everyday objects that must have
been part of standard contemporary parlance, not words invented by the author.

In addition to xoyAa, Lobna, LovAdmiov, ¢dpag and ydodlov singled out
by Dietrich, three more loan words from the Arabic occur in the Oneirocriticon,”

* See Appendix 4.

¥ D. Démétrakos, Mega lexikon tés hellénikés glossés (Athens, 1936-50). This dictionary
includes words from ancient, medieval and modern texts. More specialized is the still incomplete
E. Kriaras, Lexiko tes mesaionikés hellénikés demddous grammateias, 1100-1669, 14 vols,
(Thessaloniki, 1968—). Though the Oneirocriticon lies outside the time span covered by this
dictionary, it is occasionally referred to in its entries.

Y E. Trapp et al., Lexikon zur byzantinischen Grdzitdt, besonders des 9.-12. Jahrhunderts. 1.
-2. Fasc. (o-8vcotyevog) (Vienna, 1994-). The lemmata of words beginning with n were published
in JOB 35 (1985), pp. 149-170. I would like to thank Professor Trapp for kindly making available
to me the unpublished lemmata containing references to the Oneirocriticon (dwpeactikag and ff.
in Appendix 4).

3 ovetov (170, 14) = vestis talaris (according to DrexI’s index rerum et verborum. See,
however, below, n. 34); towvaAwatng (129, 18) = punitor.

32 Appendix 4 includes DrexI’s list of hapax legomena, signaling the words that occur in
additional texts according to the dictionaries of Démétrakos, Kriaras and Trapp.

3 Four, if we include the word charzanion (171, 9; 205, 15), the etymology of which is
problematic. According to Sophocles, s.v. “xapldviov,” it means either “strap,” (as in the
Oneirocriticon, Drex] 171, 8-11 and 205, 15-17), or “a kind of ornament.” Charzanion also
occurs in Constantine VII (attributed to), De cerimoniis aulae byzantinae, ed. J. Reiske, 2 vols.
(Bonn, 1829-30), vol. 1, pp. 623, 12 and 624, 5-7. In his commentary on the text (vol. 2, p. 733),
Reiske concludes that charzanion must denote some kind of female head ornament, and connects
the Greek word with the Arabic hirz (amulet) or kharaz (something hung around the neck). In my
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two of them in a part of the text attested only in Var. gr. 573: ovsiov (Drexl
170, 14 ff.);* avaxapag (Vat. gr. 573, fol. 201v)* and Lopdpa (Vat. gr. 573,
fol. 201v).*® Eight others (six, if we count only once the verbs and nouns that
stem from the same foreign root) might have entered the medieval Greek
vocabulary through Byzantium’s contact with the Arabs, but are phonetically
closer to the equivalent Persian word, suggesting that they should be considered
loan words from Persian, not from Arabic. They are: {atpikilw (zatrikizo,192,
28); Latpikiov (zatrikion; 192, 22);” xaBddv (kabadin; 88, 5; 114, 26; 218,
12);® maiovddxkiy (paloudakin; 198, 4);”° t{vxavilw (tzykanizo; 112, 21

opinion, charzanion means “strap” in every text, including De cerimoniis . Its etymology is possibly
Armenian, because John the Grammarian, patriarch of Constantinople (837-43), belonged to the
family of Morocharzanioi, who were probably of Armenian origin; cf. Ioannes Skylitzes, Synopsis
historiarum, ed. H. Thurn (Berlin-New York, 1973), p. 84, 1. 93; also Du Cange, s.v. “ yapCdviov.”

* Drexl, Achmetis Oneirocriticon, p. 258, index rerum et verborum, gives the meaning of this
word as vestis talaris; Dietrich, review of Achmetis Oneirocriticon, col. 884, wonders about its
etymology. | believe that either it is a loan word from the Arabic washy or, vice versa, the Arabic is
a loan word from the Greek, but in any case the meaning of housion in Greek and washy in Arabic
is the same, viz. “many-colored ornamentation, embroidery; embroidered or painted fabric.”
This meaning is also supported by the context of the word (Drexl 170, 15-17): €av 18n Tig 61t
00pel 0VGLoV, EVPNOEL ALOVTOV TOAVGVAAEKTOV 810 T0 TOU XLTOVOG €K BeAdvng ToAVCHVOKTOV
€pyov (If someone dreams that he was wearing an housion he will find wealth gathered in
abundance, because of the abundant needlework required for this <kind of> tunic).

* The full text reads as follows: £l 8¢ 6Ty avaKkapdc, Avaudtporwc, eig Bdvatov kpivetal:
opoiwg kot eig v mOALY €ig fiv mailovov dvakapddeg, Bavaticov périel yevéobal, kai
akovodnoetor 1 8¢ Lapdpa kai 10 dAla, eig VPperg kal atpiag kpivovtar (If it is an
anakaras, it is undoubtedly interpreted as death. Likewise, in the city where anakarades are
played, there will be a plague, and it is going to become known. As for zamara and the rest, they
are interpreted as insults and dishonesty). (From the chapter €k t@v IMepo®v mepl dopdtov,
opyxnudtov, abincens kal xibdpag, fols. 201r ff. = Drexl 207, 14-26). Anakaras is the Arabic
word naggara (a small drum having a hemispheric body of copper or wood). Kriaras, Lexiko tés
mesaionikés hellénikés demodous grammateias, cannot decide whether the word entered the Greek
language from Arabic, medieval Latin (nacara) or Italian (ndcchera). Anakaras occurs in many
l4th-century texts. Its attestation in the 10th-century Oneirocriticon is the earliest that 1 know of
and implies that a medieval Latin and Italian provenance of the word should be ruled out.
Supporting an Arabic provenance is the prosthetic a- at its beginning, corresponding to the Arabic
elision of the article together with the noun: an-naqqgara.

* From the Arabic zammara or zummdara (a woodwind instrument consisting of two pipes). In
Kriaras, Lexiko tés mesaionikés hellénikes demodous grammateias, vol. 10, appendix prosthékes
kai beltioseis, p. *81, the word is explained as “ €180g pakplag proyépag” and its etymology is
given as coming from the Albanian zamare or Vlach dzamdra. Again, its attestation as early as
the 10th century and its phonetical identity with the equivalent Arabic word prove that the Albanian
and Vlach etymology should be excluded.

" The Arabic equivalent is shafranj (chess), an originally Indian, then Persian, and finally
Arabic word.

* The Arabic equivalent is gaba’ (an outer garment with full-length sleeves); see De cerimoniis,
ed. Reiske, vol. 2, p. 880. Various etymologies have been suggested for the word, including
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ff.); t{ukdviov (tzykanion; 112, 20 apparatus);* Sovudxkiv (doumakin; 196,
6; 227, 10).*' The question is whether these loan words were borrowed to
render Arabic words that did not exist in Greek, e.g., words for objects that
were not known in the Byzantine world, or whether they were already familiar
to Byzantine readers and referred to objects that were part of their surroundings.

Of the seven loan words from Arabic and eight from Persian that occur in
the Oneirocriticon, only two, housion (a kind of garment) and paloudakin (a
kind of sweet) are otherwise unattested. This indicates that at least fourteen
out of the fifteen were well integrated into the Byzantine vocabulary. The
context of the remaining two in the Oneirocriticon indicates that they were
also known to its readers—both words are introduced with 10 Agyduevov or
t0 Aeyopevo (“the so-called”). Since the passages on the interpretation of
both housion and paloudakin do not include descriptions of the objects
designated by these two words, one can conclude that the reader was assumed
to be familiar with them, since their appearance and properties justify the
interpretation: €1 8¢ TpOYEL YAVKIOUO GOPOKNVIKOV TO AEYOUEVOV TTOAOVU-
SaKLy, eDPAGEL VOOV S1G TG YPOUOTO KAl TO TP GVOAOY®S THG Bpioew
(If he eats a Saracen sweet, the so-called paloudakin, he will find sickness

Persian and Slavic. For a full discussion, see P. B. Golden, “The Byzantine Greek Elements in the
Rasutid Hexaglot,” Archivum Eurasiae Medii Aevi 5 (1985-87), pp. 95-96.

* From Middle Persian palidag (Zs31L), from which both the Arabic faliidhaj and medieval
Greek paloudakin derive. The Middle Persian paladag is actually a passive participle of palidan
(to strain, filter, purify). D. N. Mackenzie, A Concise Pahlevi Dictionary (London, 1971), p. 64,
gives its meaning as ‘“‘starch jelly, flummery,” while Latte, review of Achmetis Oneirocriticon, p.
420, n. 1, gave the meaning of this word as “sii B¢ Speise aus feinem Mehi, Honig und verschiedenen
Gewiirzen.” The New Persian form is paliadah (ss310.); both New Persian and Arabic dictionaries
interpret palidah and falidaj as a “sweet made with honey ™ ; it is a gelatinous sweet, similar to
the Turkish delight more widely known in the Western world. Though the Greek form paloudakin
only occurs in the Oneirocriticon, it is possible that the sweet meant is the same as the palodaton
mentioned in the 12th-century vernacular poems by Ptochoprodromos: I'pavarta, coyapatd te
kal 16 1€ tarwdatov (Korags, Atakta, 5 vols. [Paris, 1828-35], vol. I, p. 283; see also Koukoules,
Byzantinon bios kai politismos, 6 vols. [Athens, 1948-57], vol. 5, p. 120). The more recent edition
of Ptochoprodromos by D. C. Hesseling and H. Pernot, “Poé¢mes prodromiques en grec vulgaire,”
Verhandelingen der Koninklijke Nederlanse Akademie van Wettenschappen, Affd. Letterkunde, n.s.
11:1 (1910), p. 60, verse III, 283b, omits this verse from the main text and includes it only in the
critical apparatus.

“ In Persian chawgan (;,lS,_?) and Arabic sawlajan ( ;Lals ) = polo mallet. The Greek
tzykanion is phonetically closer to the Persian chawgan.

4 The origin of the word (which means “tail”) is Iranian, and it also occurs in Georgian and
Armenian (though not in Arabic). It is unclear which language provided it as a loan word to
Byzantine Greek. For a full discussion, see Golden, “Byzantine Greek Elements in the Rasilid
Hexaglot,” p. 83.
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commensurate with what he ate, because of the colors and the fire).” The
color usually interpreted as sickness in the Oneirocriticon is yellow.” This
interpretation indicates that paloudakin is yellow and its preparation requires
the use of fire; but the elliptical reference to these characteristics implies that
the readers of the Oneirocriticon are already familiar with them. The reference
to housion in the text leads to a similar conclusion: xoi 10 Aeydueva ovoio
£l¢ Avatepov TAvVIeVY Tav sipmuévav TAoDToV Kpivetatl. £av 181 Tig, 6Tt
dopel 0VGLOVY, EVPTICEL TAOVTOV TOAVGVAAEKTOV 81 TO TOV (LTOVOG €K
Belovng nodvsuvaxtov épyov (The so-called Aousia are interpreted as wealth
greater than in any of the aforementioned items. If someone dreams that he is
wearing an housion, he will find wealth accumulated in abundance because of
the abundant needlework required for this <kind of> tunic).*" The Oneiro-
criticon turther interprets housia decorated with red dots, or colored in gold,
blue and yellow. It is improbable that such a long passage (Drexl 170, 14-25)
would be dedicated to an object unknown to both author and reader, especially
when one considers that in other instances the author did omit interpretations
found in his sources he thought too specifically Muslim. For example, the
Arabic dreambooks begin with a chapter on the interpretation of godhead.
The Oneirocriticon does not include such a chapter, probably because it would
have been too complicated to disguise as Christian the Muslim interpretation
of godhead and its properties. It is possible that he omitted the interpretation
of objects that were known only in Muslim lands, but neither paloudakin nor
housion was among them.

The Arabic sources of the Oneirocriticon obviously did not cause the

“2 Drexl 198, 3-5. The interpretation of falidhaj in Arabic dreambooks is similar to that of
paloudakin; cf. al-Nabulusi, vol. 2, p. 165, sv. giglls @ & pigdladl Jolsns Hasd ,ada ¥
L e e e Jo Ly ¥ el Jas o) aladl (There is nothing good for whoever eats a
fallidhaj in his dream or acquires it. For this probably indicates the sickness of hemiplegia [falif]).
Other Arabic dreambooks state that the falidhaj has the same interpretation as another sweet, the
khabis. The fresh dates used in the preparation of the khabis are interpreted as follows (al-Muntakhab,
p- 132; repeated almost verbatim in [bn Shahin, no. 4383): ¢ ;<6 a8 Blo s o ahe bl
wa Al Ao Joo &) ;8593 8 wall s 40 8 U ag a2 (The fresh dates [of the khabis] are
interpreted differently. Some of the [dream interpreters] dislike them because they are yellow, and
it is said that this is interpreted as sickness). The interpretation of faludaj as sickness is understandable
even without the reasoning adduced in Arabic dreambooks, since in Arabic medicine it was often
used in perscriptions for ulcers and coughs; see al-Kindi, Medical Formulary, ed.Levey, p. 311,
no. 219.

* DrexI 115, 8-9; 116, 23-24; 117, 26, etc.

* Drexl 170, 14-17.
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introduction of any neologisms into the Greek vocabulary. It is true that some
of the Oriental loan words (zatrikion, anakaras, zamara) are possibly attested
in Greek for the first time in the Oneirocriticon, while others occur in tenth-
century texts such as De cerimoniis. Since our loan words from the Arabic
belong to the vernacular, the problem of when they entered the Greek vocabulary
is complicated by the nature of the sources. The vernacular was not written
until the 12th century. Traces of it found in Byzantine texts before that date
are either efforts to clarify a passage (especially in texts aiming at offering
practical advice, such as military and technical treatises) or slips of the tongue.
But the Arabic loan words referring to everyday objects were not introduced
in the Greek language through literature but through contacts on a subliterary
level and were not written unless they were well established in oral
communication.” Therefore, the author of the Oneirocriticon did not invent
new words, which implies that he did not introduce objects unknown to his
Byzantine readers.

The presence of loan words from foreign languages in the Oneirocriticon is
easily accounted for without taking into consideration the Arabic provenance
of the Greek text. The Byzantine vocabulary included many loan words from
a variety of languages, many more than philologists and lexicographers will
ever be able to count, because, though they were current in oral communication,
they were avoided by authors striving for high style. They come from the
languages of almost every culture that the Byzantines came in contact with,
including Latin. They occur in texts not only when the author did not know
any better, but also when he did, but wanted to be clearly and immediately
understood. They are found not only in practical manuals on court ceremonial,
warfare, medicine and, in our case, dream interpretation, but also in legal
texts, such as the tenth-century Book of the Eparch.*®

A search for learned words in the Oneirocriticon yields poor results. In its

* For the analogous example of a loan word from Greek into Slavonic, see 1. Sevéenko, “To
Call a Spade a Spade, or the Etymology of Rogalije,” Harvard Ukrainian Studies 20 (1996}, pp.
607-26.

* The Book of the Eparch includes regulations on the activities of Constantinopolitan guilds. Its
enumeration of Syrian textiles includes loan words from the Arabic (chareria, sophoria, audia,
phouphoulia, thalassai, chamia, bagdadikia). A couple of them are otherwise unattested, but there
is no reason to doubt that these were common words in the 10th century. See the commentary of J.
Nicole, Le livre du Prefet (Geneva,1893), p. 29; rpt. in DujCev, To eparchikon biblion (London,
1970). The most recent edition of the Book of the Eparch by 1. Koder, Das Eparchenbuch Leons
des Weisen (Vienna, 1991), p. 94, §5. 2, does not make any comment on these particular words;
see, however, Koder’s remarks on the language and style of the Book of the Eparch, pp. 58-64.
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241 pages there are only two words —xdpa (head)*’ and doyavov (sword)*—
that clearly belong to the realm of learned literature and especially poetry.
Their presence in the Oneirocriticon, however, should not be surprising, since
they both occur in ancient texts that were among the staples of a Byzantine
elementary education.” A third word, fiyepovicov (intellect),” a term from
ancient Stoic philosophy, was further developed by Christian theologians, can
be found in Byzantine lives of saints,”’ and is also explained in the tenth-century
Suda Lexicon.

Frequently, two words are used for the same object. One word is (or attempts
to be) learned, the other not. A list of these instances would include: £ri 100
dpuatog avtov frot 100 diopov avtov (11, 17-8) émi innw 100 Popad
fitot oeAdapio (11, 20)° ot Ppayloveg kal ol kviual avT@V HT0l Ol POEG
(44, 8)" nepl AwPdv Aol keAep@v (65, 7-8)  y1tdva fitot dimAoida (88,
5) kofadt fitot oxapapdyywv (88, 5-6)° mibnkov frot pipe (90, 26)
Bouvoug frot tovpPag (98, 14) cuvéxwoev ftot Eoretpev (108, 13) npodg
v VYNV g aOYNRG ftot 10 TeptdpOprov (111, 28) éAatvet thv opaipav
fitol tiukaviler (112, 21): Bopoaka Aol Awpiktov (113, 28) avapdiiov
firot oapavov (115,5)° ept 10 kpLRTE KGAVUNA Titol Tepiokértopa (115,
17): omodiav fitor otdxtny (119, 12): 10 dxynuo avtod fitor 6 didpog

Y7 Drexl 234, 2-4: moArdxic yap [6 tamv] kol £ig Buoiiéa pikpov kpivetal Sid 10
koopov Kol v eVnpeneiav 100 nteEpod kal v €nl THg kdpag Aédov (The peacock is
frequently also interpreted as a minor king because of the beauty and dignity of its plumage and
the tuft on its head).

“ Drexl 223, 1: €l 8¢ 87, 611 ¢aoydve éningev avtiv [ = thv dpxtov] ... (If he dreams
that he wounded the bear with a sword.. .). For the occurrence of phasganon in a Greek-Arabic-Coptic
scala, see H. Munier, La scala copte 44 de la Bibliothéque Nationale de Paris. Transcription et
vocabulaire, vol. 1 (Cairo, 1930), p. 117, fol. 57v. ®doyavov appears in the same list as vernacular
terms for arms and armor, such as kAnBaviv [sicl, Aovpikny [sicl, pavikéia, xaikotovpica,
KOUKOUpOV.

* A rank-and-file Byzantine author would have read two books from the fliad, Hesiod, some
Pindar, three tragedies of Sophocles and three of Euripides, three comedies of Aristophanes, some
Demosthenes, some Aelius Aristeides, and the eulogy of St. Basil by Gregory of Nazianzus. See A.
Dain, “A propos de I’étude des podtes anciens A Byzance,” Studi in onore di Ugo Enrico Paoli
(Florence, 1956), pp. 195-201. The word xdpa occurs in Sophocles (Antigone, Oedipus Rex, etc),
as well as in Homer (in its Ionian form, ké¢pn). ®doyavov is used in the liad (see Liddell-Scott,
s.v. “xapa,” “paoyavov”). Both words are explained in Byzantine dictionaries, such as the Suda
(for xapa it only has kdpn, kdpntog without giving a synonym) and the Etymologicum Magnum.

* Drexl 36, 16: 81611 7 Srdkpiolc g evoopiag kal Tic Suowdiag d1d Tig pLvoc £ott 0]
nyepovik® (Because the intellect can distinguish between good and bad odors through the nose).

3! For example, in the 10th century life of Basil the Younger; cf. A. N. Veselovskij, “Razyskanija
v oblasti russkogo duchovnogo sticha,” Shornik Otdelenija russkogo jazyka i slovesnosti
Imperatorskoj Akademii nauk 46 (1889-90), p. 70, 1. 7.
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avtod (122, 16) 6 fiklog fitot O diokog (127, 26)° €18 10Vg AGTEPOG €V
aandeot fitor €v TOn® ypapudtev (132, 9-10)- Bpdyn 0 t6mog EEwbev
100 d€pog fitor dvev Ppoyfic d° £tépov eidovg (133, 29-134, 1)* dxiuov
fiTot Baoctiikov (158, 14) 1a 8¢ anod £piov kdotopog fitol xacdio Awpwtd
(170, 11-12)- BeAn fitol oayitag (204, 7)° Bvpaka fitol Awpikiov (204,
21)" mepl PRAmV Kol KOAVUUGTOV TiTol Tanntey (214, 5-6)° émikaAvuuact
TLow fiyouv Sametdopacty (214, 20)° tepl KADGEWOG HTOL VICE®S GTPEKTOV
(215, 20-21)" decud@v cLdnpdv 1ol KovpkoOuwy (221, 9-10)- ¢y péyiotov
fitol pdkovta (228, 11-12)- 1 podt fitol 1) Aeyouévn paya’ (231, 3).

In only three cases is fiyouv-fitot used to introduce explanations: £ig tov
UEYLGTOV vaov €1g 10 MEkke, fiyouv €v 1 oknvi) To0  APpadu (29, 20)
(in the great temple in Mecca, that is, the tent of Abraham); o1 @uonAdtat
£lg TV yvnolav 1®v yuvalk®v avdyovial tob avdpog, fitol v untépa
v 1EKvev avto (50, 5) (the shoulder blades refer to the legitimate one
from among the wives of a man, that is, the mother of his children); 1epéa
fitot Tpocevyity (92, 4) (a priest, that is, a person performing prayers). In
these cases fiyouv-fjtot explain notions peculiar to the Muslim faith—the Great
Mosque of Mecca, polygamy, and the leading of prayer by an imam.

A number of these glosses are words common in biblical or ecclesiastical
literature: intAoido (a kind of cloak; Job 20:14; Psalms 108:29; etc);
nepLopOprov(dawn; in the context of the Oneirocriticon, morning prayer);
capavov (a kind of garment); dippog (chariot; Job 29:7; Proverbs 9:14; etc);
diokog (disk, i.e. the sun disk); Sranetdopaciy (coverings); dpaxovta (large
serpent; Psalms 73:13, 14; 90:13; 103:26; 148:7).> Others belong to technical
language: tukavilel (to play polo); Awpikiov (cuirass); xdcdia Awpwrd
(felt garment with stripes); cayitag (arrows); kouvpxoUuwv (muzzles). At
least two of them seem to explain too literal, and therefore infelicitous or

%2 Drexl (Achmetis Oneirocriticon, p. 260, index rerum et verborum) gives the meaning of rhox
as animal reptile; see, however, Koukoules, review of Achmetis Oneirocriticon, p. 291, stating that
rhox is not an animal repitle, but a kind of poisonous spider called rhax by the ancient Greeks and
réga in the modern Greek dialects of Bithynia and Saranta Ekklisies in Thrace and roba on
Cyprus and Kos.

¥ The Great Mosque in Mecca is called “the tent of Abraham” because, according to the
Qur’an and Muslim tradition, Abraham and Ishmael rebuilt the Ka‘ba (originally established by
Adam) and called mankind to make the pilgrimage to it. A few meters away from the Black Stone
that is housed in the Ka‘ba is the Magam Ibrahim (“the standing place of Abraham”), a stone
with the indentation of a footprint which, according to tradition, is the footprint of Abraham,
impressed in the stone during the rebuilding of the Ka‘ba.

”» o«

54 ’
For references to texts, see Lampe, s.v. “nepiopBpiov,
“danétoopa.”

odfavov,” “Bdilokog,” and
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incomprehensible, translations from the Arabic. These two instances are €v
dAnbéot and €€mwbev 100 G€pog. The meaning of £&v GAnB€ct in the phrase
£18e 100¢ GoTéPaC £v GANBESL, HTol €v TUM® ypoppdtay is obscure, and I
have been unable to locate a parallel Arabic passage that could clarify it.” The
problematic é€mbev 100 aépog (outside of the air) in the phrase £éBpayn o
tomog €EwBev 100 G£Pog fToL dvev Ppoxng dt° €t€pou €ldovug (the place
got wet outside of the air, that is without rain <but> in some other way) might

be the Greek author’s too literal rendition of the Arabic <1 3¢l pe La LA
(kharijan ‘an al-hawa’) or ¢! s¢d| ¢ ;L& (kharij al-hawa’) which would mean
“beside the climate”; kharij or khdrijan ‘an means “beside”, “apart from,” as
well as “outside of”’; a/-hawd means both “air”” and “climate, or atmosphere.”>®

The synonym offered for “muscles” in the phrase, ol Bpayioveg xai o1
KVijal aut@v ftot ol poeg (the arms and their knémai [= legs, calves of the
legs], i. €., muscles)” is also problematic. The meaning “muscle” for the word
knémé does not appear in any dictionary of ancient, Byzantine or modern
Greek. However, the lemma on knémé from the Etymologicum Magnum (12th
century, but based on earlier compilations) reads as follows: KNHMH: ITapa
10 KIV® KIVACM, KIVAUN' KOl GUYKOTT, KVALN, OLOVEL TO ThHg KIVCENG
oitia, 10 Omiobev 100 oxéAovg. Afyetal 8€ kol M Lyvin puvav 8¢, mopd
10 copK®MdeG KOl VEVPMBEG... (Knéme ... is called ...“a muscle” because of
its muscular and sinewy quality).”® It seems that the Greek author supplied a

%5 Oberhelman, Oneirocriticon of Achmet, p. 171, circumvents the problem by translating “he
looked up and saw the stars arranged in the form of letters,” which omits “é€v aAn8éot.”
Brackertz, who generally is a much more careful translator, renders the phrase as “[er] schaue
die Sterne in ihrer wahren Gestalt oder in Form von Schriftzeichen.” This translation presupposes
two emendations to Drex!’s text that are not warranted by the manuscript tradition: £v aAn6éot
to év dAnBeig and fitou (that is) to # (or). The text possibly makes a reference to the Arabic ilm
al-huraf (the science of letters), which is closely connected with astrology, as it is based on
arithmomancy, the knowledge of the natural properties of the letters according to alchemy (‘ilm
al-khawass) and their astrological conjunctions (girdndr); see EP, s.v. “Hurdf.” Alternatively, the
Greek phrase could have originated in a faulty reading given by the Arabic manuscript that the
author of the Oneirocriticon had in front of him. The intended Arabic phrase could have been 5! ,
Sukdl JSYuS pgasll (he saw the stars as signs [guiding] his way). If the last word, 3.
(way, road) is miswritten or misread as 3-. .o (truthful), then the Arabic phrase given above
could result in a Greek translation such as the one we see in the Oneirocriticon: €i8e 100¢
aotépag €v ainbéot.

%% There seems to be a lacuna in the text. In order to make good sense, the text should read: “If
the place got wet for a reason besides the climate,” which in Arabic would be something like !

elodl pola Ua¥ | ykas oI ;LS. Could it be that the word Ja ¥, or an equivalent, like (s
Jal or o, “for a reason,” was missing from the Arabic text used by the Greek author?
% Drexl 44, 8.
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gloss on knémé that he had found in a dictionary containing an entry similar to
that recorded in the Etymologicum Magnum. The author’s possible acquaintance
with the Jemmata of the lexicographical tradition that accumulated in the
Etymologicum Magnum might also have caused his use of the word ntpépatov
(sheep) in the following phrase: e1 8¢ €bpn T €plov 10 Gnd KoLPAC
npoPdrev, £VPNCEL TAOVTOV MOTOV KOl 1oYUPOV Gnd PEYicTOV AvEphdv
10 10 100 mpofdrov xépag (If someone finds wool from the shearing of
sheep, he will find reliable and mighty wealth from very great men, because
of the sheep’s horns).” TIpdBata do not have horns. But the Etfymologicum
Magnum clarifies that point with moAAdKk1¢ kata KowvoL €nl TEVTOV TOV
Booknuarov eipntat | Aé€ig (The word is often said in general of all kinds
of cattle).*

Some examples of the use of 0, 1), 70 Aeyduevov (the so-called) before a
word to show the author’s awareness that it belongs to everyday parlance are:
Coylov fi 10 Aeyduevov kaumavov (a balance or the so-called steelyard;
Drexl 12, 16); dpoimg kol €ni 100 Aeyopévov kounavod (likewise regarding
the so-called steelyard; Drexl 13, 1); €180og 10 Aeyduevov k6xAa (a product
called kohl; Drexl 33, 18); évedoato 10 Aeyduevov kALBAVIOV LOVOUEPES
(he wore the so-called klibanion monomeres;® Drexl 114, 1-2); 14 Aeyéueva
novikéo (the so-called manikelia;”” Drexl 114, 7); kofadt 10 Aeyduevov
oxapoudyylov (kabadi, the so-called skaramaggion;* Drexl 114, 26); oivov
anod ocaydprrog 10 Aeyouevov {ovddmv (wine made of sugar, the so-called
julep;™ Drexl 150, 21-22); kol 10 Aeyoueva ovoio (and the so-called housia;

* Etymologicum Magnum, ed. T. Gaisford (Oxford, 1848; rpt. Amsterdam, 1962), s.v. “xviun.”

* Drexl 172, 3-4.

% Such is the use of the word in Homer (also explicated in the old scholia to the lliad; see
Scholia Graeca in Homeri lliadem (Scholia Vetera), ed. H. Erbse, vol. 4 (Berlin, 1974), p. 538:
scholia to = 124), Hesiod, and the Septuagint; see Liddell-Scott, s.v. “npdpatov.”

% The meaning of klibanion is given by Drexl as vestimenti genus but is in fact a kind of breast
plate. See Koukoules, review of Achmetis Oneirocriticon, p. 291: “To kMPdviov 10 YEVIKOG (G
vestimenti genus yapoxtnpi{éuevov givat £18og Odpakog. [Nepi tovtov mapafintéa td Lmod
10U Du Cange €v A. xAipavov kal kKALPavoddpog AEYOPEVE OC KAl OL TOV UETAYEVECTEPMV
TOMUATOV XpuookAitfaviacuévol.” An exact definition is given in E. McGeer, Sowing the Dragon’s
Teeth: Byzantine Warfare in the Tenth Century (Washington, D.C., 1995), p. 369: * klivanion:
sleeveless, waist-length cuirass, usually of scale armor.”

52 The manikelia were arm-guards made of thick cotton or coarse silk that covered the lower
arm from the elbow down, as well as the back of the hand. See McGeer, Sowing the Dragon’s
Teeth, p. 69.

5 A kind of garment; cf. above, n. 38.

® Julep in English (and the Persian and Arabic terms from which the word originated) can
signify either a soft drink such as rosewater, or an alcoholic drink. In the context of the Oneirocriticon
the meaning of the word is evidently the latter one. For recipes on how to prepare alcoholic
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Drexl 170, 14); 10 Aeyduevov po&itaAraplov (the so-called pillow; Drexl,
173, 18); YAUKIOMO GOPOKNVIKOV 10 AgyOuevov naiovdakiv (a Saracen
sweet, the so-called paloudakin,; Drexl 198, 4); 1 Aeyouévn pdya (the so-called
roga;® Drexl 231, 5).

The tendency to give both a learned and a vernacular word for the same
thing can also be observed in other Byzantine technical manuals of the tenth
century, such as the agricultural treatise Geoponika® and the manual on war
tactics attributed to the emperor NikephorosPhocas.”’ A third Byzantine manual
of the tenth century, the Poliorkétika, which discusses siege engines using
more elevated language than that of the Oneirocriticon, is introduced with a
warning to the reader that the style of the text that follows is neither purist nor
ornate, because the author deliberately chose to emphasize the meaning rather
than the form of his text, following the example of several antique writers.*
Such an introduction serves as both a declaration that the author is capable of
writing in a higher style than that of the text at hand and an acknowledgment
that the majority of his readers, whom he must accommodate because of the
practical nature of his work, would not have been able to understand a more
complicated language.

Besides choice of vocabulary and grammatical usage,”’ an author’s level of
sophistication is also revealed in the kind of literature with which he is familiar.
The Oreirocriticon contains no references to works other than the Bible; even
though it is directly quoted only twice and not quite verbatim, biblical voca-
bulary and forms of expression permeate the entire text. The two direct scriptural
quotations are introduced with a phrase signaling that their source is biblical:
KaB0 oL YEYPATTAL €V TOLG AYloLg EVAYYEALOLG, BTl TPOG TOV AYan®dVTd

zoulapia, see Paris. gr. 2419, fol. 154v (CCAG, vol. 8:1, p. 47).

% A kind of spider; cf. above, n. 52.

% Geoponica, ed. Beckh, I1. 27 (title): nept orroPoiriov ol mpeiov IV. 14 (title) dote OV
avtov Botpuy Exely dladdpoug payag (tovtéott xdkkoug) IV, 15.8 tveg 8¢ eig oipatoy,
Tovtéoty elg Eynua IV. 15.13 eé&mbpidocag tovtéott dtayvéag, etc.

7 Trpatnyixn“Exbeoic kai TiviaEic Nikngdpov Aeondtou (for the text, see McGeer,
Sowing the Dragon’s Teeth): xat cavddaiia fiyouy pouldkia, €ite 1a Aeydpeva €v 1 cuvndeiq
rCepBouMa (1, 22-23); doeiret 10 otopa THG mapatdéewns, fyouy 10 pétonoyv (IT1, 18-19); kai
0 peEv mpdTog dpdivog, Tryouv 10 o1dpa e napatdteang (I, 60-1); etc.

% For the text, see R. Schneider, “Griechische Poliorketiker,” Abhandiungen der kéniglichen
Gesellschaft der Wissenschaften zu Gottingen, philol.-hist. Klasse, n. F. 11 (1909), pp. 8-10 (200,
14-204, 4). For a new edition of the text based on an older manuscript, see D. Sullivan,
Siegecraft (Washington, D.C., 2001).

% For instances of grammatical solecisms in the Oneirocriticon, see Achmetis Oneirocriticon,
ed. Drexl, pp. 265-69, index grammaticus.
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LE €Y KOl 6 TATAP MOV £AeVodueda Kol HOVRY Ttap’ avT® moticouey ™
(... as is written in the Holy Gospels: “To the one who loves Me, My Father
and I will come and tarry with him“[John 14:23]);”' €¢av idn 11, 611 6
nahar vekpog avélnee ..., 10010 €ig odopa 100 vekpol Kpiverat,
nAnpodopovuEVOV €K TR Belag Ypadic Aeyovong, 61l 0 Bed¢ ovK £oTl
VEKP®OV, GAAG {ovtev’ (If someone dreams that a person who is already
dead returns to life ... this is to be interpreted as the dead man’s salvation,
being confirmed by the Holy Writ: “He is not the God of the dead, but of the
living” [Matthew 22:32; Mark 12:27; Luke 20:38]). Neither of the two
passages copies the corresponding quotations verbatim from the New
Testament, suggesting that the author most likely quoted both of them from
memory.

The echoes of the Old and especially the New Testament in the author’s
choice of vocabulary and expression are many. Drexl identifies three instances
where the phrasing of the New Testament has clearly influenced the author of
the Oneirocriticon.” A further example of biblical influence is the frequent
use of the word pvomplov (secret),” as well as the wording of phrases like:
elc uéylotov kpLThv koAAnBncetatl (he will devote himself to a great judge);”®
otpateiav véav €€ £tépuv ktatal YAmoodv (he will obtain a new army
<made up of soldiers> from other nations);”’ olpnoev aipa &n’ Syel g

™ Drexl 2, 2.

' The quotation is slightly changed from John 14:23: ¢dv tig Gyand pe tOv Adyov pov
MPAOEL, KoL O TatNp LoV GYOarNoel abTOV Kal Tpodg avtdv EAeVodueba kal poviyv mop’
ovt@ monoopeba (“If a man loves me, he will keep my words: and my Father will love him, and
we will come unto him, and make our abode with him”).

7 Drexl 83, 18.

3 The word order is slightly different from that in the New Testament; cf. Matthew 22:32:" Ey®
el 6 B0 APpady, xal 6 8edg loadx kal O 8e0¢ lax@P: oV Eotv O B0g vexpdY, AALL
Lovrov; Mark 12:27: o0k otiv B0g vexp@v, GAAG {dvtwv; Luke 20:38: Bedg 8¢ otk €omiv
VEKPQV, aALG {ovTwv: mavieg Yop avtd {dot.

™ Drexl 83, 26:0010¢ £i¢ uetdvolav fitet kot 1ag éxeibev ktilel £avtod poviac. Cf. John
14:2: év 1§ oikig 100 natpdg pov puovai moirai eiot; Drexl 144, 21: anéyxel oV piobov
ovtod. Cf. Matthew 6:2: aunv Afym NHlv, Aréxovotl TV uobdv avtdv (repeated in Matthew
6:5 and 6:16); Drexl 173, 4: 611 obnw €AfAvbev N dpa g ednpayiag avtod. Cf. John 7:30:
St olmw éAnAvBer | dpo avtob (repeated in John 8:20) and John 13:1: €idwg 0 Inoodg 6T
NABev atod 1y dpa...

7 Already observed by Nock in his review of Achmetis Oneirocriticon, p. 150.

" Drexl 132, 16. Cf. Matthew 19:5: xoAAn®ficetar tfj yuvaixt abtod; Luke 15:15: nopeubeig
£K0AANON Vi TV TOAMTAV ThHG xOpag £xeivng; Acts 10:28: ¢ aBpuLtov €0t avdpt lovdaiw
K0AAGOOaL GALOodUA®; Acts 17:34: Tiveg 8e dvdpeg kOAANBEVIES 0UT® EMiaTEVGQAY; etC.

77 Drexl 23, 20. For yAéooa in the sense of “people, nation,” cf, Revelation 6:9: &k ndong
VARG xal YAwoong kol Aaod kai £6voug; Revelation 7:9: §xhog moAvG... €k Tavidg €6voug
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yi¢ (he urinated blood on the face of the earth);”® 1) yuvi tiig xapdg £€oton
(the woman will be pleasant);” ndde¢ 0Eeig avtig npdg 10 dypedoal dvdpa
(her feet will be swift in chasing a man).” These examples are not references
to the Scriptures, but were triggered by his close familiarity with the Bible
and other religious literature.

The influence of biblical texts is evident in the grammar, as well. The
author uses classical grammatical constructions current in New Testament
Greek, such as passive verbs accompanied by nouns in the accusative® and
subjects in the neuter plural construed with verbs in the third-person singular
(Attic syntax). Examples of the first are: €1 pév €ott Baciievg, napa-
OKEVOGONGETOL 70 dPUATA KQL TOV GTpaTOV KaTd Tov £X0pdv adtob (18,
18-19) (If he is king, he will make preparations in his weaponry and army
against his enemies); £dv Tig 181, 611 70V £va 0¢Baiuov €Tuorwdn (33,
6-7) (If someone dreams that he was blinded in one eye...); €av T1g 181, 611
£tpovpatiodn v yAdooav attod (40, 5) (If someone dreams that he was
wounded in his tongue..); €av 1ig 181 mepLKekKAAVUUEVIV KOPNV 10
rpocwrov (76, 24) (If someone dreams of a maiden covered in the face...);
gav 18 TG, 6Tl €KOnN T okEAN kol ToUg modag (69, 7) (If someone
dreams, that he was amputated at the thighs or legs..) etc.®” This use of the
accusative occasionally extends to sentences without a passive verb: £av 8¢
18n, 01 18pot tag uacydiag (27, 19) (If he dreams that he was sweating in
the armpits...); a010¢ 8& anabng puéver v dpactv (33, 12) (But he
himself remains unharmed regarding his vision).

Attic syntax only occasionally occurs in the New Testament,” and not at all
in modern Greek, but the author of the Oneirocriticon was probably inspired

Kol $LAGY KOl AodV Kol YAwoodv; also Revelation 10:11; 11:9; 13:7; 14:6; 17:5.

’ Drexl 30, 24. Cf. Genesis 10:5: kal kaAOyel v Sy tfg yiig; Genesis 10:15: xat
EKAAVYEV THV OyLy THG YTig; etc.

" Drexl 115, 7. Cf. Hebrews 12:11: yopag elvat (qualitative genitive) = it is pleasant.

8 Drexl 60, 23-24. Cf. Romans 3:15 (from Isaiah 59:75; Proverbs 1:16): 6&eig ol modeg
avtdv £xyéal alpa.

' F. Blass, Grammar of New Testament Greek, trans. H. St. John Thackeray (London and
New York, 1898), §34, 6. Biblical examples of the phenomenon include: dedeuévog 100¢ nddag
(John 11:44); dre¢Bapuévot 1ov voov (1 Timothy 6: 5); pepavticuévol tag kapdiag, AeAovpévor
10 owpa (Hebrews 10:22).

%2 This rule is not followed consistently; cf. £6v 187 11 8L 10 okéAn avtod £1laxictnoay 1
arekdmn O Tolg avtob ... (68, 11-12).

% See F. Blass and A. Debrunner, A Greek Grammar of the New Testament and Other Early
Christian Literature, trans. R. W. Funk (Chicago, 1961), pp. 73-74 (§133).
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to use it by an almost equivalent phenomenon in Arabic* (but not in Syriac®).
Several examples of a subject in the plural construed with a verb in the singular
can be found in the Oneirocriticon: t1d aidoia avtod arexdnn (his genitals
were cut off; Drexl 58, 11);* 8161t 1¢ aidoia dywydc €61l 100 ORéPUATOg
(because the genitals are the conduit of sperm; Drexl 58, 27); paxpovoonoet
10 Tékva aUto (his children will suffer a long sickness; Drexl 59, 2); enpniotn
1 €yiyn 16 yovorta avtov (his knees were burnt or frozen; Drexl 60, 16);
oVk dpécel 10 doyuato avtod 1@ Aod® (his opinions will not be to the
people’s liking; Drexl 65, 12); ¢avepobnoetal ta pvompro avtov (his
secrets will be revealed; Drexl 69, 19);* 316 drioverkiog {nuiwbnoetol
ta xpnuota avtod (he will suffer monetary damage because of a dispute;
Drexl 92, 20); 1a olkfuota a0tob EXA0TOVON Kal Eueyaivvln kal nieiov
£0wticOn (his buildings became wider and bigger and better lit; Drex1 101,
19-20); 611 1eBeperiotar 1a Paciiera (the foundations for the imperial
palace were laid; Drexl 103, 4);* ta yoov 00AAa 1@V 3évipav eig v
d1dbeoiv kpivetal 1dv avBporwv (the leaves of the trees are interpreted as
the disposition of men; Drexl 107, 6-7); €i pev €dpvtpwoe 10 d€vdpa (if the
trees sprouted; Drex1 108, 11); 16 dppata ddoflav ano xBpdv onuaivetl
(weapons signify not fearing the enemy; Drexl 113, 13); €Bpdyn td tpdtia
ovtob (his clothes became wet; Drexl 146, 8); eig €vdofdtepa kol
Aoumpotepa amofnoetal avTd T npdyuota (things will turn out for him
even more gloriously and illustriously; Drexl 180, 24); €v 101¢ av10lg
anofrioetol avt® 10 mpdypato. (things will turn out for him in the same
way; Drex] 180, 27—181, 1); xal 1a Kowvd T@V IIToV £1¢ EAGTTOVH EVYEVELAY
kol 80&av €xpiBn (common horses are interpreted as lesser nobility and
glory; Drexl 181, 8-9).%

The language of the Oneirocriticon is occasionally tinted with peculiarities

% In Arabic when the verb precedes a subject in the third person, the verb always remains in
the singular, even if the subject is in the plural; see R. Blachére and M. Gaudefroy-Demombynes,
Grammaire de I’ arabe classique (Paris, 1975), pp. 300 ff. (§ 247).

8 In Syriac a plural subject requires a plural verb; see T. Néldeke, Compendious Syriac
Grammar, trans. J. A. Crichton (London, 1904; rpt.Winona Lake, 2000), p. 255 (§321).

% However, cf. ¢0raoOnoav 1 aidoia (58, 14) and 611 dnexdnnoav ¢ aidoia avtod (58,
26).

8 However, cf. £oavnoav 1¢ xkpovntd (Drexl 68, 19).

® However, cf. Stetd&oto xtiobival véa Pacirela ..., el pev étereiddnoav ... (103,
2-4).

¥ Attic syntax can also be found in other Byzantine dreambooks which, like the Oneirocriticon,
were written in a language close to the vernacular, but were not translations of Arabic originals.
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that do not occur either in the Old or the New Testament, nor do they conform
to the rules of syntax and grammar in what is considered regular Greek. These
peculiarities should therefore be attributed to the influence exercized on the
Oneirocriticon by the language of its source. Deciding in which language this
source was written can help us understand the process of disguising Islamic
dream interpretation as Christian. Although Islamic works on dream
interpretation in Arabic form the ultimate source of the Oneirocriticon, it is
not immediately clear whether the Byzantine author translated and at the same
time adapted Arabic Islamic material to which he had direct access or simply
translated a Christian source that was, in its turn, based on Islamic interpretations,
unaware of its Islamic origin. The languages of the Christian Orient in which
a Christianized version of an Islamic dreambook serving as the immediate
source for the Greek Oneirocriticon could have been written are Armenian,
Georgian, Coptic or Ethiopic, Syriac, and Arabic.” All, with the exception of
the last one, were exclusively used for the literary expression of Christians,
and if the source of the Oneirocriticon were written in any one among them
besides Arabic, the Byzantine author would have been translating from an
already Christianized text. However, the occasional peculiarities of grammar,
syntax, and vocabulary in the Greek text indicate that its source was indeed in
Arabic, since they closely render equivalent Arabic expressions that do not
exist in any other Middle Eastern language, including Syriac, which is the
language of the Christian Middle East most akin to Arabic. The resulting
Greek, where it is influenced by the wording of the Arabic, is awkward and
sometimes even unintelligible. Some examples follow.

*® The Armenian tradition of dream interpretation has not been examined in any scholarly
publication that I know of. No such works are mentioned in R. W. Thomson, “Let Now the
Astrologers Stand Up: The Armenian Christian Reaction to Astrology and Divination,” DOP 46
(1992), pp. 305-12; rpt. in idem, Studies in Armenian Literature and Christianity (Aldershot,
Hampshire and Brookfield, Vt., 1994), no. 11; dream interpretation as a method of divination
practiced in Armenia is mentioned on p. 308 and n. 36. Contemporary scholarship does not do
justice to the rich Armenian tradition of dream interpretation; dreambooks translated from the
Arabic, as well as dreambooks ascribed to Ibn Sirin, were apparently circulating in Armenian (see
Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” pp. 280-81), but no work
on dream interpretation in Armenian, Coptic or Ethiopic is mentioned in K. Brockelmann, et al.,
Geschichte der christlichen Literaturen des Orients (Leipzig, 1907). No Georgian work on dream
interpretation is mentioned in P. M. Tarchnisvili, J. Assfalg, Geschichte der kirchlichen georgischen
Literatur (Vatican City, 1955). Nothing on dreambooks is mentioned in E. Khintibidz¢, “Byzantine-
Georgian Literary Contacts,” Bedi Karthlisa: Revue de Kartvelologie 36 (1978), pp. 275-86. For
an overview of the early Christian position on dream interpretation, including Greek, Latin, and a
brief mention of Coptic and Syriac Christian works, see Lamoreaux, “Dream Interpretation in the
Early Medieval Near East,” pp. 230-42, who concludes that the consistently negative or mistrustful
position of the church prevented the composition of dream manuals.
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Chapter 117 of the Oneirocriticon opens with the phrase (Drexl 69, 2-3):
Ta okéAn xal o1 TOSeg KiovEG €161 T0U GOUOTOG KAl YOPLG VTV TLRTEL
10 o®ue THepoVuevoy £v 1@ EdxecBal (The legs and the feet are the pillars
of the body; without them the body falls and is condemned to creep).

The verbs of punishment in classical Greek are never construed with a
preposition.”’ In modern Greek, which is probably closer to what the author of
the Oneirocriticon spoke in everyday life, the verbs of punishment are construed
with the preposition eis>se. The combination timéroumenos en is definitely
not correct Greek. In Arabic, however, the verb hakama, (‘“to condemn,” “to
punish”) is construed with a preposition followed by the penalty inflicted:
hakama bi. One of the possible translations of the preposition bi in Greek is
en.

The Oneirocriticon contains the following narration of a dream (Drexl 148,
18-21): Eidov xat’ dvap, 611 mdvieg ol képapot g ROAem Avey VETOV
€ppeov £vBorov ka1l Tavieg £8£x0vTo TO VWP AVEL €10V KOl TOV EUOV
avOporwv (I dreamt that all the roof tiles of the city were streaming with
turbid <water>, though there was no rain, and that everybody was collecting
this water, except for me and my people).

The word &vBolrov does not fit very well into the Greek sentence. Instead
of an adjective in the accusative case one would normally expect an adverb.
The anomaly of the Greek text is explicable, however, if we assume that it was
translated from the Arabic. Arabic does not have proper adverbs; instead, it
employs adverbial accusatives.” Syriac does not have a proper equivalent of
the Greek accusative™ and Syriac adverbs are normally formed with an adjective
and the suffix -ith, or, more rarely, a word compounded with a preposition.™

*! The verbs of punishment are usually construed with the genitive of the punishment inflicted:
Tu® vt puyng (I condemn someone to exile); £xpivav avTov Bavdtov (they condemned him to
death).

*2 The adverbial accusative “amply makes up for the want of adverbs in Arabic” ; see C. P.
Caspari, A Grammar of the Arabic Language, 3rd ed., trans. W. Wright (Cambridge and New
York, 1979), vol. 2, pp. 109 ff., § 43-44; vol. 1, pp. 288 ff., § 364. This phenomenon was called
compliment circonstanciel de maniére (e.g., faos o 4l53)inR. Blachére and M. Gaudefroy-
Demombynes, Grammaire de I’ arabe classique, p. 294, §238a; cf. also pp. 207-8, §134, “noms
au cas direct de valeur adverbiale.”

93 Syriac has no cases marked with terminations; the nominative and the oblique cases of
Greek and Latin are recognized by the context or are expressed by the constructive state, by the
influence of a transitive verb, or by some particle; cf. G. Phillips, A Syriac Grammar (Cambridge
and London, 1866), p. 53.

 On the formation of adverbs in Syriac, see T. Noldeke, Compendious Syriac Grammar, pp.
98-101; also Phillips, Syriac Grammar, pp. 132-33, 177.
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The irregularity of the Greek text in this passage proves that it was translated
from Arabic and not from Syriac.

In chapter 169 of the Oneirocriticon we read the passage (Drexl 132, 15-20):
£av 1dn 11, 6T VRO AoTEPOV 08NyoVUEVOG ATodNUEL 814 Te Enpag eite
BoAdoong Katevodoutal, £1¢ HEYLOTOV KPLTHY KOl dlKalov KoAAnOncetal
Kal €VPROEL XApLV ap  ovToD. €1 8 N 030G AVTOD £YEVETO KATQ
TAGVIV GKOTEVODMTEPOV, €1 dvBpmrov wevdokpLtiv NEEL kot OAfroeTan
nmop’ avtov (If someone dreams that, guided by the stars, he had a successful
journey by land or sea, he will devote himself to™ a great and fair judge and
will find favor with him. If his journey became more difficult because of an
error, however, he will go to a false judge and will be grieved by him). The
second half of the excerpt includes an obvious mistake: €1 8¢ 1| 080¢ avto0
£yéveto katd thavny axatevodwtepov (If his journey became more difficult
because of an error, however...). According to the rules of Greek syntax, the
case, gender, and number of the predicate should agree with those of the
subject. In our example, the predicate is in the accusative case while its subject
is in the nominative. In Arabic the verb ;L. (sara = to become; egeneto in

the Greek text) is construed with the predicate in the accusative case, even
though its subject is in the nominative. Again the irregular syntax of the
Greek text suggests a slavish adherence to the syntax of an Arabic model.
Syriac does not have an equivalent to the Greek accusative case. If we postulate
that the Oneirocriticon was translated from Syriac, we would not be able to
account for the accusative case of the predicate in Greek.

Chapter 218 of the Oneirocriticon contains the phrase (Drex] 171, 8-9):
opolwg €av ovtog ExkeEivog O Bacidevg Etuyé Tivo paykidfla § xop-
favia ... (Likewise, if the king himself beat someone with whips or straps).
In this phrase not only the object of the verb typso (to beat) but also the
instrument with which the action of the verb is carried out is in the accusative

% The Greek xorAn8noetat (he will devote himself to) could be attributed to the influence of
biblical language on the vocabulary of the Greek author, since koAidopat (to devote myself to)
occurs in the New Testament (e.g., Matthew 19:5 xoAAn6noerar 1 yuvoixi avtov; Luke
15:15 nopevbeig £k0AANON £VI 1AV TOALTAY THS xpag Exeivng; Acts 10:28 g abéuttov £ott
avdpl Tovdaim koAracBor ... aAAodVA®; Acts 17:34 Tivég 8¢ dvdpeg kKOAANBEVIEG ADTD
eniotevoav). In the New Testament, however, this verb is consistently accompanied by its object
in the dative, while in the Oneirocriticon it is followed by the preposition eig + accusative. The
phrasing in the Oneirocriticon could possibly reflect a close rendering of the Arabic verb ;,.La_.
(ta‘allaqa) which is regularly followed by the preposition bi (possibly rendered in Greek as €ig)
and means “to be devoted to.” The verb ta‘allaga is form V of the root 3lc (‘aliga), the primary
meanings of which are to hang, to be suspended, to cling, to stick, to adhere to, the same as the
literal meanings of the verb koAiaopor in Greek.
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case. But the instrument in Greek is never expressed in the accusative; it is
always expressed either with a dative or with a preposition and an oblique
case, as is done throughout chapter 218, with the exception of the phrase
quoted above.” Though the Arabic verb daraba (to strike) is usually
accompanied by the object of the verb in the accusative and the instrument of
striking prefixed by the preposition bi (with) (e.g., lo guus [0 Lu_. s =Thit
Zayd with a whip), it is also possible to construe dézraba with two accusatives,
one expressing the object and one the instrument (L g v 143 Lu_. = =Thit

Zayd with a whip”). It is therefore possible to account for the irregular
instrumental accusative of the Greek text if we assume that the Greek author
was translating from the Arabic and following closely the syntax of the Arabic
source. However, no explanation can be provided if we postulate that he was
translating from a Syriac source. Syriac does not have a proper accusative and
expresses the instrument by prefixing a lomadh to the noun.

In the Oneirocriticon, dreaming of a pleasant smell is consistently interpreted
as gaining an excellent reputation, while dreaming of an offensive smell signifies
losing one.”® The connection between this symbol and its meaning does not
come from the ancient oneirocritic tradition—Artemidoros says nothing about
dreaming of perfumes and smells—and seems arbitrary. It becomes obvious,
however, once we realize that the Arabic expression 3 ylae L a o .o (SUm‘a
‘atira), which actually means “excellent reputation” but can be literally
translated as a “fragrant reputation,” must have given rise to the interpretation
in Arabic dreambooks of a fragrant smell as indicating a good reputation.
Reliance on puns and the alternative meanings of words for interpreting dreams
is a method mentioned in ancient Greek, Jewish, Islamic and Byzantine texts
on dream interpretation.

* Drexl 171, 3: £1008n Bouvevpolg (He was beaten with straps of raw ox-hide); Drex] 171,
67: dproe Tuebnval tiva PBouvevpolg (He commanded that someone be beaten with straps of
raw ox-hide); Drex} 171, 10: &ty tiva pafde (He beat someone with a stick); Drexl 171, 13:
peta ondbng £dwxé Tivi (He gave someone [a blow] with a sword).

%7 See Lane, Arabic-English Lexicon, s.v. o ua (col. 1777).

% €1 8¢ 16, 6T kanvoDd ERANGEN O 01KOG ... €1 88 O Kamvdg eVMdNG fv, AGYoLg YAvKESL
myv €€ovsiav avtod napéEetl €1€polg, eVpNoel 8¢ kal PRUNV avdroyov Thg 0D KORVOD
evwdiag kat Thg ndvtog (121, 23-26). €1 3¢ €lg dvcwdn ANAOV mepLRATEl, Bapuvtépay
OAlyly Kkai oARuny kakny AGBeL did thv duowdiav (134, 8-10). ei 8¢ idy, 611 elpe S£vdpov
Kitpov, eVpnoel dvdpa evyevh, TAovoLoV, ebdNEov did ™y evwdiav kal 10 eVkapmov (155,
25-26). €1 3¢ 181}, OTL €0aye okOpdov 1 Kpdupvov §j Tpdcov ... dHunv Kokny €&el dia myv
Sdvcoopiav avTdv (160, 8-10). £av 1dn Tic, 011 £601e PEGEVOVG..., KakOINULOG E5TAL AVE
pécov Aaol Kal piontog 81a 10 g £pevyng dvcoopov (162, 8-10). el &€ (18n nodopTia)
ducwdiav €xovia, PMUNV KakNv EVPNGEL Srdt 10 BUCMIES €V TO Epyy T0V nicBov avtov (176,
6-8).
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Besides the examples indicating that Arabic and not Syriac was the language
from which the author was translating, others conform to patterns common to
most Semitic languages. For instance, in the phrase nolaicag £dv éntwoev
étepov, tyoel 1ov mecovto. (If, while wrestling, he made his opponent
fall, he will honor his fallen opponent),” a verbal form otherwise unattested
in the Greek language was concocted from the stem of the perfect tense of the
verb mintm (to fall)'® and used in the sense of “to make someone fall.” Such a
grammatical twist was probably instigated by the mechanism of producing
verbs from a root according to a pattern that is typical of all Semitic languages.
Form I of the root a3 .. (s-g-#) means “to fall”; form IV means “to cause
someone to fall.” The spelling of the third person singular in the imperfect is
identical in both forms (k&—.), though in each case the word is vocalized
differently. Instead of €ntmwoev the correct Greek verb would have been
avétpeyey or kotépryev (which is close to the Modern Greek €p1&e), but it
seems that the author of the Oneirocriticon was unable to think of an alternative
to minte, the primary meaning of the Arabic root s-g-f, and since it was
inappropriate for his translation, he resorted to Zntwoev. "'

The Oneirocriticon includes at least one passage where the words at the end
of each colon conform to a rhythmical pattern. This phenomenon of literary
prose has been broadly defined by S. Skimina'”” and has been studied mainly

* Drexl 72, 18.

19 11 the perfect mértwka. The stem ntw- is used in other derivatives of nimtw, such as
TTOO1G, TTOUC.

" A similar way of thinking may have resulted in the use of Paciiedw in the following
passages: Baciievoet plav €€ avtav (110, 16) (He will make one of them queen); €1 pev €xet
VoV, BaciAevoel avTOV, £1 8& un, Etepov Pacirevoer (175, 6-7) (If he has a son, he will
make him king; if he does not have a son, he will make someone else king). The Arabic equivalent
of this verb is «lLs which in form I means *“to reign” and in form IV “to make someone reign.”
The third person singular in the imperfect of both forms is spelled Llas. The primary meaning of
Pactievw (the only possible in classical literature) is “to reign” ; however, the meaning “to make
someone king” occurs at least three times in patristic Greek texts (Basil of Seleucia, Ephraim the
Syrian, and John of Nikiou. They all lived in areas where Semitic languages were spoken, and
especially the works of Ephraim were originally written in Syriac and then translated into Greek.
For references to these texts, see Lampe, s.v. “Baciieton™).

192 See S. Skimina, L’ étar actuel des études sur le rhythme de la prose grecque Il (Lwow, 1930),
pp. 5-6: “Un texte, divisé en unités logiques, présente a la fin de chaque phrase ou de chaque
proposition une clausule qui se distingue au point de vue rythmique du reste du texte. C’est le
propre du rythme de la prose artistique, ou plutdt d’une tendence souvent inconsciente de chaque
écrivain et que les théoriciens ont remarqué et condifié depuis longtemps.” The most recent and
comprehensive publication on the subject is Horandner, Der Prosarhythmus in der rhetorischen
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in Byzantine authors of the high style, such as Synesios,'” Procopios of Cae-
sarea,'™ and Agathias.'” Each author prefers a different rhythmical pattern.
As 10 their variety, Skimina enumerated eighteen different types belonging to
three different forms that are applied to the last two to six syllables of a colon
or semi-colon.'” The four examples of rhythmic phrases in the Oneirocriticon
could be extended to comprise the last twelve to fifteen syllables at the end of
the colons where they appear (the phrases that present rhythmical patterns are

italicized):'”

moAVTpondg EoTtv 1) TOV SEVSpwV Kpicig modvoyedng'™ ydp €otiv 1 OV
SeVEpOoK APV PUOLS. 1O YOUV pVANG TV SEVEpwv gig TV SidBectv kpivetal
10V QvBpdrmv 10 YOp eVOOAR KOl EVTPAGT) EVOVTNTO YVOUNG Slaonuaivovoty,
10 8 GoBEVT} KAl po®dn Kol UEUOPOPUEVE Yvduns Stakpivovoty dcBeveic
TPOMOVG.

The interpretation of trees is complex, since fruit-bearing trees by nature have
many component parts. The leaves of the trees are inrpreted as the disposition of
men; those that are thriving and luxuriant indicate straightness of intent, but those
that are declining and falling off and withering away signify the weakness of
one’s intent.

The rhythmical patterns discernible in the above excerpt can be analyzed as
follows:

XxxX—~ // xxxx— ( twelve syllables, caesura after the 6th : ~——~ // -~——)'"
XXXX—~ // xxxx—--- (fifteen syllables, caesura after the 7th: ---—-- //

e

XXXXX—~ /[ xx—~ (twelve syllables, caesura after the 8th: - ~—~~—-~ [/ -~—)
Xxxx—~ // xxx—- (twelve syllables, caesura after the 7th:—~~~—~~ // ~-——)

Literatur der Byzantiner (Vienna, 1981), including study of several authors from the Middle
Byzantine period.

"% N. Terzaghi, “Le clausole ritmiche negli opuscoli di Sinesio,” Didaskaleion 1 (1912), pp.
205-319.

1% H. B. Dewing, “The Accentual Cursus in Byzantine Greek Prose with Especial Reference to
Procopius of Caesarea,” Transactions of the Connecticut Academy of Arts and Sciences 14
(1910), pp. 415-66; A. W. De Groot, Untersuchungen zum byzantinischen Prosarhythmus
(Groningen, 1918).

% G. Franke, Quaestiones Agathianae (Bratislava, 1914). For remarks on later Byzantine
authors, see W. Horandner, Der Prosarhythmus, pp. 47-152.

10 Skimina, L’ état actuel, p. 9; see also Horandner, Der Prosarhythmus, p. 33.
" Drex! 107, 5-12.
'® Corrected by Charitonides, review of Achmetis Oneirocriticon, p. 233, to ToAvo81G.

'® The regular caesura in a Byzantine dodecasyllabic verse is after the fifth or the seventh
syllable; cf. P. Maas, “Der byzantinische Zwolfsilber,” BZ 11 (1903), pp. 278-323.
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Every colon or semi-colon is preceded by a rhythmic phrase in two parts.
The first part ends with a dactyl (--~) and the second part with a trochee (—).
The trochee of the first rhythmic phrase in the quotation (kpicic) rhymes
with the trochee of the rhythmic phrase that immediately follows it (¢Vo1g)
(homoioteleuton). The last rhythmic phrase in the quotation constitutes a regular
Byzantine dodecasyllabic verse with the caesura after the seventh syllable.'"
Given that this is the only instance of colons ending with rythmical patterns
that I was able to identify in the Oneirocriticon, it might well be accidental.
Or, if it is intentional, its rarity indicates that the author could not produce it
with ease, so even in this case it does not necessarily reflect the author’s
familiarity with texts of the high style. The occurrence of rhythmical prose at
the end of colons has been observed in texts read by the educated but not
erudite Byzantine public; they include the chronicles of Theophanes and George
the Monk and the writings of St. John of the Ladder.""' Rhythmical patterns

extending longer than the last six syllables of a colon also occur in the New

Testament.'"?

Our author’s work, though far from erudite, betrays a man with a Byzantine
elementary education, familiar with such basic texts as Homer,'" and possibly

"0 The Byzantine dreambook attributed to Patriarch Nikephoros is written in Byzantine
dodecasyllabic verses, but the dodecasyllable of the Oneirocriticon cannot be found there, which
indicates that it was neither lifted nor copied from somewhere else; see Nikephoros, ed. Guidorizzi,
v. 56: xonévia 8&vdpa nidolv avdpdv unvoet (repeated verbatim in v. 111 of the dreambook
attributed to Patriarch Germanos, ed. Drexl). The interpretation of trees in the remaining Byzantine
dreambooks do not coincide with the rhythmical passage of the Oneirocriticon, either: Nikephoros,
ed. Guidorizzi, v. 78: Enpdv davéviwv SEvEpmv €V KeEVOlg TOVOL or kevot ol komot. Daniel,
ed. Drexl, vv.121-123 and 127: Aévdpov kaprmogdpov ideiv k€pSog onuaivel./Aévdpa Enpa
18eilv amotuyiav onuaivel, alda 81 xoi {npiov kot 800Aw xépdog/Aévdpa expriopéva
18€1V 1 KOTOTEUVELY TOAELOVG KOL TTAGLY KTNVOV KOt GvOpwnwv dniol/ ... Aévdpov avBoivia
18elv maoL kaAov £otv. 312: kAadov ano §évdpou kAdoal dpriiav anwoacHal <dnioi>.
Anonymous dreambook from Paris. gr. 2511, ed. Drexl, vv. 55-57: Aévdpa 13elv kapmodpdpa
eloodov onuaivel, Enpa 8¢ anotvyiav./ Aévdpa kortopeva 18€lv ElevBépolg nev {nuiay,
S0UA01G BE KEPSOG SNAOL/AEVpa 13E1v £kprovpeva TOAELOV KOl TTDCLY AVOPOTWY GTILOAVEL.
Manuel Paleologos, ed. Delatte, chap.14: Ta péyiota dévdpa eig evyevols [sic] dvdpag
KPLVETAL KOl YEVVOLOUG KOl 1) TTOCLG 00TRY BAvatov Epdaivet.

"' See Skimina, L’état actuel, p. 24 (summarizing information originally found elsewhere). For
elements of poetry, including rhythm, in the work of St. John of the Ladder, see J. Dufty, “Embellishing
the Steps: Elements of Presentation and Style in the Heavenly Ladder of John Climacus,” DOP 53
(1999), pp. 1-17.

"'? Matthew 16:17-19; Matthew 28: 18-20; Luke 11:2-5; John 1:1-8; John 6:26-59; Romans
3:24-26; etc. For an analysis, see K. Métsakés, Byzantiné hymnographia apo tén epoche tées
Kainés Diathékés heos tén Eikonomachia (Athens, 1986), pp. 41-42.

" It is even possible that the author of the Oneirocriticon had read some patristic texts that
contain words such as aipecidpyng (“heresiarch™; Drex! 8, 21) and Aoyopdayog (“contender
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with access to philological tools such as dictionaries, as is evident from his
gloss on the word kviun; he may have dabbled in learned literature, though he
was far from having mastered it. His readings from the Bible and especially, if
not exclusively, the New Testament must have been much more extensive,
since this is the most salient textual influence on his work, evident in the
quotations, language and expressions employed. He also seems to have been
familiar with ecclesiastical literature.

His Greek is influenced by Arabic, the language of his model, but this is not
an unusual fault among translators. The Arabic translation of Artemidoros by
Hunayn b. Ishdq is a pertinent example.'"* Before deciding which language
—Greek or Arabic—the author of the Oneirocriticon appears to have known
better, it is important to keep in mind that too slavish a translation (reflecting
word by word the language of the prototype and therefore resulting in solecisms
in the language into which one translates) can be a choice made not because
the translator has not mastered the language into which he is translating, but
because he is unsure about the meaning of words in the language from which
he is translating. This problem can be compounded when translating from a
language such as Arabic, which, like Greek, has a literary idiom rather different
from its spoken vernacular. Mastering the intricacies of classical Arabic required
special schooling even for a native speaker, which individuals received in
varying degrees. Among the four examples of too literal renderings from
Arabic into Greek resulting in irregular Greek expressions, three are slavish
renderings of grammatical phenomena that occur in literary Arabic, but which
modern dialects tend to do away with, suggesting that at least some of the
solecisms in the Greek translation might have been caused by the author’s
unease with classical Arabic.

One instance could be interpreted as an indication that the author of the
Oneirocriticon was a native speaker of Greek who had learnt Arabic as a

about words, quibbler” and also “contender against the Logos”, i.e. Arian; Drexl, 8, 21). The
latter word was also used by Gregory of Nazianzus (see Lampe, s.v. “Aoyoudyog”), who was
characterized as “the Christian Demosthenes” and was by far the most widely read patristic

author in Byzantium.

14 Hunayn must have had native fluency in Arabic, because Arabic was the vernacular of his

home town, al-Hira in Iraq. At the same time, he belonged to the Syrian Nestorian church, where
Syriac was the language of the liturgy and of high Christian education. He translated from Greek
into both Arabic and Syriac, and his predilection for Syriac, as opposed to Arabic, should not be
considered as a sign of greater fluency in Syriac. As Hunayn himself explained in his writings,
compared with Syriac or Greek or Persian, Arabic in his time lacked an adequate scientific
vocabulary, which he and his students and colleagues helped foster with their translations. For
further comments and references, see EIZ, s.v. “Hunayn b. Ishak al-‘Ibadi.”
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second language. The following passage from the Oneirocriticon includes an
expression that is incomprehensible in Greek:'"” " Edv t1g idn, 11 ol piveg
o010V €dpdynoav xai ovK dodpaivetal, €1 pév £ott Baciiets, voeito,
OT1 KLVOUVEVGEL £V ADTO 0 AVAPEP®V EVORLOV QDTOV TPDTOG TAG KOOULIKAG
drotknoers, aom N didkprorg thg evoopiog kol g dvcwdiag dia g
pvog €otl 1@ Nyepovik® (If someone dreams that his nostrils were obstructed
and he could not smell, if he is king, he should know that the chief among
those who report to him about secular administration''® will risk his life [?]
because the intellect can distinguish between good and bad odors through the
nose). The meaning of the phrase kivéuvetoer €év ovtd (rendered in our
translation as “he will risk his life”) is unclear. The combination Kivéuvevm
£v (to risk in) does not appear in Greek dictionaries, and contemporary
translators disagree as to how it should be understood.''” Once the Arabic
provenance of the Greek text is taken into consideration, however, klvduvevogt
€v aU1® can be explained as too literal a rendering of the Arabic ,LL 2
s’y (khatara bi-nafsihi) or .dyy 3 5La (Jazafa bi-nafsihi) which is an
expression meaning “to risk one’s life,” an expression the Greek author seems
not to have known, since he translated each word literally and came up with
“to risk in oneself.”'"

It is impossible to ascertain where the Oneirocriticon was composed. Though
the profile of its author (a tenth-century Greek who had learnt Arabic and was
conversant with biblical and ecclesiastical literature) seems to point to the
monastic milieu of Sinai and Palestine, any suggestion that this was the world
where the author belonged would be a conclusion hastily drawn. Not only
monks living in Muslim lands but also former prisoners of war, traveling
merchants, and residents of the eastern frontier of the empire all had the
opportunity to learn Arabic. Biblical and ecclesiastical readings interested
both men of religion and secular individuals. Even Constantinople cannot be
excluded as a possibility, especially if the Oneirocriticon was compiled for an
emperor, as suggested earlier. Unless further evidence appears it is unlikely
we will ever know anything more definitive about the identity of the Oneiro-
criticon’s author or the date and locale of its composition.

5 Drexl 36, 12-16.

"6 It appears that the phrase 0 Gvagépov Evimov avtod mpdTog Thg KOoWIKGg SLOLKNGELS
renders an office that did not exist in the Byzantine court (vizier, wali?).

"7 Oberhelman, Oneirocriticon of Achmet, p. 107, translates it as “will fall into danger along
with him.” Brackertz, Traumbuch des Achmet, p. 51, renders it as “in Ungnade bei ihm fallen
wird.”

U8 khatara = to risk = xivduvevoet; bi = in = €v; nafsiki = himself = avtd (EaVTd).



CHAPTER THREE
THE MANUSCRIPT TRADITION, TRANSLATIONS, AND EDITIONS

When Drexl published the critical edition of the Oneirocriticon, he knew of
sixteen Greek manuscripts and based his text on eight of them. To these one
can add another seven that contain parts and versions of this work, some long
some short. I made no systematic effort to identify all of its extant manuscripts
and therefore a few more manuscripts containing at least parts of the Oneiro-
criticon may have escaped my attention. When I set out to reexamine the
manuscript tradition, my objective was not to establish a foundation for a new
critical edition but to circumvent the limitations imposed by the existing one
that make it difficult to use for investigating problems such as the identity and
linguistic ability of the Greek author and the exact relationship of the Greek
text to equivalent Arabic works. As grateful as one ought to be for the existing
critical edition, especially considering the complicated and contaminated man-
uscript tradition of the work in question, it has also to be acknowledged that
DrexI’s text is, like all scholarly publications, very much a product of its time.
As a result, its usefulness for my purposes was often compromised, not by the
limitations of the editor’s philological expertise, but by his adherence to criteria
that today, after eighty more years of scholarship, seem anachronistic.

Drexl’s text is regarded as inadequate, mainly because at the beginning of
the twentieth century, the editorial technique adopted for Byzantine texts was
the same as that applied to classical Greek texts: the existing manuscripts were
classified into families of older and better (closer to the archetype) or recentiores
et deteriores. They were subsequently arranged in a stemma and the choice of
the different readings was often made mechanically, dictated by the stemma.
Since then scholars have become aware that Byzantine scribes did not copy all
kinds of texts with the same reverence.' For texts such as the Old and the New
Testament, the writings of the Fathers of the Church and the canon of ancient
authors every effort was made to ensure that the text copied was as close to the
archetype as possible, often by collation and correction on the basis of more
than one manuscript. Volksliteratur, on the other hand, along with scientific

' Cf. H.G. Beck, “Uberlieferungsgeschichte der byzantinschen Literatur,” Geschichte der
Textiiberlieferung der antiken und mittelalterlichen Literatur, ed. H. Hunger et al., vol. 1 (Zurich,
1961), pp. 425-510.
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and pseudo-scientific texts destined for practical consultation, was treated in a
less formal way. The scribe, who in many cases was copying for his own use,
felt free to deviate from his model at will by adding, subtracting, or paraphrasing,
depending on what he judged to be appropriate for the future user’s purposes.
This “irreverent” attitude accounts for the confused and contaminated tradition
of Byzantine texts on medicine, pharmacology, alchemy, astronomy, astrology,
dream interpretation, and other forms of divination. The different attitude of
the scribes toward different kinds of texts makes it not only inappropriate but
also impossible to adopt the criteria developed for classical philology to the
editing of Byzantine texts of the “unrevered” category. The weaknesses in
Drexl’s critical edition of the Oneirocriticon well illustrate this problem.

In the following pages I will try to demonstrate the importance of the
newly surfaced data, including extant Arabic texts on dream interpretation,
for textual criticism of the Oneirocriticon, and the need for a new critical
edition. I will begin by presenting the seven Greek manuscripts that were
unknown to Drexl. Discussion of the remaining sixteen will be limited to
observations not made in Drexl’s publications and resulting from my own
examination of the relevant manuscripts. The Latin versions of the Oneiro-
criticon will also be discussed, as their importance in shaping Western medieval
tradition on dream interpretation can hardly be overestimated. The problems
of DrexlI’s edition will be pointed out, and the guidelines along which a new
critical edition can be planned will be indicated.

Greek Manuscripts

Paris. Suppl. gr. 690. 11th century, parchment, 258 fols., 24 cm x 19 cm,
anthology of texts.’

Paris. Suppl. gr. 690 is a collection of 94 texts representing a wide variety
of authors and literary genres. It has been in the Bibliothéque Nationale since
1859, but the only adequate description of it was not published until 1950.” It
is important for the manuscript tradition of numerous Greek works. It is a de
luxe volume, though it has no illuminations and its ornamentation is simple,

? For a detailed description of the manuscript and a report on its contents, see G. Rochefort,
“Une anthologie grecque du Xle siecle,” pp. 3-17.

? Paris. Suppl. gr. 690 was brought from Mount Athos to Paris by Minas Minoides in 1842
and was obtained by the Bibliothéque Nationale upon his death in 1859; see G. Rochefort, “Une
anthologie grecque du XIe siecle.”
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consisting of titles and initials written in gold ink. According to G. Rochefort,
it must have been written between 1075 and 1085.

Fols. 123v-132v comprise a collection of short texts on dream interpretation
that was discussed by D. Gigli in 1981;" it includes an abridged version of the
Oneirocriticon on fols. 125-129, which constitutes its oldest known surviving
version.’

The abridgment in the Paris anthology bears the title “"Ex 1av "Ivéav,
[Mepodv kal Alyvntiev” (From the Indians, Persians and Egyptians); no
author is indicated.® The distinction between the dream interpretations of the
Indians, Persians and Egyptians is made only in the title and does not appear
in the chapter headings, as it does in DrexI’s text. Moreover, the titles and the
order of the various paragraphs are in several instances very different from
the critical edition, and some of the paragraphs are missing altogether. The
interpretations given are schematic and comparable to those in the dreambook
of Daniel. Gigli observes that “a compendium of this type would correspond
to a popular dissemination, in which schematic treatises are easier to use and
to consult” and points to passages from the abridgment where the epitomist
admits that his work is not meant for the professional dream interpreter (fol.
1251, col. 1): Tlepl yap Ti¢ dradopdc v €ld®dv kol TG TPOG QVTA
KpLoE®G TOKIANG 00N G £C1OMACAUEY, T OVELPOKPLTN THY TAVTNG Kploty
napaywpnoavieg (We have been silent on the subject of the difference between
the kinds [of dreams] and their various interpretations, ceding the judgment
about this to the dream interpreter).’

Gigli collected all the instances where the text of Paris. Suppl. gr. 690
implies the possibility of new variants, or contains notes and interpretations
that are absent from the other manuscripts of the Oneirocriticon. In particular,
he identified a number of variants in Paris. Suppl. gr. 690 that confirmed
readings that were rejected by Drexl and were only included in the apparatus
to the critical edition, or that offer a better text than the other Greek manuscripts

* D. Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” Prometheus 4 (1981), pp. 65-86,
esp. 79-86, and 173-88.

® Drexl incorrectly considered Vindob. philos. et philol. gr. 111 of the 13th century to be the
oldest surviving Greek manuscript of the text.

® Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” p. 85, suggested that the lack of
author’s name and the “generic” title of the work indicate that the epitomist distanced himself
from his model. However, further evidence from the Greek and Latin manuscript tradition indicates
that the epitomist simply copied the title of the work as he found it in his model.

"Ibid., p. 79.
3 Ibid., pp. 83-85.
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known to him.> A further instance shows that Drex] was correct to insert in his
main text an interpretation not attested by the Greek manuscripts but found in
the Latin translation of Leo Tuscus.'® With reference to the two main branches
in the manuscript tradition of the Oneirocriticon distinguished by Drexl, x (=
codd. meliores) and y (= codd. deteriores), Gigli noted that the abridgment
includes readings that belong to both branches. He therefore suggested that
the epitomist based his abridgment either on one single model with contaminated
readings from both branches of the manuscript tradition as described by Drexl,
or on a number of different models belonging to both the x and the y branches
of the tradition.

Gigli identified a few dream interpretations that are included in Paris. Suppl.
gr. 690 but are absent from the standard version of the text published by
Drexl. Some of them are similar to interpretations offered by Artemidoros
and pseudo-Nikephoros. Others are particular to Paris. Suppl. gr. 690 and do
not appear anywhere else in the extant Greek dreambooks. Gigli considers the
variants that are close to Artemidoros and pseudo-Nikephoros as additions
made by the epitomist, who presumably knew these two texts."'

If we examine Paris. Suppl. gr. 690 in the light of the evidence presented by
Arabic dream interpretation, however, this conclusion must be modified. At
least five out of nine interpretations that occur only in Paris. Suppl. gr. 690
and no other extant Greek source can be found in Arabic dreambooks.'? These
interpretations must already have existed in the model for the abridgment.
Moreover, Arabic dreambooks contain all four interpretations that occur in
the Paris abridgment and in pseudo-Nikephoros. Since the phrasing in Paris.
Suppl. gr. 690 is far removed from the phrasing in Nikephoros, it is safe to
conclude that the source of these interpretations in the abridgment is not Nike-
phoros but a version of the Oneirocriticon longer than the one printed by
Drexl. The five interpretations that occur in Paris. Suppl. gr. 690 and Artemi-

° E.g. Paris. Suppl. gr. 690, fol. 126v, col. 2: | pév kapéa €ic Gvdpa yépovia kai
0ewAdv; in Drexl 154, 16: dv8pog peyiotov ... 0e18wAod, but in apparatus rBRSTV: yépovtog
¢e1dwAov. Further examples in Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” pp. 81-85.

° paris. Suppl. gr. 690, fol. 128, col. 2: @oavtac Kal ¢ daktdriog Pacirelov EEovoiav kal
Yuvankog kat €xvev dnrootv €xel (Likewise, a ring suggests royal power and signifies a wife
and children); cf. Drexl 211, 22-23.

1 Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” p. 85.

"1 have searched in the five Arabic dreambooks I chose as the basis for comparing the
Oneirocriticon to Arabic dream interpretation, two of which are available only in manuscripts; of
the remaining three published versions, only one has an index of dream symbols. Given these
conditions, it is possible that I may have missed some interpretations in the Arabic.
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doros present a somewhat more complicated case. I have been able to locate
four out of five in Arabic. The phrasing of two of those interpretations in
Paris. Suppl. gr. 690 and the Greek text of Artemidoros is very close, however;
therefore, it is not out of the question that the epitomist was familiar with this
second-century text."”

The fact that the additional interpretations of Paris. Suppl. gr. 690 can be
found in Arabic dreambooks should keep us from assigning them to the epit-
omist. Since the purpose of an abridgment is to shorten a work, it is unlikely
that the epitomist would add even a few further interpretations from different
sources at the same time as he was eliminating hundreds of others from his
model." It is more likely that all the additional interpretations, including those
that Gigli attributed to the epitomist’s knowledge of Artemidoros and Nike-
phoros, existed in the epitomist’s model, again suggesting a version of the
Oneirocriticon longer than the one found in Drexl’s critical edition. Such a
conclusion is supported by two additional pieces of evidence: first, one of the
examples collected by Gigli that confirm readings rejected by Drexl for the
critical text but reproduced in the apparatus of the edition indicates that the
epitomist’s model was a text longer than the one printed in the critical edition."

" For a detailed catalogue of interpretations missing from Drexl’s text and the corresponding
Arabic interpretations, as well as the possible connection between the abridgment of Paris. Suppl.
gr. 690 and the Greek text of Artemidoros, see Appendix 1.

" The only phrase in the abridgment that at first sight points to the use of additional sources is
in Paris. Suppl. gr. 690, fol. 128r, col. 2: MAPTAPOI" Twvég 8¢ ddxpua kol xAavBuov einov,
1 §6Bov and e€ovoiag (Pearls: Some said that [they signify] tears and wailing, or fear of an
authority). However, the phrase “tivég 8¢ elmov” ( “some said,” which could be a direct
translation of the Arabic ag a2y JLSor I3IL5 ag a2, a frequently repeated phrase in Arabic
dreambooks) must already have existed in the postulated extended version from which the abridgment
was made. Gigli ( “Gli onirocritici del cod. Paris. Suppl. gr. 690,” p. 84) mentions that the
interpretation of pearls as tears occurs in two other Byzantine dreambooks, those attributed to
Nikephoros and to Germanos: papyapitat dniovot dakpvwv ponv (Pearls signify the flowing of
tears). For the relevant texts, see Nikephoros, “Das Traumbuch des Patriarchen Nikephoros,” ed.
F. Drexl, Festgabe Albert Erhard (Bonn and Leipzig, 1922), pp. 94-118, verse 184; and Nikephoros,
Pseudo-Nicephoro: Libro dei sogni, ed. G. Guidorizzi (Naples, 1980), verse 68. Also Germanos,
“Das Traumbuch des Patriarchen Germanos,” ed. F. Drexl, Laographia 7 (1923), pp. 428-48,
verse 138. The interpretation of pearls as tears is also found in Islamic dream interpretation; see
al-Nabulusi, vol. 2, p. 198; also Appendix 1. For the interpretation of pearls as ¢ofov amd
ekovotiag (fear of authority), see DrexI 211, 1-9.

% See Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” pp. 83-85. Drexl 239, 8 ff: Ilept
otpovbiey. codd: mepl TpoyAntdv kol dwapdpwv orpouvbiwv. This was rejected by Drexl
because only otpovbia are discussed in the subsequent paragraph. However, Paris. Suppl. gr.
690, fol. 129r, col. 1: ZTPOY T'AIT [sic]* Ot tpwyrodital kal ¢ Aoind otpovbia aTipioy €k
dilwv dnrovol. Cf. also Vat. gr. 573, fol. 212v: repl oTpoVYALTOV Kol dLadopwv oTpovbinv
(the chapter talks about otpovbia and GpviBag évariovg 1i Auvitog fj anA@g GLALSPOVE).
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Second, additional evidence from Vat. gr. 573 and the twelfth-century Latin
adaptation of Pascalis Romanus also leads to the conclusion that the Greek
archetype was longer than Drexl’s critical edition. "

The Greek archetype was an adaptation of Arabic material, the foreign char-
acter of which left clear traces in some of its passages. The abridgment in
Paris. Suppl. gr. 690, on the other hand, provides a text that is not only shorter,
but also purged of its exotic details, so it has lost much of its foreign flavor.
References to concepts that would have been unfamiliar and possibly irrecog-
nizable to a Byzantine reader were eliminated. For example, the epitomist
eliminated the numerous allusions to polygamy that can still be found through-
out the critical edition;'” he chose to retain the interpretation of the five fingers
as representing acts of piety, though their interpretation as the five daily prayers,
an Islamic religious duty, was eliminated.'® Further on, only three of the planets
are given a specific interpretation; the remaining four, which, in the critical

' See also the introductory note to Appendix 2 and the interpretation of eating honey discussed
in chapter 5.

17 There is, however, one exception. In the interpretation of ribs (fol. 126r, col. 1) a reference to
polygamy was retained, probably because the epitomist failed to understand the meaning of the
term yvfiolat yuvoikeg (legitimate wives), which makes sense only in the context of Islamic law,
with which he was unfamiliar. 'viiciat yuvaikeg must correspond to the women whom it is
lawful for one to marry according to Islam, while ol €k Yévoug cvyyeveig (blood relatives) must
be the women that a Muslim is prohibited from marrying because of their degree of kinship to him
(see Qur’an 4:23-24). The interpretation of ribs in the abridgment reads as follows: al mievpat
YUVOLKOG ONUOLVOUOLY, al HEV dved HEYLOTOL YVIOLOG, ol 88 KATw YUvOolKaG GUYYEVELG
(The ribs signify women; the upper, larger ribs legitimate wives, and the bottom ribs women who
are relatives). Cf. Drexl 55, 5-8: al mAevpal elowv al yuvaikeg ol pEv dvo, ol pé€yiotat,
YVAGLOL YUVOIKEG £1l0Lv, al 8€ Kdtm ol £k Yévoug eloiv ouyyevelg (The ribs are the women;
the upper, larger ribs are the legitimate wives, and the bottom ones are the relatives from the same
family). The Arabic dreambooks I have checked all agree that “a rib is a woman, because she was
created from a rib” (Ibn Qutayba from Jerusalem, Yahuda ar. 196, fol. 30a). The creation of Eve
from the rib of Adam as narrated in Genesis 2:21-23 was known to Muslims through religious
traditions and theological commentaries; see, e.g., Ibn Qutayba, Kitab al-Ma‘arif (Cairo, 1935),
p. 7. I have been unable to find an Arabic dreambook that differentiates between upper and lower
ribs, though I believe that this differentiation was made in the Arabic source of the Greek passage.
Artemidoros does not write anything about dreaming of ribs.

"® Paris. Suppl. gr. 690, fol. 125v, col. 2: ot ddxtvAol €ic 10 €pya kpivoviar Tig niotewg
100 avBpwrov. (The fingers are interpreted as a person’s acts of faith). Cf. Drexl 45, 11 ff: At
XEpES Kal ol ddktvrol £ig 10 €pya thg nictewg TV AvBpdrwv dlakpivoviol ... kol
TPAOTOG 6 UEYOS TAv doxTUAWMV Kplvetal €1¢ Thv €0YNY 100 GpBpov, SevTepog ol 6 Ayavog
€1¢ TG TPLING dpoag Ty VXNV kplvetat, Tpitog 0 pécog The £kTng dpac, 6 &t av1od Hrotl O
TETOPTOG THG £VATNG BPaS, MTEUNTOG O EAAYLOTOG THG £onepiviig £VxAg (The hands and fingers
signify a person’s acts of faith .... The thumb signifies the morning prayer; the forefinger, the
prayer of the third hour; the middle finger, the prayer of the sixth hour; the ring finger, the prayer
of the ninth hour; the little finger, the evening prayer). For further discussion on the interpretation
of fingers, see chapter 7.
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edition, correspond to officials not of the Byzantine but of the caliphal court,
are given a more general interpretation.'® Paris. Suppl. gr. 690 also omits the
name of a “Saracen” sweet that is interpreted as sickness because of its color,
leaving the shortened interpretation somewhat obscure.” Further abbreviated
interpretations that occur in Paris. Suppl. gr. 690 are similarly obscured by
the omission of details indispensible for understanding the passage.”'

It is impossible to know when the abridgment was made. The text in Paris.
Suppl. gr. 690 was not created ad hoc. A model for it already existed, as is
obvious from scribal errors.”> The only secure terminus ante quem for the

' Paris. Suppl. gr. 690, fol. 127r, col. 2: 6 filwog eic npdowmov kpivetan 100 Pasiriéng, 1
oeAnvn g1¢ 10 devtepov ano 10V Pacirémg npdoanov.’ H 'Agpoditn lg 10 g adyovsng
royiletar. O Aownot miaviitan €ig Tovg peyiotavag (The sun is interpreted as the person of
the king, the moon as the second most important person after the king. Venus is reckoned as the
queen. The rest of the planets as noblemen). Cf. Drexl 129, 8 and 129, 12-18: 0 filwog €ig péyav
Baciréa kpivetar ... Kail | oeAjvn, g €ipntat, €1¢ TpOcONOV 101 SEVTEPOV 0TIV ATO TOV
Baciréng kal f "Agpoditn eig npdomnov Thg Avyovsng kai o Epuiig €ig tpdownov 10
TPOTOL TOV YPaPewv 100 PacAéws kplvetal xal 0" Apng €1g TOV TPHOTOV TOAEULTTNV TOD
Bactiémg kol 0 Zebg €1¢ TOV TPATOV T0V TAOVTOU KOl ThHG dLotkrioews 10U Pactiéwg kal 10D
xpvoiov kat 6 Kpdvog eig <tov> np@tov mowvaitotiyv kol todevtiyv dtakpivetat (The sun
is interpreted as a great king .... The moon, as was mentioned, is the person who is second in
authority after the king, and Venus is the queen. Mercury is interpreted as the chief among the
scribes  of the king, Mars as the chief warrior of the king, Jupiter as the one in charge of the
wealth, administra- tion and gold of the king, and Saturn is interpreted as the chief punisher and
chastiser). For further discussion on the interpretation of the sun, the moon and the stars, see
chapter 5.

™ Paris. Supp. gr. 690, fol. 128r, col. 2: 7 Bpdoig 1@V olvikwv ayaddv £otiy, GAAY Kal
100 péAtog kat 10D odyap. 10 3¢ YAvKiopa véoov did 10 yxpdua (Eating dates, as well as
honey and sugar, is a good thing, but a sweetmeat signifies sickness because of its color). Cf.
Drex] 198, 3-5: €1 8¢ 1tpidyel YAUKLOUG COPOUKMVIKOV TO AEYOUEVOV TOAOULSAKLY, EVPNOEL
vooov J1a 10 xpouate Kai 10 TUp dvardyws g Ppooeng (If he is eating the Saracen
sweetmeat called paloudakin, he will find sickness commensurate with what he ate because of the
colors and the fire). In the abridgment, note that vooov in the accusative is an inconsistency in
syntax, probably carelessly carried over from its model.

2" E.g., Paris. Suppl. gr. 690, fol. 128r, col. 1: 16 modépTia £i¢ HIGBOMOINGLY MTOYDY
Kkpivovtat, avoléyng g evmdiag fj dvomdiag avt@v (Slippers are interpreted as giving
charity to the poor, depending on their pleasant or foul smell). Cf. Drexl 176, 5-8: €av 11g 131,
61t eplePdreto nodoptia véa evwdiav Exovia, picBOMOINOEL TTMYXOIC £X TG VRAPEENS
av109, €1 8¢ dvomdiav éxovia, Priunv Kaxmnv evpioel dld 10 dvoAIeg €V 1 €pyy TOV
oo avtov (If someone dreams that he was wearing new slippers that had a pleasant smell, he
will give charity to the poor out of his own fortune. If they had a foul smell, he will earn a bad
reputation on account of his charity because of the foul smell). Also Paris. Suppl. gr. 690, fol.
128v, col. 1: 0 16706 1® pev 10VT0V cVVNBwg K€pdog onpaivet, a phrase that is virtually
incomprehensible. Cf. Drex] 215, 9-10: £av 181 Tig, 611 VYaivel €v oik® avTob cuvibag,
elpToeL £v 1@ Epyw avtod k€pdog avaroyov 10D Epyov ¢ avatdoews (If someone dreams
that he was weaving in his house, if he usually does this, he will find profit in his work in
proportion to the amount of work stretched out on the loom).

# Changing a preposition in the first part of a composite verb in Paris. Suppl. gr. 690, fol.
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composition of this model remains 1075-85, the date of Paris. Suppl. gr.
690.

Vat. gr.573.7 14th and 15th century, paper, 380 fols., 22 cm x 14 ¢cm., anthology
of 31 miscellaneous texts, put together from 7 parts of various manuscripts in
7 different hands.

The Oneirocriticon is found on fols. 120r-213v, which belongs to part 5 of
the manuscript (fols. 46-214).** The watermarks of this part suggest that it
was written in the fifteenth century.” It is followed by a prayer that was
pronounced before asking for a dream to be interpreted, a list of the days and
hours most auspicious for dreams, and an anonymous lunar dreambook (fols.
213v-214v).* The scribe copied the text of the Oneirocriticon from a model
with numerous lacunae. He therefore left a number of pages blank in his copy,
apparently hoping to find a model that preserved the missing passages so he
could complete the text later.

The text of the Oneirocriticon as it stands in Vat. gr. 573 cannot be put into
either of the two families of texts identified by Drexl in his critical edition (x
= codd. meliores; y = codd. deteriores). It contains readings that indicate its
affinity with both families, though examples putting it close to the y family
are more numerous.”’Vat. gr. 573 contains a few interpretations that are absent

126v, col. 2: €dv T1g tepéa 18N £oToMopévov év TVl TOm® £€v @ oVx EEectiv lepéa
npoépyecbar instead of eloépyeobar. Cf. Drexl 103, 26-27: éav t¢g 18y xat dvap, 611
etofABev 1epel £6T0Mopévog £v 0T, 00 0K v TUToG e10€pxecBat avtdy ... Transposition
of words in Paris. Suppl. gr. 690, fol. 128r, col. I: 10 xapeiavkiov §101 €1¢ TV KEGAANV TOV
deondélovia 100 dpdviog dvayetal instead of 10 kapehavKlov €1 TV KePAANV 1oL TOV
Seonolovia 100 opavrtog avayetal. Cf. Drexl 168, 15-17: €dv 181 t1g, 61 dopel xaperavxiov
... 10010 €1¢ ™V VrEPEYOVoAV avToV kpivetar kepainv. The abridgment must have been in
circulation long enough for the word mictiv to change into mkplav (Paris. Suppl. gr. 690, fol.
127r, col. 1; see Gigli, “Gli onirocritici del cod. Paris. Suppl. gr. 690,” p. 83).

% This report is based on my examination of fols. 120r-214v in microfilm, and on the description
of the manuscript by R. Devreesse, Codices Vaticani Graeci, vol. 2 {codd. 330-603], (Rome,
1937), pp. 469-77.

* Ibid., p. 477.

% The watermarks are discussed ibid.

* For the prayer and the lunar dreambook in Var. gr. 573, see also the description of the
Oxford Baroccianus 206 (13th-14th century), fol. 232 in CCAG, vol. 9, p. 24. The incipit and
desinit of this section of Baroccianus 206 seem to indicate that its text might coincide with that of
Vat. gr. 573, but | have not examined the Baroccianus and cannot be sure.

7 Examples from the first ten pages of the critical edition that show Vat. gr. 573 to belong to y:
Var. gr. 573 has nuxtog for mukvog (2, 16); evnikaypévn for evayyelifopévn (2,1); Bapadu
for Bapap (2, 26); BAénwv for mpoprénmv (5,6); 100 Aaod tpocevyetar 1 Vrepevyetar for 10D
Aaod vrepelyeTan (9, 13); mhoveoiag for Tpoctaciag (10, 2); davepwbrioetan for dpwpabnoetan
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from Drex!’s text and can be as long as half a manuscript page. The longest
additions are the following:

1. Vat. gr. 573, fols. 162v-163r, to be added after Drexl 105, 11, pu8” Ilepi
iepéwv (chapter 159, “On Priests™). In Var. gr. 573 the excerpt is titled [1epi
LepEOV Kal povaydv. ex v Ivédv (On Priests and Monks, from the Indians):

I'uvi) €av 181 611 £y€veTo 1EPEDG KOL GUVEAELTOUPYEL LEPEL, Tayl aroboveital,
Kol cwdnoetat. £av TG 18n 6TL CUVAVINGE TIVG HOVOXOV GOP@DVIO, GTALPOV
UROYEYPOLUEVOV MG LEYAAGTYNMLOV, €1 HeV MuiAncey avtd YALVKED Kal XpNoTd,
180V kpateitw oUTwg €1 3¢ un, tovvaviiov. el 6& £ruyev avTOV O T0101TOG
HOVOX0G, EVPTCEL XAPLY O 13V, £1¢ THY YLV ALTOV, TaPA Gylov. O Yap povaydg
6 ceonpelwpévog eig dvBpmnov 100 B0 kpivetal. kot Gnep TuedT €€ ekeivov,
dwped €01t dylov Tvoe. El 8€ £0TL povayog €xT0¢ GNUELOV GTOVPOD VTTOYEY-
POHUEVOL T) LEYOAOGYAROTOS HOVOU PACOHOPOV, E1 HEV EGTL YEPWV, E1C KOLPOV
KOKOV KPLVETOL. Kal €1 PEV OLLAEL VTR KAADG KO EVTAKTWG, T 8180V A DT® T1
dpa, i mpog 1O SOHa, PEALEL EVPETY, Gvardyng 100 360T0G KOl ToD TPAYIOTOC,
UEPETPNUEVOV KOAOV. €1 € €0Tv O pOVOYOG VEOG, KOl EMOAENEL Kal 0UTOG
HET’ ATOD, MG TOV YEPOVTO £1¢ VOona aviatov pEAAeL EUnecEly. £1 82 £kpovev
0010¢ 1OV peyardoynuov, néAretl 00T0g SWoelv Busiav Kol TUPEKANGLY TPOG
aylov Tva 6 18av avardywg 100 dapuod. e1 8¢ €dalpe OV véov, {nuwdncetal
nap’ €x0pod.

If a woman dreams that she became a priest and performed the liturgy together
with a priest, she will die and be saved. If someone dreams that he met a monk
wearing the sign of the cross like monks of the higher order {do, and] if [the
monk] talked to [the dreamer] in sweet and kind words, let the dreamer hold on to
them. If not, the opposite. If this monk beat him, the dreamer’s soul will receive
the grace of a saint, for a monk wearing the cross is interpreted as a man of God.
And whatever beating the dreamer suffered from the monk is a spiritual benefit
from a saint. If the monk did not wear the sign of the cross, and did not have the
long habit of monks of the higher order, but was only wearing his cassock, if he
was old, this is interpreted as a bad circumstance. If he talked to the dreamer in a
nice and orderly manner, or gave him something, the dreamer will obtain something
moderately good, commensurate with the [monk’s] gift. If the monk was young
and fought with the dreamer, the dreamer will fall ill with an uncurable sickness,
as if he were an old man. If the dreamer beat the monk with the long habit of the
higher order, he will make an offering and address a request to a saint commensurate
with the blows. It he beat the young [monk], he will be harmed by an enemy.

2. Vat. gr. 573, fol. 183v, to be added after Drexl 157, 28, at the end of 6" "Ex
ov Tlepoav xal povov mepl onwpag mavioiag (chapter 200, “From the
Persians Alone, on All Kinds of Fruit”):

(11, 23). In the same pages there are only three examples that indicate the affinity of Vat. gr. 573

with x: Vat. gr. 573 has Baciiéwg for ¢apaw (4, 12); ayamndncetal for ayaBonondnoetar (9,
13); ei 8¢ ovk €teAeiwoe (11, 7).
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IMept kootdvev: 10 kKdoTava, elg NUEPAg Kal viKTag Kpivovial €av 18n 1ig 61t
£1prye KAoTaVA YA®PA, YIVOOKET® OTL NPEPOS KOAAG LEAREL SLadpapeiyv: £dv
YoUv £i0l mOAAG, Eotw T {wn avtod TAelwv: €1 8¢ un, OAiyn: el 8¢ Av Enpd,
NUépaL kaKal €161 Kal oteval. £1 8¢ e1dev tiva 1 £8180v avtd, Etepat Apépar 1y
KaAol fi kKokal €161V ®¢ TPOG T0 KACTOVE. WOAVTOS KOl T OKOANKLO T0U
petagiov, £ig NUEPOS Kpivovtor. €av 181 116 6Tt EAaBev AN TOV TOLOVTWY
Kapndv eite auiydora and Paciiéng, 1 név eiol Yhwpd, eite pfvag eite
NUEPOG KATA TO HETPOV TOUTWV, HEAAEL SLofifacely Kalpov KaAdv. el &€ eiot
Enpda, Yvookéte 61t péAker anoBavelv ag elpntot £1¢ T0GOVTOV KOLPOV KOTA TO
HETPOV.

On chestnuts: chestnuts are interpreted as days and nights. If someone dreams
that he was eating fresh chestnuts, let him know that he is about to go through
good days. If they are many, his life will be longer. If they were dry, the days will
be bad and dire. If he dreamt of someone or gave him [chestnuts (?)],%* these are
other days, either good or bad, depending on the [kind of] chestnuts. Likewise,
silk worms are interpreted as days. If someone dreams that he received such fruits
or almonds from a king, if they are fresh he will have good times for months or
days commensurate to the number [of the nuts]. If they are dry, let him know that
he will die, as was said, in a period of time commensurate [with the number of
nutsj.

3. Vat. gr. 573, fol. 209v, to be added after Drexl 230, 21, in onf " Ex
tav ' Ivéav, Iepodv kol Alyuntimv TEPL GONKOV KOl HEALGOOV AYpLmv
kol nuépmy (chapter 282, “From the Indians, Persians and Egyptians on Wasps
and Wild and Domesticated Bees™ ):

£av 18m 11 611 £Vpev pédl petd knpiov avtod, evpricel avaioyov 10D LEALTOG
nAoUtov. TAN 8¢, uetd Blag OAiyng. €1 8& elpe péAL kal Edayev ai1o, YIVOoKET®
61 Sracuvtopme BEAeL 18elv 10 péAROV alTOD, KOV T€ KOAOV, 11 EvavTiov. £l
8¢ 16n 6T eVpev 7 ApevV 7 £depov aVTO PEAL EYNTOV HTol YAUKIONO PETA
AppOEATOV, eVpNoeL HALYLY Kal otevoxwpiay, Avardyws 100 yAvkiopatog, el
3¢ €x10¢ dppopdtov £otlv, €AatTotépa M Kplolg £otl thg OAlwews xal
otevoywplog. opolag éav idn tig 811 elpe kMpia oPfectd wikpd kai dnnpev
a0TA, YIVOOKET® O T010VT0¢, 0Tl S1acuviopnmg pEAAEL anoBavelv. el O€ eioly
AMTOPEVO, EVPNCEL XOPAY Kal GyaAllooty, Avaldymg Tov knpiov. ARy €x 100
KomvoU. el 3& un, tovvavtiov. el 8¢ 181 611 Eoye Aaunddag, at Aapnadeg, eig
KaLpoug Kpivovial, kal dpyoviog. €l 8¢ ofeoctal eloiv, elg pivag t6o0ug,
AvaAdYWG TV AQUTAdMV, LEAAEL ATOBaVELY.

If someone dreams that he found honey with its honeycomb, he will find wealth
commensurate with the honey, though through the use of some violence. If he

% There seems to be a lacuna in this part of the Greek text.
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found honey and ate it, let him know that he will soon meet with his future,
whether good or bad. If he dreamt that he found or took or was brought baked
honey, that is, a dessert with spices, he will find sorrow and trouble commensurate
with the dessert. If it was without spices, the interpretation of sorrow and trouble
is more moderate. Likewise, if someone dreams that he found small, extinguished
candles and took them, let such a person know that he will soon die. If they were
lit, he will find joy and delight commensurate with the candles. Save for the smoke
[sic]. If not, the opposite [?].”° If he sees that he had torches, the torches are
interpreted as time and noblemen. If they were extinguished, he will die in as
many months as there are torches.

4. Vat. gr. 573, fol. 201r-v, to be added after Drexl 207, 26, in ovp "Ex t®v
[Mepodv meEPl QOPATOV KAl OpYNULAET®V, COANCE®DS KOl K1Bdpag (chapter
252, “From the Persians on Songs and Dances, Playing the Flute and the
Cithara”):

£av 10m 11 611 Ekpove BovKLVa €1¢ CVATY TLVOG, TOL E1¢ KAOTPOVY, YIVWOKETW
€i¢ dvniva nailovol 10 tolavto, HEAAEL anoBavely 1 Kivduvevoety O Blog avTod
Kol 1 86&a avto, T Kol €1¢ pvrakny EupAndnoetat. €1 3¢ eig mOAepov £0Tiv 1y
ORI €KELVN, otevoywpnBnoetat tap €xBpdv. el 8¢ €0ty avaxkapdg, Gvop-
dLPOrMG, el Bdvatov Kpivetal. Oopolmg Kal €1g v moOALY £ig fiv mailovoty
avakopadeg, Bavatikov Hériet yevéoBat, kal akovebnoetatl. 1 8¢ {opdpa kot
10 A, €16 VBPELS KOl aTipiog kpivovTat.

If someone dreams that he was sounding horns in someone’s court, that is, in a
castle, let him know that the person for whom such instruments were played will
die, or his life and glory will be endangered, or he will be thrown into prison. If
that city is at war, the enemy will bring it to dire straits. If the instrument is an
anakaras,” it is undoubtedly interpreted as death. Likewise, in a city where ana-
karades are played, a plague will take place and will be heard. The zamara® and
the other [instruments] are interpreted as offense and dishonesty.

Three additional interpretations are not unique to Var. gr. 573, but are also
found in Paris. Suppl. gr. 690. Right after the paragraph on the interpretation
of crabs and other crustaceans (Drexl, chap. 300) and before the last paragraph
on the theory of dream interpretation (Drexl, chap. 301), two brief interpreta-
tions are inserted: [lept yoArwv kal ¢Bep@v (On Lice and Fleas) and wept
dAatoc (On Salt). These interpretations also appear at the very end of the
relevant passage in Paris. Suppl. gr. 690 (fol. 129r, col. 1): At yoArat €ig
€x0pol¢ nTOYoVG Kpivovial. QoavTteg kol ol OAlyol ¢Beipeg. Ot 3¢

% Possible lacuna in the Greek text.
% A small drum having a hemispheric body of copper or wood.
' A wind instrument consisting of two pipes.
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noAlol mAovtov dnrovot. To 8¢ dAag kol avtd elg ~AoUTOV HidUV £xpibn
(Lice are interpreted as poor enemies. A few fleas [are interpreted] likewise,
while many fleas indicate wealth. Salt is also interpreted as pleasant wealth).
Vat. gr. 573 contains none of the other interpretations found in Paris. Supp!.
gr. 690, but absent from Drexl. It is impossible to know whether the brief
interpretations on lice, fleas and salt at the end of the Oneirocriticon were
added by the scribe of Var. gr. 573 who, as is indicated by the blank spaces left
at various places in the manuscript, was looking out for a copy that would
allow him to fill in the lacunae in his text, or whether it already existed in his
model. But whoever made this addition seems to have had both a long and an
abridged version of the Oneirocriticon at hand, but not to have compared the
two very carefully, probably because he did not expect to find anything new
in the abridgment. Possibly, after a brief examination of the two texts, he only
spotted the three additional interpretations that appear at the very end of the
abridgment under a separate heading. Since finding the other additions to the
abridgment requires a thorough and careful examination of the two texts in
their entirety, he added to the text that he was copying only those extra inter-
pretations that were easy to spot.

Bononiensis (Bibliothecae Universitatis) 3632. 14 December 1440, paper, 475
fols., 29.6 cm x 21.9 cm. A number of epistolary formulae appear on the first
six folia; most of the rest of the first half of the manuscript (up to fol. 266)
contains an assortment of medical texts. The second half is an anthology of
texts pertaining to the occult sciences: astronomy (including a glossary on the
Arabic names of the signs of the zodiac on fols. 327v-329), magic, and geo-
mancy.” The Oneirocriticon is on fols. 442r-467r.

This manuscript contains only part of the Oneirocriticon. The sequence of
chapters differs greatly from the one in Drexl’s critical edition,” but is the

* For descriptions of Bononiensis (Bibl. Univ.) 3632, see Chester Charlton McCown, The
Testament of Solomon (Leipzig, 1922), pp. 21-25; also A. Olivieri and N. Festa, “Indice dei codici
greci delle Biblioteche Universitaria ¢ Comunale di Bologna,” Studi Italiani di Filologia Classica
3 (1895), pp. 442-56; rpt. C. Samberger and D. Raffin, eds., Catalogi codicum graecorum qui in
minoribus bibliothecis italicis asservantur in duo volumina collati et novissimis additamentis aucti
(Leipzig, 1965). A description of the contents from fol. 266 onward can be found in CCAG, vol. 4,
pp- 39-46.

* On the index of chapters on fol. 442 is written: o Tp®Aoyog T0V onpip ToL ovnpwkpitov: B
£K TOV NVO®V GKEWLG KPLOEWG OVELPATOV™ Y €K TOV AGY0V TOV NVvAGV REPL Kpioeog Oveipwv:
§ €x ToV VAWV TEPL VEPEADV" £ TEPL QVEP®V' ¢ TEPL NALOU KOl GEARVIC Kl AGTépV' TEPL
Bpoxfic' n mepl mLAOD Kal diowdiag B diynong oveipatog 1 diynolg £tépa; 1o mepL
Bepuov vdatwv: 1 TEPL TOTNPLOV LY AEPL TANBOV" L8 AEPL AVUGTACENC' 1€ TEPL TOPASiGOV:
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same as that in Paris. gr. 2419, which allows us to conclude that the two
manuscripts belong to the same branch of the manuscript tradition.

The Bononiensis is the only illustrated manuscript among the Greek manu-
scripts of the Oneirocriticon that | have examined. The portraits of the four
dream interpreters mentioned in the text (Syrbacham, Baram, Tarphan and
Sereim), each labeled with his name, appear on fol. 443v, between the table of
contents and the beginning of the text. Other parts of the manuscript containing
different texts are also illustrated with analogous portraits of authors. The
organization of the pictorial composition on fol. 443v and a comparison with
the other portraits in the manuscript indicate that this illustration was not
conceived to accompany the text of the Orneirocriticon; rather, it was borrowed
from the illustrations of some other text, and the figures were relabeled to
make it relevant to the context of the Orneirocriticon.

British Library Additicius 8240.* 17th century, paper, 149 fols., 15 x 9 cm.,
written in various hands. The manuscript contains an assortment of dreambooks.
It was put together from a number of different manuscripts, and contains a
collection of various texts. It once belonged (as no. 421) to Frederic North,
fifth Earl of Guilford (1766-1827),” and before him to the eighteenth-century
Phanariot intellectual Nikolaos Karatzas.*

The volume, as it is bound today, contains a wide variety of texts ranging
from a description of the Holy L.and combined with a number of gnomologia,
to a treatise on meter in ancient Greek poetry, and an exposition of the doctrinal
differences between the Orthodox and the Latins. It also contains three texts

1¢ nepl yeévng 1§ nepi avyygAwov' 1n nepl IpodnTtdv aNoCTOA®Y Kat didackaiwv: 10 mepi
MOTOLOS K TEPL KPNTOV, efc.

* The most comprehensive description of the manuscript and its contents can be found in
CCAG, vol. 9:2, pp. 28-29. Its description in List of Additions Made to the Collections in the
British Museum in the Year 1831 (London, 1833), p. 6, is inadequate. My information is either
found in the relevant manuscript catalogues or is based on my examination of the manuscript.

* Frederick North, fifth Earl of Guilford, was a well known philhellene and chancellor of the
Ionian University of Corfu. Upon his death in 1827 his various collections, including his collection
of manuscripts, were bequeathed to the Ionian University, but were recovered by his executors,
because the university failed to comply with certain conditions set down in the bequest. Some of the
Guilford manuscripts ended up in the British Museum as Add. 8240, 20016-17, 20036-7, 27430-1;
see Dictionary of National Biography, vol. 14, p. 610. On the manuscripts owned by Frederic
North, see also B. Mpompou-Stamate, “Heé bibliothék& Guilford stén Kerkyra (1824-1830),” Ho
Eranistes 20 (1995), pp. 97-162; and M. Paizé-Anagndstopoulou, “Hg bibliothéké tou N. Karatza
kai to cheirographo Paris. Suppl. gr. 1375,” Hellénika 49:1 (1999), pp. 69-70.

* See G. Papazoglou, “Cheirographa tou Nikolaou Karatza eis tén bibliothékén tou Brettanikou
Mouseiou (allote cheirographa Guilford),” EEBS 49 (1994-98), pp. 247-48.
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on dream interpretation,” one of which, on fols. 124v-126v, is an excerpt
from the Oneirocriticon (fol. 124v inc.: Ex 1@v Tlepodv kal Alyvrtiov
epl dragdpwv elddv. Eav 161 1ig 611 anendivdn kot €Balev tudtia.. .
fol. 126v des.: 1€€e1 Buyatépa). This excerpt corresponds to Drexl 203,
27-205, 26 (chapter 247).”* Compared with the text in Drexl’s critical edition,
the excerpt in Additicius 8240 presents frequent variant readings. These variants
link BL Additicius 8240 to Rigault’s edition of 1603 and its source, Paris. gr.
2538.

The excerpt from the Oneirocriticon is immediately followed by two sen-
tences that do not appear in Drex1’s edition and seem to belong to another
text:

TG Gydnng idtov ¢not Tdv 10 kat' avthv {nAovviwv, plav arodeifat yvouny.-
TV vontav drapag, thv ovolav 0 voig avontog yivetat, Bed npooPaiiwv vnép
ndacav 0T KatT' ovsiav, Kal YvaoLy, Kal vonoly, 81 Ty Néoviv Gyanduey to.
TGN, ag Sid Ty 0dVVNY, TV APETNY, PeVYOUEV [sic).

He says that a characteristic of love is that those who strive for it produce a
uniform opinion.

The mind, after going beyond the essence of mental things, becomes mindless
with regard to God, applying above all <essence> that as far as essence, knowledge

and understanding are concerned, we are fond of passions because of pleasure, as
we avoid virtue because of pain.

It has been impossible to locate these sentences in any of the texts available
through the electronic database of the Thesaurus Linguae Graecae.” They
seem to belong to a philosophical or patristic work. A possible explanation for
copying these lines as if they also belonged to the Oneirocriticon is that in one
of the ancestors of BL Additicius 8240, the excerpts from the Oneirocriticon
must have appeared just before the text to which these two sentences belong.*
The end of the excerpt from the Oneirocriticon as it appears in BL Additicius
8240 must have come at the end of a verso page, and the two unidentified

7 Besides the excerpt from the Oneirocriticon, the texts on dream interpretation from BL
Additicius 8240 are: fols. 31v (olim 347)-32v: AwdAeic, fitol €punveia Tept @V Oveipwv TAg
oeinvng; fol. 120 (olim 49)—124r: Niwknedpov matpidpyov Kwvotaviivourdreng ovelpokpl-
KOV Katd aAddfntov i1 otiywy.

* The text in BL Additicius 8240 presents slight variations from Drex!’s text. For example, its
incipit in Drex] reads: Eqv 18 11¢ dtt anenivfn kot éBare véa tudna ...

¥ Thesaurus Linguae Graecae [computer file]. CD ROM no. D. (Irvine, Calif., 1992).

* The Oneirocriticon (or excerpts from it) were copied together with patristic and philosophical
works in Paris. Suppl. gr. 690, Var. gr. 573, Vindob. philos. et philol. gr. 162, Athos, Iviron
4285.165.
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sentences copied at the very beginning of a recto page. At a later time a certain
number of folia containing the end of the Oneirocriticon (or its excerpts) and
the beginning of the unidentified text, including its title, must have become
separated from the manuscript. A scribe copying from this ancestor of BL.
Additicius 8240 must have joined the two excerpts without noticing that some
folia were missing and under the misapprehension that both belonged to the
same text, since they ran from one page to the next with no new title in
between.

Among the interpretations of a lance found in Drexl 205, 8-9 and Drexl
205, 9-10, a phrase that looks like a marginal note which crept into the main
text has been inserted. This phrase is placed in the manuscript within parentheses
and reads as follows: avnp enidBovog péya kakov €18e [sicl. xail ydtwv
[sic] elvan xexAppwrol, arapaimrov 10 Svotiynua, kol avate noilg
novoeduevov (An enviable man although [e1 §¢] /dreamt of [€18e] a great
evil and ... allotted the misfortune to be inevitable and would hardly stop by
death).*!

Petropolitanus Bibl. Acad. scient. graec. 161 (olim Instituti Archaeolog. Con-
stantinopol.). 1731-1740, paper, 41 fols., 14.5 cm x 10.2 cm. Various texts,
most of them on divination.

This manuscript possibly preserves excerpts from a vernacular paraphrase
of the Oneirocriticon in fols. 35-39v. According to the description of the
manuscript in the Catalogus Codicum Astrologorum Graecorum,” these folia
contain a dreambook titled” Ex 100 dveipoxpitov 100 Tapaddy 100" copod
(From the dreambook of Taraphan the Wise). Inc.:” Eav 1d1¢ tivag 0nog
avaot01) vekpog - des.[fol. 39]: peta ddeviiog Kvnoet kol HE dtagopav.
Térog. I have not been able to examine this manuscript.

Zagora (Bibliothéké Zagoras, Thessaly) 89.* 1594, paper, 245 fols., 19 cm x

*! The passage is so corrupt that an accurate translation is impossible.

“2CCAG, vol. 12, p. 48. The manuscript is also described in I. N. Lebedeva, Opisanie rukopisnogo
otdela bibliotheki Akademii nauk SSSR, vol. 5 (Leningrad, 1973), p. 153, but there the text is only
designated as “interpretation of dreams.”

“ Tapagaviov' in CCAG, vol. 12, p. 48 . Tapoav is the name of the Egyptian dream interpreter
mentioned in the Oneirocriticon (Drex1 3, 13).

* Described in K. 1. Dyobouniotés, “Katalogos ton kddikon tés bibliothékés tés Zagoras,”
Neos Helléenomnémon 13 (1916), pp. 451-52; rpt. as a separate volume (Athens, 1920); it is
projected that it will shortly be reprinted again in J. Declerek, J. Noret, C. de Vocht, eds., Caralogi
manuscriptorum graecorum qui in periodico “Neos Hellenomnemon” olim publici iuris facti,
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13 cm. Oneirocriticon (fols. 4r-154v), Physiologos (fols. 1551-237v), collection
of oracles (fols. 238r ff.). Incipit (fol. 4r): BiBAiov OvelpoxplTikOv Omep
ouvie xal cuvétale qya . €11 6 ' Eoelpnu 6 ovelpokpitmg 100 rpwio-
cuppovrov Mapovv.

The date gxa’” (1601) obviously resulted from a misreading of the name
"Axpuet.” A note on fol. 154r informs the reader that the text was copied in
the year 6875 (of the world era = 1367 of the Christian era):” Eypa¢n 10
napov PLBAlapidiov 10 karovpevov OveLpoKpLTLKOV KaTd T0 €v ONnPOAaLS
Kal €860 10 ocLeTdTe £v povayoic kuply Ipnyople 1@ Xpuooydov, 10
éx Tpixkng 1fg Oeooalriog £v 1@ ¢woe . Ol dvaylvookovieg evyecbal
pot &v Kuplw 1@ ypayavti (The present booklet called Oneirocriticon was
copied according to [the copy] in Thébylai*® and was given to the most devout
among monks master Gregory Chrysochoou from Trikké in Thessaly in the
year 6875. You who read it pray to the Lord for me who wrote it).

The manuscript also contains a second text. It is a vernacular version of the
Physiologos, with the title (fol. 155r): ®uvolodoyia véa v OTolav TV
£xapev 6 Aopacknvog Aro TV ToAol®dv o1Aocodmv 1o BiLfila kol €xet
OV xepooiov {oov Kal tdv Bolacoiov £ig dpdoty kowvny (New Physio-
logos which was composed by the Damascene from the books of the old
philosophers; it contains [information] on the land and sea animals expressed
in the vernacular). The Physiologos is accompanied by a note on fol. 24 1r that
gives the year 7102 of the world era (1594 of the Christian era): Kai €ypddn
70 napov €v €11 LpP’ (The present was written in the year 7102).

The manuscript is all written in the same hand. The note giving the year 1367
must have been copied from the model used by the scribe of the Zagora
manuscript, as was the poem that precedes it (fols. 153v-154r); this poem,
which gives biographical details on the scribe of the model, is designated as
otiyol otg eVpov €v 1® avOiBorai® t00 dverpokpitov (Verses that I
found in the model of the dreambook).”’ Zagora 89 belonged to the eighteenth-
century patriarch of Constantinople Kallinikos III, who donated it to the school

adhuc usui sunt (Brussels, 1981-). For the most recent developments in the collection of the
library of Zagora, see J.-M. Olivier, Repertoire des catalogues et de bibliothéques de manuscrits
grecs de Marcel Richard (Turnhout, 1995), p. 851.

“ I assume that the scribe of Zagora 89, who copied the manuscript in the year 1594,
understood the date 1601 to be of the world era, that is 3906 s.c.(!).

“® Thebylai (Little Thebes?) is not known to me from anywhere else.
47 “Verses that I found in the model of the dreambook.”
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of the town, according to a note on fol. 4r.** The dream symbols in the manuscript
are presented in loosely alphabetical order, which still reflects the original
thematic arrangement. For example, the sequence of the dream symbols that
begin with “a” is dvdotaoig, dyyerot, aiAnon [sic], avadevdpag, aidoia,
atpa xai £Axog, dvepol, aotépeg, dravla, dudiacts, duako etc. I know
of no other manuscript of the Oneirocriticon where the dream symbols have
been rearranged in alphabetical order.*

Marc. gr. 299. 10th century, parchment, 196 fols., 30.2 cm x 24 cm, collection
of texts on the occult sciences, mainly alchemy.* This manuscript is the oldest
known surviving Greek alchemical codex and was part of Cardinal Bessarion’s
bequest to the Bibliotheca Marciana (olim 440).

The current binding includes at the beginning of the volume a number of
flyleaves covered with writing by later hands. On one of these flyleaves (cur-
rently numbered 5r) one can read, in a fourteenth- or fifteenth-century hand-
writing, the introductory chapter from the abridgment surviving in Paris.
Suppl. gr. 690, dedicated to the theoretical principles of dream interpretation.
This text corresponds approximately to part of chapter 301 in the critical
edition of the Oneirocriticon (Drexl 240, 8-241, 14).

The manuscripts known to Drexl are presented here in the order in which he
discussed them in the introduction to his critical edition; the first eight manu-
scripts were those he actually used and have a place in his stemma. The purpose
of presenting them is to give a schematic picture of the problems inherent in
the fragmentary character of the Greek manuscript tradition and to provide a

* On the interest of Kallinikos in the school of Zagora, see A. Chrysoberges, Ho patriarchés
Konstantinoupoleos Kallinikos ho tritos ho ek Zagoras (1757) (Zagora, 1995), esp. pp. 131 ff.

* I would like to thank Mr. Theodoros Roussis, the librarian of the Zagora Public Library, for
allowing me to examine the manuscript. Microfilms of manuscripts from peripheral Greek libraries
are kept in the National Library in Athens; however, no reproduction of Zagora 89 exists there.

 The most recent description of the manuscript can be found in E. Mioni, Bibliothecae Divi
Marci Venetiarum codices graeci manuscripti, vol. 1. Thesaurus Antiquus, Codices 1-299 (Rome,
1981), pp. 427-33. For an older but more detailed description of the manuscript by O. Lagercrantz,
see CMAG, vol. 2, pp. 1-22. The manuscript has been dated to the end of the 11th century by
Mioni, to the 11th century by Lagercrantz-Zanetti, the 12th century by Morelli, and the 10th-11th
century by Berthelot (for references to the corresponding publications, see Mioni, Bibliothecae
Divi Marci, p. 427). I am following the date given by H. D. Saffrey in R. Halleux, Les alchimistes
grecs I: Papyrus de Leyde, Papyrus de Stockholm. Recettes (Paris, 1981), p. xiv. After an examination
of a microfilm of Marc. gr. 299, Professor Boris Fonki¢ was also in favor of a 10th-century date. |
would like to thank Professor Fonki¢ for his advice.
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quick reference to the Greek manuscripts. I added my own comments on the
manuscripts that [ have examined. More information on each manuscript can
be found in Drexl’s dissertation, as well as in the relevant library catalogues.”

Vindob. philos. et philol. gr. 111 (=R).” 13th century, parchment. Contains
only the Oneirocriticon. Compared to Drex|’s edition, the text is considerably
abbreviated. From chapter 30 and on, there are several lacunae, which can be
as long as one, two, or three pages.

Vindob. philos. et philol. gr. 162 ( = S). End of the 14th century, paper.
Contains prophecies and excerpts from Anastasios Sinaites, Maximos Homol-
ogetes, Ioannes Pediasimos, etc. Some chapters, especially the long ones, have
lacunae.

Vindob. philos. et philol. gr. 287 ( = T).” End of the 14th century and
15th-16th centuries, paper. Collection of astrological texts. Contains only parts
of the Oneirocriticon.

Vindob. philos. et philol. gr. 297 (= V). 16th century, paper. Contains only
the Oneirocriticon. Possibly copied by’ Iodvvng tepevg 6 €0 oynuévog O
[o]ikovopog dpng.* In 1562 this manuscript was acquired by J. Sambucus.”
He made it available to J. Loewenklau, who based the 1577 translation of the
Orneirocriticon, the Apomasaris apotelesmata, upon it. The manuscript lacks
the first folia, where the title and possibly the name of the author would have
appeared, but the name Apomasaros was added by a later hand right after the
interpretations of the first dream symbol, the resurrection of the dead, according
to the Indians, Persians and Egyptians.*® This note on the manuscript must
have been the source for the title of the translation.

Leidens. Voss. 49 ( = L).” End of 15th century, paper. Contains only the
Oneirocriticon; has several lacunae, the most extensive being one page long.

3! See Drexl, Achmets Traumbuch. References to library catalogues can be found in this

publication, as well as in the prolegomena to the critical edition of the Oneirocriticon. My references
are limited to library catalogues that superseded the ones mentioned by Drexl.

“2 The four Viennese manuscripts are described in Hunger, Katalog der griechischen
Handschriften, vol. 1, pp. 222, 265, 386, 392.

 For a description of this manuscript, see also CCAG, vol. 6, pp. 51-53.
* See Drexl, Achmets Traumbuch, p. 14.

% Bought in Salerno for eleven ducats. See Hunger, Katalog der griechischen Handschriften,
vol. 1, p. 392.

% Drexl, Achmets Traumbuch, p. 5

%7 Described in K. A. de Meyier, Codices Manuscripti 6: Codices Vossiani graeci et miscellanei
(Leiden, 1955), p. 157.
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The last folio substitutes chapters with interpretations lifted from the dreambook
attributed to Manuel Paleologos. Compared with the edition of this text by
Delatte according to its version in Paris. gr. 2419 (where it is also copied
immediately after a version of the Oneirocriticon), the excerpts in Leidensis
are very few and appear in no particular order.

Paris. gr. 2511 ( = P).”® End of 14th century, paper. Anthology of texts.
Contains only parts of the Oneirocriticon. The text is partly a paraphrase.

Ambros. gr. 592 ( = A). 15th century, paper. Anthology of various texts.
Contains part of the Oneirocriticon (about 27 pages).

Berol. gr. 171 (= B). 16th century, paper. Contains only the Oneirocriticon.
The text in this manuscript is very close to Paris. gr. 2538, used by Rigault for
the editio princeps. The two manuscripts have the same lacunae, but the Berlin

manuscript is not a direct copy of Paris. gr. 2538.%
These manuscripts were arranged by Drex| into the following stemma:

*® Described in detail in CCAG, vol. 8:4, pp. 70-72.
% F. Drexl, “Die Berliner Achmethandschrift,” BZ 24 (1924), pp. 307-12.
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The manuscripts that Drexl knew of, but did not examine are:

Paris. gr. 2538. 16th (15th?) century, paper. Contains only the Oneirocriticon,
copied by Georgios Grammatikos.® Rigault based the 1603 edition on this
manuscript. The text has several lacunae.®

Paris. gr. 2427. 16th century, paper. Contains only the Oneirocriticon, chaps.
1-70. Attributes the text to Apomasaros, because it is definitely a direct copy
of Vindob. philos. et philol. gr. 297 (the source for Loewenklau’s translation);
Paris. gr. 2427 has the exact same lacunae as Vindob. philos. et philol. gr. 297
and even cuts the missing words in the middle in exactly the same way as they
appear in the Vienna manuscript. It has several blank pages at the end, probably
intended for copying the complete text from the Vienna manuscript, an intention
that was never carried out.

Paris. gr. 2419.” 15th century, paper. Collection of astrological texts copied
by Georgios Midiates,** which contains part of the Oneirocriticon.

Borbon. gr. 356 (11L.LE.34).* 15th century, paper. Contains only the Oneir-
ocriticon. The first folia are missing. The text begins with a chapter numbered
15 and entitled éx t@v [epodv xal Alyvrtiov Tepl POV Kol VRNVNG
Kot pacyarav kat fipng. [lept yeveimv (From the Persians and Egyptians
on Hair and Mustaches and Armpit <Hair> and Pubic <Hair>. On Beards)
which corresponds to Drexl’s chapter 42 (27, 11 {f.). The manuscript contains
a complete text of the Oneirocriticon,” though several phrases or paragraphs

% See H. Hunger, Repertorium der griechischen Kopisten 800-1600, vol. 2 (Vienna, 1989), no.
104.

* See Ruelle, “La clef des songes d’Achmet Abou-Mazar,” pp. 305-12, who identified the
manuscript as Rigault’s source and listed some of the lacunae. Beyond the description of this
manuscript given by Drexl, further descriptions have been published by H. Lebégue, CMAG, vol.
1, p. 62; by F. Cumont, CCAG, vol. 8:1, p. 20; see also A. Delatte, Anecdota Atheniensia, vol. 1, p.
446; and idem, “Le lexique de botanique de Paris. gr. 2419,” Serta leodensia (Liége-Paris,
1930), p. 59.

% Detailed description in CCAG, vol. 8:1, pp. 20-63.

% See Hunger, Repertorium der griechischen Kopisten 800-1600, vol. 2, no. 87 (with
bibliography).

® Described in S. Cirillo, Codices graeci manuscripti regiae bibliothecae Borbonicae, vol. 2
(Naples, 1832), pp. 469-70. The newer catalogues by G. Pierleoni, Catalogus codicum graecorum
Bibliothecae Nationalis Neapolitanae (Rome, 1962), and E. Mioni, Catalogus codicum graecorum
Bibliothecae Nationalis Neapolitanae, vol. 1:1 (Rome, 1992), cover only manuscripts IL.A.1 to
11.C.38 and do not include a description of this manuscript.

% According to Drexl, Achmetis Oneirocriticon, p- xiii, the manuscript contains only chapters
15-192, but this is a mistake; the error was generated by the different method of numbering the
chapters followed in Borbon. gr. 356, where the same subject when treated according to the
Indians, Persians, and Egyptians is only numbered once, whereas in the critical edition it can be
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are missing from various chapters. Moreover, the sequence of chapters does
not coincide with either Drexl or Rigault or Paris. gr. 2419 and Bononiensis
(Bibl. Univ.) 3632. Finally, the contents of the chapters themselves are also
different from DrexI’s text.”

Cantabrig. gr. 1386 (O 8.11, 6102). 15th-16th century, paper. The greatest
portion of the manuscript is taken up by Actuarius, De Urinis. The only parts
of the Oneirocriticon are an index of chapters (incomplete) and part of chapter
L.

Athos, Iviron 4285.165. 15th century, paper. Anthology of nineteen texts
belonging to various authors and literary genres. Contains only five chapters
of the Oneirocriticon (= Drexl, chapters 221-26).

Hierosol. (of the patriarchate) gr. 220. 17th century, paper. Collection of
texts on divination. Vernacular paraphrase of the Oneirocriticon.

Hierosol. (of St. Sabbas) gr. 555. Dated 26 April 1685. Paper. Most of the
manuscript is taken up by a vernacular paraphrase of the Oneirocriticon, ac-
companied by three very brief Bpoviordyra.”’

Translations

Among the several translations of the Oneirocriticon that were made at different
times and into different languages, two medieval renderings from Greek into
Latin are the most important for textual criticism. They were both made during

numbered as many as three times. The concluding chapter in Borbon. gr. 356 is numbered 193,
but its contents correspond to DrexI’s chapter 201.

 To give an illustration of the problem, the contents of the first folia in Borbon. gr. 356 and
their corresponding passages from Drexl’s edition are: [1e] €k 1OV Tepo@v xal aiyvrtiov
TEPL TPLYAV KOl VTAVNG Kol paoyaidv kol fipnc. Iept yeveiwv (= Drexl 27, 11-27, 25 =
up. Despite the title in Borbon. gr. 356, nothing on beards is included); 1g nepi tpLy®dv 100
rowmot owpotog (= Drexl py); €K TOV TEPGOV KAl alyUTTiov OpodmvVe TEPL TPLYGV TOU
romob oopatog (= Drexl pd); nept tpixdv yuvaikog (= Drexl 217, 8 ff. = ofe); 1n €k 1@V
ivd@v mepl arewdiic (= Drexl 18, 5-15 = ky); €k t@v neponv nept Greiyewng (= Drexl 18,
16-22 = x); €k 1dv atyvntiov opoiwg (= Drex! xe); épadmoig (= Drexl 15, 17-24 = 19);
€pwtnoig GAAn (= Drexl 16,1-10 = «, though narrated in the first person); 10 €k t@v 1v8@dv
nept uéoxov cvvlétov evoopiag (includes Drexl kg and k€ under the same title); k mept
Ouuiamnpiov kot kanvicewv (= Drexl 20, 1-8 = kn); opoiag (= Drexl 20, 9-19 = X); xa nepi
kovpag (= Drexl 20, 20-26 = 1); €x 1@v nepo®v nepl kovpag (= Drexl 21, 1-8 = Aa, to which is
added Drexl 16, 21-24, to which is added Drexl 17, 16-19); kB €x t@®v ivddv ntepl yevelrddog (=
Drexl 22, 25-23 = A3, to which is added Drexl 16, 19-21 and 16, 2417, 2); nept 1pLydv (=
Drexl 23, 10-16 = Ag).

7 Neither of the two Jerusalem manuscripts is included in K. W. Clark, Checklist of Manuscripts
in the Libraries of the Greek and Armenian Patriarchates of Jerusalem Microfilmed for the
Library of Congress, 1949-50 (Washington, D.C., 1953).
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the reign of Manuel K omnenos (1143-80), an emperor with a very keen interest
in the occult sciences. The two translations were made almost simultaneously
and can be dated with accuracy.

The earliest Latin translation is not complete. Excerpts of the Oneirocriticon
were translated by Pascalis Romanus and incorporated into his book Liber
Thesauri Occulti, a work on dream interpretation that, according to its title,
was published in Constantinople in 1165.” The only information we have on
Pascalis Romanus is furnished by his own prefaces to the four works of his
that have survived. All four are translations or adaptations of Greek texts.”
Through these prefaces we can verify his presence in Constantinople from
1158 to 1169. It is not known whether he was a Greek born in Rome or a
Roman who became acquainted with the Greek world late in life or a Roman
born and raised among Greeks.” Most recently T. Ricklin has argued that he
had connections with the Venetian society of Constantinople.”' He was a low-
ranking clergyman and had some knowledge of medicine, though not enough
to qualify as a proper physician.”

The Liber Thesauri Occulti is divided into three books. The first book discusses
the nature of sleep and dreams based on ancient and medieval sources of a
scientific, philosophical and literary character.” It also contains some infrequent
and unacknowledged borrowings from the Oneirocriticon.”* The remaining
two books are a clef des songes entirely composed of passages from Artemidoros
and the Oneirocriticon translated from Greek into Latin.” The interpretations
are arranged thematically, inspired by, but not exactly copying, the organization
of the material found in the two Greek works. The arrangement of the interpre-
tations in the Liber Thesauri Occultiwas devised by Pascalis Romanus himself.”®

% Edited with an introduction by Collin-Roset, “Le Liber Thesauri Occulti.” For a detailed
discussion of the work and its sources (mainly concentrating on its philosophical aspects concerning
the nature of dreams) in connection with 12th-century Byzantine philosophical pursuits, see Ricklin,
Der Traum der Philosophie, pp. 247-322.

% Their titles are Disputatio Judeorum contra sanctum Anastasium, Liber thesauri occulti,
Cyranides, Ystoria Beate Virginis Mariae. For more on these works, see Collin-Roset, “Le Liber
Thesauri Occulti,” pp. 113-17; and Ricklin, Der Traum der Philosophie, pp. 248-50.

™ Collin-Roset, “Le Liber Thesauri Occulti,” p. 112.

" Ricklin, Der Traum der Philosophie, p.322.

7 Collin-Roset, “Le Liber Thesauri Occulti,” pp. 112-13.
7 Ibid., pp. 125-31.

™ Ibid., p. 130.

7 Ibid., p. 131.

7 Ibid., pp. 138-139.
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The Liber Thesauri Occulti is from Pascalis Romanus’s own pen up to book
III, chapter 2. The remainder (book IlII, chapters 3-15) reproduces word for
word the Latin translation of the Oneirocriticon by Leo Tuscus, which was
finished in 1176.” The editor of the Liber Thesauri Occulti, Simone Collin-
Roset, concludes: “We therefore definitively accept that the dreambook by
Pascalis Romanus remained unfinished; that he abandoned it in 11635, or a
little later, in order to translate the Cyranides ...; and that at least ten years
later, a scribe attempted to supplement it by attaching to it [the text of] Achmet
translated by Leo Tuscus.””

Collin-Roset carefully noted the source of each interpretation given in books
1I and I of the Liber Thesauri Occulti and quoted the corresponding passage
in either Artemidoros or Achmet. For that purpose, however, she did not use
the Greek text of either work, but only their Latin translations.” Out of hundreds
of interpretations she lists eighteen which she was unable to identify in the
works of Artemidoros and Achmet. Collin-Roset then proceeded to compare
the eighteen additional interpretations of Pascalis Romanus with the only French
translation of an Arabic dreambook available to her, Pierre Vattier’s seven-
teenth-century translation of a twelfth-century author, ‘Abd al-Rahman b.
Nasr al-Shirazi (or al-Shayzari) al-Nabarawi.*” She managed to match two of
the eighteen interpretations with passages from Vattier’s translation. Remarking
that nothing in the works of Pascalis Romanus shows that he knew Arabic, she
concluded that he possibly used Greek translations of Arabic treatises that
have not survived, or he found some of these interpretations in the popular

7 Ibid., p. 135.
7 Ibid., p. 139.

7 «_. nous avons cité Artémidore d’aprés la traduction de Cornarius reproduite par N. Rigault,

et Achmet d’apres celle de Leo Tuscus contenue dans le manuscrit d’Oxford [Bodl. Digby 103] ou
I’on trouve également le Liber thesauri occulti et, en cas de nécessité celui du manuscrit 337 de
Carpentras. En cas de lacune de la traduction de Leo Tuscus, nous avons eu recours a celle de J.
Leunlcavius, reproduite et complétée par N. Rigault” (Collin-Roset, ibid., p. 125). A direct reference
to Drexl’s critical edition is only given once (p. 140). The combined texts of Leo Tuscus, Leunclavius,
and Rigault are still different from Drexl’s, which explains why Collin-Roset was unable to identify
a few passages.

80 1 onirocrite mussulman, ou la doctrine et I'interprétation des songes selon les arabes, par
Gabdorrhachaman fils de Nasar. De la traduction de P. Vattier ... sur le manuscrit arabe du
“recueil de ce qui se peut dire de meilleur sur I'interprétation des songes (Paris, 1664). This book
is extremely rare today. I have been unable to locate a copy in any American library. There is one
in the British Library and another in the Bibliothéque Nationale; see also A. Fischer, “Die Quitte
als Vorzeichen bei Persern und Arabern und das Traumbuch des ‘Abd-al-Rani an-Nabulusi,” pp.
305-6. The Arab author was a physician to Salah al-Din al-Ayyibi; see Fahd, La divination
arabe, pp. 354-55, no. 116.
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tradition of the Mediterranean, which was likely to have been influenced,
even to a limited degree, by its equivalent Arabic tradition.*'

A direct comparison of the additional interpretations in Pascalis Romanus
listed by Collin-Roset with the Greek texts in their most recent critical editions
reveals that eight of the eighteen, including the two matched by passages in
the dreambook of ‘Abd al-Rahman b. Nasr, can be found in either the Oneiro-
criticon or Artemidoros.*> A ninth interpretation corresponds to a passage
from Vat. gr. 573, which is missing from the critical edition of the Oneirocri-
ticon. Where did the remaining nine come from? At least the ones that do not
represent Pascalis Romanus’s own understanding of passages from Artemi-
doros® were probably in the version of the Oneirocriticon that Pascalis Romanus
used for the compilation of the Liber Thesauri Occulti, which must have been
longer than DrexI’s text.

Our examination of the abridgment from Paris. Suppl. gr. 690, and the text
found in Vat. gr. 573, already furnished proof for the existence of a version of
the Oneirocriticon which was longer than the text published by Drexl. Exami-
nation of the Liber Thesauri Occulti corroborates this conclusion by showing
that the model of Pascalis Romanus was, at least in part, closer to the Paris
abridgment than Drex1’s text is. The introductory chapter to book II of the
Liber Thesauri Occulti,which immediately precedes the interpretations, is very
close to the introductory chapter of the Paris abridgment that includes remarks
on the theory of dream interpretation found in the last chapter of Drexl’s
edition. Moreover, two passages of the Paris abridgment identified by Gigli as
missing from DrexI’s text can be found in the introduction to book II by
Pascalis Romanus.* Therefore, both the order of presentation and passages
from the Liber Thesauri Occulti confirm that the particularities of the Paris
abridgment were extant in its model and should not be attributed to the epitomist.

The Liber Thesauri Occultiis not only the earliest translation of Artemidoros
and the Oneirocriticon into Latin;™ it also furnishes important textual evidence
about the form and content of a more extensive version of the Oneirocriticon.
It should therefore be used in any future critical edition of the Greek text.

8 Collin-Roset, “Le Liber Thesauri Occulti,” p. 137.
82 See Appendix 2.
#3 This might be the case with nos. 3, 13 and 18 (see Appendix 2).

# For the outcome of dreams in twenty units of time (e.g., twenty years, twenty months, twenty
weeks, twenty days, or twenty hours) and the significance of pearls and black clothes for those who
wear them regularly, see Appendix 1.

8 Collin-Roset, “Le Liber Thesauri Occulti,” p. 131.
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The earliest complete translation of the Oneirocriticon was made in 1176,
seven years after the one by Pascalis Romanus. The translator was Leo Tuscus,
who is known to us from other sources as well.*® He and his brother Hugo
Etherianus, to whom the preface to the translation of the Oneirocriticon is
addressed, were natives of Pisa. They both came to Constantinople to seek a
career during the reign of Manuel Komnenos, since this emperor was known
for employing Latins in his services. Hugo, Leo’s older brother, was a layman
with a thorough theological education and author of several theological treatises
that won him a cardinal’s hat shortly before the end of his life in 1182. He
arrived in Constantinople before 1166 and soon caught the attention of the
emperor, who consulted him on doctrinal questions and ordered him to write
his long, three-book treatise on the procession of the Holy Ghost. This treatise,
written in collaboration with his brother Leo,”” was Hugo’s most important
work and was frequently mentioned by later Greek theologians.

Leo was an interpreter in the imperial chancery. Besides the Oneirocriticon
he also translated the liturgy of St. John Chrysostom and wrote a theological
treatise, De haeresibus et praevaricationibus Graecorum. In his preface to the
translation of the Oneirocriticon, he gives the reason for undertaking this
work:® Hugo had dreamt that the emperor Manuel was riding on the bronze
horse of the statue that surmounts the column called Augustiana in Constanti-
nople. He was surrounded by several erudite Latins and was reading a booklet
in Latin. In the dream Manuel singled Hugo out for special attention, after
Hugo had interrupted his reading. The meaning of this dream remained obscure
for the two brothers until 1166, when Manuel ended by decree the theological
controversy over the inferiority of the Son to the Father started by Demetrios
of Lampe. Manuel’s decision was influenced, according to Leo, by reading
Hugo’s booklet, De Filii Hominis Minoritate ad Patrem Deum. It was the
outcome of Hugo’s dream that gave Leo the idea of translating the Oneiro-
criticon into Latin.* Based on a reference to Manuel’s campaign against the

¥ The facts presented here on the lives and works of Leo Tuscus and his brother Hugo
Etherianus are taken from A. Dondaine, “Hugues Etherien et Léon Toscan,” AHDLMA 27
(1952), pp. 67-134.

¥ Ibid., p. 68.

% The full text of the introduction was published by Haskins, Studies in the History of Mediaeval
Science, pp. 217-18 and idem, “Leo Tuscus,” pp. 45-47.

% In a recent article, Schreiner hypothesized, “Der AnlaB zur Ubersetzung des beriihmten
Traumbuchs des Achmet, den Leo schildert, wirkt eher wie eine Parodie, aber die Form scheint
dem Kaiser doch geschmeichelt zu haben: Hugo, der Bruder, hatte im Traum Kaiser Manuel
gesehen, wie er in der Ubersetzung des Buches las”; see P. Schreiner, “Der Austausch von
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Turks, Haskins dated the translation of the Oneirocriticon by Leo Tuscus to
1176.°

Several manuscripts of Leo Tuscus’s Latin translation are known,” but no
critical edition has ever been published. The oldest manuscript that survives,
Digby 103 in the Bodleian Library in Oxford, is from the twelfth century; it is
also our oldest manuscript for Pascalis Romanus’s Liber Thesauri Occulti.”

In addition to the the twelfth-century translations of Pascalis Romanus and
Leo Tuscus, a third translation of the Oneirocriticon into Latin was made by J.
Loewenklau, and published in 1577. Loewenklau’s translation attributed the
original text to Apomasar. In the 1603 edition of the Oneirocriticon, Rigault
reprinted Loewenklau’s translation opposite the Greek text, supplementing it
with his own Latin rendering of the passages that were missing from Loe-
wenklau’s Greek manuscript but that existed in Rigault’s Parisian source.

The evidence collected so far indicates that the translations of the Oneiro-
criticon into the vernacular European languages were all based on these three
Latin renderings of the work. They can therefore be divided into three groups,
depending on which Latin translation provided their source. The first and
most recent group is represented only by printed texts; it comprises translations
made from Loewenklau’s 1577 edition. The members of this group can be
easily identified, since they all attribute the work to Apomasar.”

Of the members of the second group, those based on the translation of Leo
Tuscus, none mentions an author’s name. Following Leo Tuscus’s translation,
their title refers to the alleged Indian, Persian and Egyptian sources used for

Motiven und Ideen,” in Europa Medievale e mondo Bizantino.Contatti effettivi e possibilita di studi
comparati, ed. G. Arnaldi and G. Cavallo (Rome, 1995), p. 3. Schreiner does not explain why he
considers the motive for the translation to function as a parody. The book that Manuel was
reading in Hugo’s dream was in any case most likely to have been the latter’s De Filii Hominis
Minoritate, rather than a translation of the Oneirocriticon.

0 Haskins, “Leo Tuscus,” pp. 45-47.

" Wolfenbiittel 2917; Bodleian Dighy 103; modern copy in Ashmolean 179; BL Harleian
4025; Bibliotheca Casanatense, C. vi. 5 (new no. 1178); the printed catalogue of this library, M.
Ceresi et al., Catalogo dei Manoscritti della Biblioteca Casanatense, 5 vols. (Rome, 1949-58), only
covers manuscripts 1-500 and does not include the old C.vi.5; Vat. lat. 4094; BN lar. 7337;
Vindobon. 5221; Marburgensis B 21; listed in Thorndike, History of Magic and Experimental
Science, vol. 2, pp. 292-93; Haskins, Studies in the History of Mediaeval Science, p. 217; Achmetis
Oneirocriticon, ed. Drexl, p. ix. A further list of extant manuscripts in N. F. Palmer and K.
Speckenbach, Trdume und Krduter. Studien zur Petroneller “Circa Instans” Handschrift und zu
den deutschen Traumbiichern des Mittelalters (Cologne and Vienna, 1990), p. 125.

%2 On the importance of this manuscript, see Ricklin, Der Traum der Philosophie, pp. 307-22.

% For the German members of this group, see Palmer and Speckenbach, Trdume und Krduter,
p. 127. The first French translation from Loewenklau’s Latin appeared in 1581.
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the composition of the Greek original, or it echoes Leo’s designation of the
work from its content as “De somniis et oraculis.”® The earliest of them is
possibly the thirteenth-century BN francais 1553.” The earliest printed one is
also the earliest printed version of the Oneirocriticon in any language: an
Italian translation of Leo Tuscus’s text that appeared in Venice in 1525 under
the title, Expositione degli Insomnii secondo la Interpretatione de Indi, Persi,
ed Egyptii, tradutta da Greco in Latino per Leone Toschano, ed al presente
data in luce per il Tricasso Mantuano ad Alessandro Bicharia Patricio Pavese.
Several reprints were made, as well as a French translation from the Italian,
which first appeared in 1552.%

The third group seems to have been based on both Pascalis Romanus and
Leo Tuscus. The oldest representative of this group is possibly the Anglo-
Norman dreambook preserved in Berlin Q. 968 of the Staatsbibliothek preussi-
scher Kulturbesitz in Berlin.”” While this manuscript is from the middle of the
fourteenth century, the translation itself is older, possibly from the end of the
thirteenth century.” The translation is anonymous;” it was made for an aristo-
cratic lady, Alice de Courtenay or, as the name was later deciphered, Alice de

% For example, the French translation is called “Exposicion et significacion des songes” { sic].

% Three French and two Czech manuscripts are known. See W. Suchier, “Altfranzdsische
Traumbiicher,” Zeitschrift fiir franzésische Sprache und Literatur 67 (1956-57), 129-67. The text
of BN frangais 1317 was published by Berriot, Exposicions et significacions des songes. Berriot’s
introduction repeats information from secondary literature (sometimes with mistakes). His edition
of the text is supplemented with readings from Berlin Q. 968 (whose text is based both on Leo
Tuscus and Pascalis Romanus, which Berriot seems to be unaware of), BN francais 24.432,
Carpentras latin 337, the 1581 printed French edition of Denis Du Val, and the Latin translation
that accompanied Rigault’s Greek text in the 1603 edition. However, Berriot does not discuss the
connection between the texts used, nor does he give a stemma codicum. 1 have been unable to
consult the more recent critical edition by M. G. Glover, “Critical Edition of the Middle French
Version of Achmet ibn Sirin’s Oneiromancy.”

* Thorndike, History of Magic and Experimental Science, vol. 2, p. 297, mentioned an anonymous
Latin dreambook titled Expositio somniorum from BN latin 16610, which he dated to the 12th-13th
century. According to Thorndike’s report, this work had been influenced by the Latin translation of
the Oneirocriticon by Leo Tuscus and until then had remained unpublished. Thorndike’s information
on the text is repeated by Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” p.
283. The dreambook in question is in fact a copy of Pascalis Romanus’s Liber thesauri occulti,
known to and utilized by Collin-Roset, the editor of the text; see Collin-Roset, “Le Liber Thesauri
Occulti,” pp. 118-19.

7 Ibid., p. 135.

* Berriot, Exposicions et significacions des songes, p. 42.

* The manuscripts of this dreambook give no information on the identity of the translator.
However, Suchier identified him as the Carmelite monk Jean Golein; see Suchier, “Altfranzosische
Traumbiicher,” p. 133.
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Couty.'® Its title reads solom [= selon] ceo ge Daniel le Prophete le fist,
which gives the false impression that the work is yet another recension of the
dreambook of Daniel, versions of which existed in Arabic, Greek, Latin and a
number of European vernacular languages. It seems that this translation gener-
ated a whole group of dreambooks attributed to Daniel. The connection of the
Oneirocriticon to a branch of the vernacular tradition of Daniel’s dreambook
has so far been ignored by contemporary research.'”'

Besides its versions in Latin and other European languages that could be
characterized as translations, the Oneirocriticon served as a source for the
compilation of original treatises on dreams. Establishing which Latin or ver-
nacular version furnished the immediate source for each author requires further
research, but the contents of two treatises indicate the author’s familiarity
with the interpretations contained in the Oreirocriticon. The first is William
of Aragon’s De prognosticatione sompniorum.'” According to the editor of
the text, William seems to have known the Oneirocriticon by way of Leo
Tuscus’s Latin translation.'” The fifteenth-century author Venancius of Moer-
beke based part of his treatise on prognostications (De presagiis futurorum
libellus) on William’s work.'” The second is the treatise on dreams by the
Milanese physician, mathematician, and philosopher Girolamo Cardano (1501-

% For the reading “Alice de Courtenay,” see Steinschneider, “Ibn Shahin und Ibn Sirin,” p.
239; Berriot, Exposicions et significacions des songes , p. 42, reads “Alice de Couty.”

"' The recent publication of S. Fischer, The Complete Medieval Dreambook: A Multilingual,
Alphabetical “Somnia Danielis” Collation (Bern and Frankfurt-am-Main, 1982), fails to mention
anything on the subject. Speckenbach in his study of medieval German dream books, Trdume und
Kriéiuter, does not connect the “Dritte Uberlieferungsgruppe” (pp. 133-35) of the dream book of
Daniel with similar passages from the Greek Oneirocriticon, though he is aware of the Oneirocriticon
in ten Latin, three Old French and two Czech manuscripts (pp. 125-27). For an additional
Slavonic manuscript, see chapter 1, n. 20.

'%2 R. Pack, “De prognosticatione sompniorum Libellus Guillelmo de Aragonia adscriptus,”
AHDLMA 33 (1966), pp. 237-93; Spanish translation, Arnaldus de Villanova, De la interpretacion
de los suenos (Madrid, 1975); see also R. Pack, “Addenda to an Article on William of Aragon,”
AHDLMA 35 (1968), pp. 297-99. About the attribution of William’s work to Arnald of Villanova, a
13th-century physician who interpreted dreams for the kings of Aragon and Sicily, see Thorndike,
History of Magic and Experimental Science, vol. 2, pp. 301-2.

1% pack, “De prognosticatione sompniorum,” p. 247. Given that Pack detects a possible influence
of Artemidoros on the work of William, and that Artemidoros, except for the utilization of his work
in the 12th-century Liber thesauri occulti by Pascalis Romanus, was translated into Latin for the
first time in 1539, the sources of William’s possible acquaintance with Artemidoros should be
investigated.

% See R. Pack, “A Treatise on Prognostications by Venancius of Moerbeke,” AHDILMA 43
(1976), pp. 311-22.
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76), whose Somniorum Synesiorum omnis generis insomnia explicantes, Libri
IV, was published in 1562.'”

Each translation was also, to a greater or lesser extent, an adaptation which
further removed the new product from the original text. The problems in the
manuscript tradition of all Latin or vernacular renderings are the same as for
the Greek manuscript tradition: no two manuscripts preserve an identical text.
Modern scholarly works mention, but do not sufficiently explore, the relation-
ship between the Greek Oneirocriticon and its renderings into other European
languages, as well as the influence of the Oneirocriticon on original works in
these languages.'” Much remains to be done in this field of research, as well as
on the subject of the relationship of the body of Byzantine dream interpretation
to its counterparts in the rest of medieval Europe.'”’

Editions

The editio princeps of the Greek text appeared in Paris in 1603.'® The volume
comprised the Greek text and Latin translation of Artemidoros, Achmet, As-
trampsy chos and Nikephoros.'” In his preface to Achmet, the editor N. Rigault
noted that he consulted two Greek manuscripts from the collection of the
Bibliotheque du Roi, without giving their call numbers. Rigault’s text repro-
duces faithfully the text of Paris. gr. 2538 of the fifteenth or the sixteenth
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See Fahd, “L’oniromancie orientale,” pp. 350-51; for a number of passages establishing
the relationship between Cardano and the Oneirocriticon, see O. Gotthardt, Uber die Traumbiicher
des Mittelalters, pp. 11-13.

1% Some remarks in Fahd, “L’oniromancie orientale,” pp. 347-74; also E. Ploss, “Byzantinische
Traumsymbolik und Krimhjlds Falkentraum,” Germanisch-Romanische Monatschrift 39 (1958),
pp. 218-26 and Gotthardt, Uber die Traumbiicher des Mitrelalters .

7 The main handicap of recent researchers seems to be their inability to read Greek. Both
Collin-Roset and Berriot, the editors of a Latin and a French version of the Oneirocriticon
respectively, did not use Drexl’s critical edition but relied instead on the Latin translation that
accompanies Rigault’s text for their comparisons. Let us hope that the recent English and German
translations of Drex!’s text will help remedy the situation, though no real textual study can be
undertaken without the Greek text. A partial French translation has been prepared by Anne-Marie
Vincent-Bernardi , “L’ Oneirocriticon d’ Achmet: Traduction et commentaire,” 2 vols., Ph.D.
diss., Université Aix-Marseille 1, 2000.

18 7 appeared in the same year from two print shops: “ex officina Claudii Morelli” and “apud
Marcum Orry.” The National Union Catalog (pre- 1956), vol. 22 (1968}, only records the Orry
printing (NA 0439075). More copies of the second than of the first printing seem to be available in
university libraries in the United States. In the printing “ex officina Claudii Morelli,” pp. 27-30 of
the Oneirocriticon are repeated between pages 274 and 275. This defect is absent from the Orry
printing. Otherwise, the two are identical.

'® Artemidori Daldiani et Achmetis Sereimi f. Oneirocritica. Astrampsychi et Nicephori versus
etiam Oneirocritici. Nicolai Rigaltii ad Artemidorum Notae (Paris, 1603).
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century that is still today at the Bibliothéque Nationale. The second manuscript
that Rigault claims to have consulted was identified by Ruelle as Paris. gr.
2427.""° However, this manuscript was acquired by the Bibliothéque du Roi
much later, in 1719. Ruelle’s identification should therefore be rejected.'"
DrexI assumed that the second manuscript mentioned by Ruelle, possibly copied
from Paris. gr. 2538, has been lost, but it is possible that this second manuscript
never existed.

Deciding whether Rigault had used one or two manuscripts for his edition
has implications for the importance that should be assigned to the readings of
the editio princeps. If we accept that only one manuscript was used, then all
discrepancies from Paris. gr. 2538 should be attributed to Rigault’s own inter-
vention. If we grant that two manuscripts were used, we should treat the editio
princeps as an indirect source for the readings of a manuscript that is no
longer extant. Rigault does not seem to have been very thorough in his search
for Greek manuscripts to prepare his edition of the Oneirocriticon: Paris. gr.
2511 and 2419, which contain excerpts from Achmet, including the beginning
of the text in which Rigault was interested, were already in the Bibliotheque
du Roi in 1594, but Rigault did not use them,''” nor does he claim to have used
the second manuscript for the reconstruction of the text; he only claims to
have consulted it to establish the identity of the author—to no avail, since the
second manuscript was, like the first, missing its beginning pages. We know
that in the early days of printing, editors sometimes tried to disguise the inade-
quacy of their work by making false claims about the sources of their texts.'"”
Rigault would not have been the first editor to base his text on a single manu-
script, while announcing that he had consulted two."'" It is certainly improbable
that a manuscript disappeared from the royal collection of France, especially
one whose presence there is otherwise unrecorded and whose disappearance
cannot be accounted for.

The Greek text in Rigault’s edition was accompanied by Loewenklau’s Latin
translation, published in 1577. Loewenklau had based his translation on Vindob.

1o Ruelle, “La clef des songes d’ Achmet Abou-Mazar,” p. 306.
""" Drexl, “Die Berliner Achmethandschrift,” p. 312.
"2 1bid., n. 3

13 For the practices of editors and printers in the first centuries of printing, see A. Dain, Les

manuscrits, 3rd ed. (Paris, 1975), p. 162.

114 Robotel, who edited the text of Aelian the Tactician in 1552, pretended that he had found in
the Marciana two “satis vetusta exemplaria” ; in reality, all he had used was a copy (andypagov)
of Marc. gr. 516 (14th century). See Dain, ibid.
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philos. et philol. gr. 297, the text of which has several lacunae, when compared
with Paris. gr. 2538. The parts missing from Loewenklau’s text were sup-
plemented by Rigault’s own Latin translation. Since both the Viennese and
the Paris codex lacked the first folio, Rigault substituted the first two missing
chapters by translating back into Latin the Italian translation of Leo Tuscus’s
text, which had been available in print since 1525.

Rigault’s edition has a number of drawbacks, including its reliance on only
one or two manuscripts.'” However, the plans of later scholars to improve on
Rigault did not soon materialize.''® In 1894, C.-E. Ruelle in a brief article
compared Rigault’s text with Paris. gr. 2511 and Paris. gr. 2419. As a result,
he made a number of emendations to Rigault’s text, listed a few of its lacunae
and called for a new critical edition."” The call was taken up by Drexl, who
laid the foundation for a new critical edition in his dissertation of 1909,""® and
published the final product in 1925.'"

Drexl inventoried sixteen Greek manuscripts of the Orneirocriticon, no two
of which has exactly the same text. Seven out of the sixteen manuscripts
contained only selected chapters.'” Two contained a vernacular paraphrase; *'
another had only a table of contents and a paraphrase of most of what is
chapter 1 in DrexI’s edition.'” The remaining five copy the text from beginning
to end, but all have lacunae of various lengths and a varying sequence of
chapters. Unavoidably, Drex!’s final product (or any editor’s for that matter)
is a pastiche of chapters forming a version that does not exist in any surviving
manuscript. The challenge for an editor in such a situation is to establish
criteria that would allow him to choose the sequence of chapters and the
readings that are the closest to the archetype.

13 Cf. the criticism in F. Drexl, “Studien zum Text des Achmet,” BZ 33 (1933), p. 13.

"% We have seen that a posthumous edition of the text by J. Tollius (1630-96) was never printed.
For other aborted plans for a new edition and corrections of Rigault’s text, see Drexl, Achmets
Traumbuch, pp. 6-7.

"7 Ruelle, “La clef des songes d’ Achmet Abou-Mazar,” pp. 305-12.

"8 Drexl, Achmets Traumbuch.

" Drexl, Achmetis Oneirocriticon. Negative comments on the editorial method in Latte, review
of Achmetis Oneirocriticon, ed. F. Drexl, pp. 413 ff. and V. de Falco, review of Achmetis
Oneirocriticon, ed. F. Drexl, BZ 27 (1927), pp. 113 ff.

2T, P (which contains a text so altered in places, that it is almost a paraphrase; Drexl,
Achmetis Oneirocriticon, p. xii), A, Paris. gr. 2427, Paris. gr. 2419, Borbon. gr. 356 (Il E. 34)
and Athos, Iviron 4285.165

12U Hierosol. (of the Patriarchate) gr. 220 (17th century); Hierosol. (of St. Sabbas) 555 (17th
century).

"2 Cantabrig. (Trinity College ) gr. 1386 (O 8.11,6102) of the 15th or 16th century.
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The most obvious criterion is the age of each item in the manuscript tradition.
The oldest Greek manuscript known to Drexl was R (Vindob. philos. et philol.
gr. 111 of the thirteenth century), a text which, compared with Drexl’s edition,
has several lacunae. The Latin translation of Leo Tuscus was a century older
than the oldest Greek manuscript available. Drex]l knew a number of manuscripts
preserving Leo’s text'” and his initial intention, which he never carried through,
was to print the Latin translation side by side with the Greek text,"* but he did
use the Latin translation as the basis for his reconstruction of the Greek text.
The oldest surviving manuscript of the translation known to Drex] was the
twelfth-century Dighy 103, but Drexl used the fourteenth-century Wolfenbiittel
Guelpherb. lat. 2917 instead.'® The oldest Greek manuscript, R, was thought
to belong to the codices recentiores et deteriores and was assigned a secondary
role in the text’s reconstruction.

Drexl consulted only eight of the sixteen Greek manuscripts he had been
able to locate in library catalogues. Excluding the remaining eight without
examination must have been a decision that resulted from their inaccessibility
coupled with the seemingly poor promise of their contents.'** The eight Greek
manuscripts that were consulted plus the editio princeps by Rigault were ar-
ranged in a stemma codicum. Surprisingly, the Latin translation of L.eo Tuscus

12 1n his 1909 dissertation, Drexl notes that during his search for Greek manuscripts he also
found two Latin manuscripts of Leo Tuscus’s translation, Wolfenbiittel, Guelpherb. lat. 2917 and
Bodleian, Dighy 103. In his 1925 critical edition he also cites the catalogue of Leo Tuscus’s
manuscripts by Haskins, Studies in the History of Mediaeval Science, and an additional one,
Marburg. B 21.

% Drexl, “Studien zum Text des Achmet,” p. 13

'5 «Cod. Guelpherb. optime conservato sum usus” (Drexl, Achmetis Oneirocriticon, p. xv). I

suspect that the accessibility of the manuscript was not unrelated to this choice, at a time when
manuscripts could not be photoreproduced but had to be consulted in the library where they
belonged or sent to the interested scholar by the librarian in charge. At the end of the prolegomena
to the critical edition, Drexl thanked the librarians in Berlin, Vienna, Leiden and Paris who had
generously sent manuscripts to Munich for his use (pp. xv-xvi). The parchment of Dighy 103 is in
excellent condition and very legible; however, the back of the binding is worn and the manuscript
must be handled with care. Perhaps this is why it was not sent to Munich.

% The two Jerusalem manuscripts contained a vernacular paraphrase of the text. The Athos
manuscript contained only five chapters (221-26). All three manuscripts must have been extremely
difficult to consult at the time. I do not know if it was difficult to gain access to Naples, Borhon. gr.
356, which was not consulted, though it contains almost all of the Greek text. The Cambridge
manuscript only preserves a partial table of contents and part of chapter 1. The three Paris
manuscripts that were not consulted by Drexl had been examined by Ruelle, who published his
emendations in 1894 (Ruelle, “La clef des songes d’Achmet abou-Mazar” ; cf., however, the
criticism in Latte, review of Achmetis Oneirocriticon, ed. F. Drexl, p. 413). Moreover, Drexl
consulted Rigault’s edition, which probably, in Drexl’s eyes, rendered superfluous the consultation
of its source, Paris. gr. 2538.
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that constituted the basis for the reconstruction of the Greek text is not assigned
a position in this stemma. The only comment that Drex] makes about the
relationship of the Latin translation to the Greek manuscripts is that L.eo must
have used a manuscript close to A (Ambros. gr. 592 of the fifteenth century), a
conclusion he illustrated with fifteen examples.'”’ Interestingly, the portion of
the text that A preserves (only 27 Teubner pages) is shorter than that contained
in any of the remaining seven manuscripts. Moreover, the Latin translation
was not assigned a siglum in the critical apparatus; the choices made on the
authority of the Latin text are almost never discussed in the apparatus, and it is
impossible for the reader of the critical edition to obtain a clear picture of the
manuscript tradition.'**

Drex] distinguished two branches of the tradition, x and y. Branch x, repre-
sented by manuscripts ALPT, was considered to preserve older and better
readings. The reason for such a conclusion, though not clearly stated, must
have been the relationship of A, which belonged to branch x, to Leo Tuscus’s
translation. It is surprising that Drex] places P in this branch since, in his
words, “the context in this codex is in several places changed to such a degree,
that it is possible to call it a paraphrase.”'”

Drexl then explains the method by which he reconstructed the Greek text.
Codices AL TP, which represent an older and better tradition, were preferred,
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especially when they agreed with each other and were confirmed by Leo
Tuscus. But, whenever APT preserved no text (since they only contain parts
of the work) then L. was added, but caution was exercised because 1. had been
copied by an “ignorant and negligent scribe,” so the readings of L. were retained
only if confirmed by Leo Tuscus and a manuscript from branch y. Otherwise,
the matter was decided according to the meaning of the passage and style of
the author. The few readings that were attested by branch y alone were decided
on after consulting Leo Tuscus and considering the meaning of the passage
and style of the author.

Drexl1’s editorial method meant that one single manuscript of the Latin
translation provided the authority on which chapters, such as those containing
the anecdotes, were transposed, and readings emended; no thought was given
to the possibility that the Latin tradition itself might present the exact same

' Drexl, Achmetis Oneirocriticon, pp. viii-ix.
' Cf. criticism in Latte, review of Achmetis Oneirocriticon, ed. F. Drexl, p. 414.
129 Drexl, Achmetis Oneirocriticon, p. xii.

0 Ibid., pp. Xiv-xv.
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problems that the Greek tradition of the Oneirocriticon did. Drexl’s exposition
makes clear that in several instances a reading was decided on, not by strict
adherence to the manuscript tradition, but by what the editor considered ap-
propriate to the meaning of the passage and style of the author. In other
words, the editor made several arbitrary decisions in defiance of the manuscript
tradition. As de Falco pointed out in his review of the critical edition, Drexl
often corrected, not a corrupted reading of the manuscripts, but the author of
the Oneirocriticon himself, both in the arrangement of the chapters and in the
grammar and syntax of the text, anachronistically introducing forms that occur
only in older phases of the Greek language."”'

The evidence furnished by Arabic dreambooks sometimes corroborates read-
ings preserved in the y branch of the Greek tradition that was rejected by
Drexl as belonging to an inferior family of manuscripts. For example, in
Drexl’s edition the paragraph on interpreting dreams about playing polo (¢zy-
kanizein) is incorporated into chapter 154, “From the Persians and Egyptians
on Excellent Horses.”*> However, all of the manuscripts in class y (deteriores)
and L, from class x, discuss polo in a separate chapter, titled “From the Indians
on Balls” or simply “On Balls” or “On Balls, That Is Tzykanion.”'* The chapter
“On Balls” in class y also includes a paragraph on saddles.”* In the Arabic
dreambooks an interpretation of polo is never found in the chapters on horses.
In the work entitled al-Muntakhab,"” polo (or, rather, the polo mallet, saulajan),
is interpreted in a chapter on riding implements, which is found in a part of
the dreambook far removed from the chapter on horses. In another Arabic
dreambook, that of Ibn Shahin, the polo mallet is interpreted in the chapter on

1 Cf. de Falco, review of Achmetis Oneirocriticon, ed. F. Drexl, p. 114: “... mi pare che

tavolta il Drexl correga non una corruzione dei codici ma proprio Achmet, oppure ristabilisca
non la vera lezione, ma piuttosto quella lezione che si richiederebbe in un testo di parecchi secoli
anteriore al nostro.” Ibid., p. 115: “A confortare la mia opinione che in questo testo non si debba
pretendersi una rigida precisione di forma, & opportuno citare qualche luogo, che ben dimostra
come il trattato risulti variamente elaborato. L’afferma innanzi tutto 1’autore stesso nel brevissimo
proemio, dove prima dichiara di attingere £k T@v Towoaviev v TolEVINY dkpifelav Katd
ainberav, fitol’ Ivéav kai Tepodv xal Atyvrtiov, ol v ainbelav dxpiBoioyneduevol
Kal Aemtoloynoavieg €£€06evio kat €royoypddnoav v mapoboav €punveiav, quindi
prosegue: xal €§ €xdotov Tovtwv €kAeduevog keParolmddg £E€BEPTV 1OV TPLOV 1aG
kpioelg kal AVoeLg €v £kAoT Kedaraie kTA. Ma nell’uso delle fonti egli non ha seguito un
criterio rigoroso e preciso.” De Falco gives a number of incontrovertible instances where the
editor “hyper-corrected” the text.

"2 pvs’ "Ex tév MMepodv kai Alyvrtiov tepi eUyev@V innov: Drexl 112, 20113, 10.

B Ex 1év' Iveav nept opaipag mept opaipac nepi odaipag ftor ukaviov.
** Drext 113, 5-10.

3 Al-Muntakhab, p. 338.
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arms and armor.”*® A chapter on arms and armor immediately follows the
chapter on polo in the Greek tradition. The tradition of class y and L is therefore
supported by the Arabic evidence, indicating that the Greek interpretation of
polo should be separated from the chapter on horses, where Drexl placed it.

A second example is more complicated. Chapter 18 in Drexl’s edition is
called "Ex 100 A0you 10v’ Ivd@v mepi ™¢ onuoociag tdv tpiydv (From the
Account of the Indians on the Interpretation of Hair). This title was invented
by Drexl on the basis of P, mepl tpi1ydv 00 copotog 6iov (On Hair of the
Whole Body), although the text in P is almost a paraphrase.”” A and T do not
preserve this part of the text. Leo Tuscus has “De membrorum hominis signifi-
cationibus” (On the Significance of Members of the Human Body)"* and thus
agrees with class y and L, which give the title €éx t@v Ivddv mepl g
onuaciag t@v 1ov Gvipwrov ueAd@v (From the Indians on the Significance
of Members of the Human Body). Neither title is ideally suited to the contents
of chapter 18, but the title supported by class y, L, and Leo Tuscus should be
preferred, not only because of the overwhelming manuscript evidence but
also as lectio difficilior.

The Greek text before and after the title of chapter 18 is somewhat incoherent.
Based on Leo Tuscus (according to the critical apparatus), Drex! changed the
position of three chapters and the title of chapter 18 in order to smooth over
that difficulty, but all he managed to do was obscure the evidence about the
process of the text’s rendering from Arabic into Greek. In contrast, the text in
Rigault’s edition, where the editor did not bother much with textual criticism
and remained closer to his unique manuscript source, gives the following
sequence of chapters: after a chapter on judges we read two examples of
actual consultation: the dream of a man whose hair between the legs became
longer and thicker, and the dream of a second man whose body hair fell out
after annointment. These are followed by Drex1’s chapter 18, “On the Signif-
icance of Members of the Human Body,” which discusses dreaming of a known
person or someone who looks like a known person, dreaming of a young or an
old man, dreaming that one’s hair became gray or white, that it became denser
and longer or that it was cut. Drexl changed the sequence by inserting chapter
18 after the Egyptian chapter on judges and changing its title to “On the
Interpretation of Hair,” followed by the two examples of actual consultation
on dreams about hair.

1% Ibn Shahin, nos. 5155-58; chapter on arms and armor in vol. 2, p. 67 ff.

3 . . . . .
7 In Drex!'s own words, “Contextus in hoc codice plurimis locis adeo commutatus est, ut

paraphrasis dici possit” (Achmetis Oneirocriticon, p. Xii).
3 T am quoting from Dighy 103, table of contents on fol. 59v; Drexl gives no information for
the reading of Guelpherb. lat. 2719.
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The examination of Arabic dreambooks illuminates the seeming incoherence
of the Greek text and supports the Greek manuscript tradition that was rejected
by Drexl. Arabic dreambooks first interpret dreams with religious contents.
This group of dreams usually concludes with dreaming of the educated classes,
judges, and religious scholars. After religion, Arabic dreambooks discuss hu-
mans in a sequence similar to that found in Artemidoros, who begins with
birth and youth and goes on to discuss the members of the human body from
head to toe. This outline is faithfully followed in the Greek Oneirocriticon.
After the discussion of judges and the conclusion of the religious dreams the
Oneirocriticon goes on to discuss hair and parts of the human body. The
beginning of this discussion can be found in the latter part of chapter 17,
“From the Account of the Egyptians on Judges and Judgments.” Chapter 18,
“On the Interpretation of Members of the Human Body,” which begins, in
fact, with dreaming of a known or an unknown person, a young or an old man,
has its exact parallel in a chapter from Ibn Qutayba (d. 889):'"*

O Ol sae 53 LLA OS5 Y sgae HIS L6 Suladl e s i 5l diai i

Dreaming of Humans and Parts of Their Body. A known man is indeed this very
same man in person, or someone with the same name, or his brother, or somebody
like him from among the people. And if the man was unknown and was a youth,
it is an enemy. If he was an old man, he is the dreamer’s luck, and luck is
destiny ... .

Ibn Qutayba goes on to discuss dreaming of an old lady, a mature woman, and
a maiden, which the Greek text does not discuss, at least not in this chapter.'*
But Ibn Qutayba subsequently discusses the parts of the human body beginning
with the hair of the head, exactly as it is done in the Oneirocriticon.

Drexl also omitted other passages found in the manuscripts, apparently be-

% Ibn Qutayba, bab 14, Jerusalem Yahuda ar. 196, fol 28a ff. Cf. with Rigault, chap. 20 =
Drexl 14, 16 ff. (Rigault’s text reflects class y of the Greek manuscripts and is closer to the Arabic
text than Drexl’s is): €k 1@dv' Ivddv nepl ti¢ onuaociag 1dv dvBparov neddv. Eav idn tig
dvlponov xat Svap yvepuuov 1j dpotov 10 yvapipov, €1¢ v YvapLpov drofrcetal o
avBponov 100 Bremopévov. Ei 8¢ vewtepov ayvaprotov i8n, £x8pdg £otv 6 Opauevoe.’ Eav
8¢ yépovta ayvoplotov, | yvapiiuov yépovta, 1 TOxN €61t 100 Op@vtog (From the Indians on
the meaning of parts of the human body: If someone dreams of a man who was familiar or looked
like someone familiar, the dream’s outcome regards this familiar man. If he dreams of an unfamiliar
young man, the person dreamt of is an enemy. If he dreams of an unfamiliar or familiar old man,
he is the destiny of the dreamer).

' This discussion occurs later, in the chapter on women (Drex1 76, 10 ff.).
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cause they did not meet his criteria for what he considered sound.' The
extent of these omissions, together with problems that remained unresolved
in Drexl’s edition, as well as those that have emerged since with the available
new data such as the Paris abridgment and Pascalis’s Liber Thesauri Occulti
cannot be addressed until a new critical edition of the text is made that avoids
DrexI’s methodological biases. Preliminary investigation indicates that
Rigault’s text, which reflects class y of the Greek manuscripts, though judged
by Drexl to be inferior, is closer to the Arabic dreambooks than is the text of
Drexl’s critical edition.

The new critical edition should examine all available Greek manuscripts,
the translation by Leo Tuscus, the Liber Thesauri Occulti, and the evidence of
Arabic dream interpretation. The additional interpretations that are found in
the abridgment of Paris. Suppl. gr. 690 and the Liber Thesauri Occulti should
be sought in the Greek manuscripts that Drex] did not examine. All branches
of the tradition, Greek, Latin and Arabic, should be taken into consideration.
Though the tradition is very contaminated and it is likely that no stemma can
be constructed, an effort should be made at least to evaluate the age of the
tradition reflected in each existing manuscript and examine the relationship
between them. The resulting critical text will necessarily be, like Drexl’s text,
a pastiche that does not exist in any of the surviving manuscripts. But this
time the pastiche will at least be all inclusive, will show greater respect for the
manuscript tradition and as a result, it is hoped, will be that much closer to the
irretrievably lost archetype.

"I For example, the critical edition omits a phrase from the introduction found in P, though P is
considered by Drexl to belong to the x family of better manuscripts. The phrase is inserted after
Drexl 1, 14 (Paris. gr. 2511, fol. 7r): &xeL 8& 7| apyn t@vde 1dv kedoraiov T@v Ovelpatmv
Kol tfig €xdotov AMboewg avTtdv, otewg. No comment on the omission is made in the critical
apparatus.
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COMPARING ARTEMIDOROS AND ARABIC DREAM
INTERPRETATION WITH THE ONEIROCRITICON

The earliest surviving dreambook written in the Greek language is the second-
century ap. work of Artemidoros, which was based on an existing tradition,
both written and oral, as the author himself says in the introduction:

£ym 8¢ 10070 UEV 0UK £0TLv § T BLPAlov 00K EKTNOGUNY OVELPOKPLTIKOV TTOAATV
£1¢ 10010 PrAoTIUiav YoV, T00T0 8E Kal 6pddpa Srafefrnuévov tav ev ayopd
UAVTEWV ... £TEGL TOAAOLG WUIANGA, KO €V ‘ EAAGSL KaTd TOAELS KOl TOVITYUPELS,
Kal v Acilg kal v 1tarig Kol Tdv viiowv €v 101G LEYIOTALS KAl TOAVV-
0pWTOTATOLS VTOUEVOV AKOVELY TOALOUS OVELPOUG KAl TOVTOV TAG ATORACELS
oV yap iv GAAmg xprioacBarl T KoTd TadTo YUuvasiQ. $Bev Lot TEPLYEYOVEY €K
neplovoiag £xelv mepl £kAotov Aéyewv [TAeiova pév 1 npocadokfical Gv tic)
otwg ¢ adTd TAANOT Adyovta um dAVAPELY, OV & dv Emuvnold [kal] Tag
anodeilels pavepag Kol TAGLY EVKATAANTTOVS GIodovval [ ] €€ anidv, TAny
£1 un T £in T0VT0 CUOEG, WG TEPLTTV NYNoacBat Ty wept avToD £€ynoty.

I have not only taken special pains to procure every book on the interpretation of
dreams, but have consorted for many years with the much-despised diviners of the
marketplace.... In the different cities of Greece and at great religious gatherings in
that country, in Asia, in Italy and in the largest and most populous of the islands,
I have patiently listened to old dreams and their consequences. For there was no
other possible way in which to gain practice in these matters. As a result, from the
superabundance of examples, I am able to discuss each individually [more than
anyone might have expected] so as to speak the truth without nonsense, and to
prove the truth of my assertions clearly and comprehensively by simple statements,
except in cases so obvious that I think an explanation is superfluous.'

The earliest author of a dreambook that Artemidoros refers to is Antiphon the
Athenian, possibly the same man as Antiphon the Sophist, the rival of Socrates,
an authority approximately six centuries older than Artemidoros.” Though
most of the dream interpreters whom Artemidoros mentions by name are
Greek, the era in which he lived and the extent of his travels indicate that he

! Greek text in Pack, 2, 11-27; English translation in Artemidoros, Interpretation of Dreams,
trans. White, pp. 13-14; cf. also Artemidoros’s introduction to Book v: “I carefully collected as
many dreams as | could at festal assemblies throughout Greece and Asia as well as Ttaly ...”
(Pack 301, 10-13; Artemidoros, Interpretation of Dreams, trans. White, p. 229).

* For bibliographical references on Antiphon’s identity, see Artemidoros, Interpretation of
Dreams, trans. White, p. 11, n. 19 and p. 67, n. 4; see also del Corno, Graecorum de re
onirocritica, pp. 45-50 and 129-32.
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must have been familiar with material originating in the Egyptian and possibly
also the Near Eastern tradition of dream interpretation.’ Such contact would
account for the common elements that can be found between Artemidoros and
the ancient Egyptian and Near Eastern dreambooks that survive.*

Greek influence penetrated the tradition of Jewish dream interpretation, as
is evident in the dreams and their explanations recorded in the tractate Berakot
of the Babylonian Talmud, which was written down ca. a.p. 600 on the basis
of earlier oral tradition.” Jewish lore (presumably including elements received
from the Greek tradition) obviously influenced Arabic dream interpretation,
since methods and principles of this art, such as the interpretation of dreams
on the basis of passages from the Torah in the Jewish tradition and from the
Qur’an in the Islamic tradition, as well as specific examples of dreams that
had been dreamt and correctly interpreted, occur both in the Talmud and in
later Arabic dreambooks.® Though Greek paganism did not possess holy books
equivalent to the Torah and the Qur’an, Artemidoros also based a number of
interpretations on older Greek poetry such as Homer, Euripides and Menander
which, by his time, was several centuries old and constituted literary classics.

* Artemidoros refers to a dream interpreter whom he calls “the Egyptian” (iv.48, Pack 273,
5-12). The geographical position of the homelands of the dream interpreters Geminus of Tyre
(ii.44, Pack 179, 13-14) and Phoebus of Antioch (i.2, Pack 6, 15; ii.9, Pack 111, 17; iv.48 Pack
275, 6-10; iv.66, Pack 289, 1-6) mentioned by Artemidoros indicates that they were likely to have
been familiar with Near Eastern traditions.

“ For two Egyptian dreambooks contemporary with Artemidoros, see A. Volten, Demotische
Traumdeutung (Copenhagen, 1942). Volten in his footnotes gives copious examples of similar
interpretations that occur in Artemidoros and the Byzantine dreambooks. For ancient Near Eastern
dream interpretation, see A. L. Oppenheim, “The Interpretation of Dreams in the Ancient Near
East, with a Translation of an Assyrian Dream-Book,” Transactions of the American Philosophical
Sociery N. S. 46:3 (1956), pp. 179-354. The Assyrian dreambook translated by Oppenheim is
preserved on cuneiform tablets from the library of Asurbanipal (668-33 B.c.) that yield a rather
fragmentary text. Despite the limited volume of the Assyrian material and the chronological distance
of several centuries separating the two dreambooks, some loose correspondences between the
Assyrian and the Artemidorean interpretations can still be identified, e.g., the penis indicates
progeny (Oppenheim, p. 271, Artemidoros v.86); flying is auspicious but also dangerous
(Oppenheim, p. 287, Artemidoros ii.68); rivers signify money and social importance (Oppenheim,
p. 287, Artemidoros ii.27); etc.

% Berakor 9, fols. 55a-60b, A. Cohen, ed. and trans., The Babylonian Talmad, Tractate Berakot
(Cambridge, 1921), pp. 358-99. For the influence of Greek sources on the Talmudic material, see
S. Lieberman, Hellenism in Jewish Palestine (New York, 1950), pp. 68-82; and H. Lewy, “Zu dem
Traumbuche des Artemidorus,” Rheinisches Museum fiir Philologie, n. F. 48 (1893), pp. 398-419.
Some resemblances between Artemidoros and the Talmudic material have also been pointed out in
P. Cox-Miller, Dreams in Late Antiquity (Princeton, N.J., 1994), p. 84, n. 44; p. 87, n. 55; p. 88,
n. 58.

% See Kister, “Interpretation of Dreams,” pp. 99-101.
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Basing interpretations on poetry is a well-known method also employed in
Arabic dream interpretation; it is documented in the earliest surviving dream-
book in Arabic, the dreambook of Ibn Qutayba.

The connection between Muslim and Jewish dream interpretation in the
early Islamic period must have become close since Muslims evidently did not
hesitate to summon the services of Jewish interpreters of dreams, as is demon-
strated by the examples of Caliph Yazid II (r. 720-24)" and Caliph Hisham b.
‘Abd al-Malik (r. 724-43).° Direct Greek influences on Arabic dream interpre-
tation were introduced through the wave of translations from Greek into Arabic
in the ninth and tenth centuries that included medical and philosophical texts
on dreams, such as those by Galen® and Aristotle,'” and especially through the

7 See G. Strohmaier, “Der Kalif Yazid II. und sein Traumdeuter: Eine byzantinische Legende
tiber den Ursprung des lkonoklasmus,” Jahrbuch fiir Geschichte des Feudalismus 3 (1979), pp.
11-17.

% Cf. al-Dinawari, fas! 19, hab 24. Before becoming caliph, Hisham dreamt that he was
holding nineteen-and-a-half fruits in his hands. He narrated his dream to a learned Jewish dream
interpreter, who foretold that he would become caliph and reign for nineteen and a half years.

° The theoretical introduction to Arabic dreambooks separates pathogenetic dreams as a
category that cannot be interpreted and explains their mechanism based on the existence of the
four humors in the human body (blood, phlegm, black bile and yellow bile), as advocated in Greek
medicine. Ibn Qutayba refers to pathogenetic dreams in Ankara, /sm. Saib Sincer 1, 4501, fol.
181b (the equivalent passage is missing from the Jerusalem manuscript). Pathogenetic dreams
are the sixth class of dreams in al-Dinawari’s introduction (magqala 7, Esad Efendi 1833, fol. 28b;
BN arabe 2745, fol. 38a). They are also discussed in al-Muntakhab (p. 24 = al-bishara, BL Or.
6262 fol. 6a [= 12]). See also al-Muntakhab, p. 7: (5 53 1 85 eda¥] sl al olld ey
NORCIICRY BFPRE ENPIT* U1 LIV FR S SR R EENP & SOCHS B UV | AT i e
el il Loy oy Juidll g ISLa Glavid) Jgad 5l poad o )Y o caalby Hla ¥l clasadl
Boaall (g 5n (gseadlS atlob i dd wie plea¥ital o Ly, eld ey Led Jass ¥
saoally sl gedl s wlallill (g o (g olasall s B yhiall (g 00 (g 5l yaadl s Luda Il (g 50 sda Al
ke LA L s (g e il g mlag ol (g5 0 g plaally Sl g uaddl (g 50
Ll o Ju B Y Ll e g gl 1 g 5 4w sy (Confused dreams are when one dreams that
heaven became a ceiling and fears that it is going to fall on one, or that the earth was transformed
into a mill and was rotating, or that the trees grew from the sky, or that the stars rose from the
earth, or that the devil was transformed into an angel and an elephant into an ant. Dreams like
that have no interpretation. Such dreams are dreamt by people with ailing dispositions. So the
sanguine will see redness, the one with moistness in him will see moisture, the choleric will see
yellowness, the melancholic will see darkness and blackness. Someone who is hot will see the sun
and fire, while someone who is cold will see coldness and someone with a full stomach will see the
heavy things inside him. This kind of dream has no interpretation, either). Part of this description
repeats verbatim al-Dinawari’s fifth class of dreams (magala 7, Esad Efendi 1833, fol. 28b). A
similar explanation for the mechanism of pathogenetic dreams is expounded in al-Nabulusi (vol. 1,
p. 3), who mentions a/-Muntakhab among his sources. These passages repeat the principles
expounded in Galen’s opusculum, De dignotione ex insomniis (G. Guidorizzi, ed., “L’opusculo di
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ninth-century translation of Artemidoros by Hunayn b. Ishagq.

Foreign influences notwithstanding, dream interpretation was an ancient
practice among the Semitic peoples and a widespread method of divination in
Arabia long before the advent of Islam. It was the only one among the divinatory
practices of the pagan period that was officially sanctioned by the new mono-
theistic religion. Sura 12 of the Qur’an depicts Joseph as a divinely inspired
dream interpreter, and the Prophet and several of his companions were also
purportedly gifted interpreters of dreams. Distinguished scholars from among
the next generation of Muslims, such as Ibn al-Musayyab, also became renowned
dream interpreters. Consequently, dream interpretation acquired religious over-
tones, especially since several interpretations were based on verses from the
Qur’an and the hadith."

Galeno De dignotione ex insomniis,” Bolletino del Comitato per I edizione dei classici graeci e
latini, N. 8. 21 [1973], pp. 81-105). Though the Arabic translation of this work does not survive, it
is certain that one was made, since it is mentioned by the 17th-century Ottoman bibliographer
Hayjji Khalifa; see Fahd, La divination arabe, p. 338.

' On the influence of Aristotle on Arabic dream interpretation and the theory of dreaming, see
Fahd, La divination arabe, pp. 331-32 (on Aristotle) and p. 345 (on al-Kindi). Also H. Giitje,
“Philosophische Traumlehren im Islam,” ZDMG 109 (1959), pp. 258-85; idem, “Die “inneren
Sinne” bei Averroes,” ZDMG 115 (1965), pp. 255-93; M. Wali-ur-Rahman, “Al-Farabi and His
Theory of Dreams,” Islamic Culture 10 (1936), pp. 137-52; idem, “The Psychology of al-Farabi,”
Islamic Culture 11 (1937), pp. 228-52; R. Walzer, “Al-Farabi’s Theory of Prophecy and Divination,”
Journal of Hellenic Studies 77:1 (1957), pp. 142-48; Ibn Sina, “A Unique Treatise on the
Interpretation of Dreams by Ibn Sina,” ed. M. ‘Abdul Mu‘id Khan, Avicenna Commemoration
Volume (Calcutta, 1956 [?]), pp. 255-307; English trans. in idem, “Kitabu ta‘bir-ir-ru’ya of Abu
‘Ali b. Sind,” Indo-Iranica 9:4 (1956), pp. 43-57; G. E. Pruett, “Through a Glass Darkly:
Knowledge of the Self in Dreams in Ibn Khaldan’s Mugaddima,” Muslim World 75 (1985), pp.
29-44 (useful only because it summarizes Ibn Khaldiin’s views about dreams; unfortunately, the
article does not mention the sources that shaped them); M. Jevolella, “Songe et prophétie chez
Maimonide et dans la tradition philosophique qui I’inspira,” Maimonides and Philosophy. Sixth
Jerusalem Philosophical Encounter 1986, ed. S. Pines and Y. Yovel (Dodrecht-Boston-Norwell,
Mass., 1986), pp. 174-84. Still, however, the arduous task of collecting instances that coincide with
Greek theories on the nature of sleep and dreams from the introductions of Arabic dreambooks
and tracing how they ended up there remains to be undertaken. The Arabic and the ancient Greek
traditions on dream interpretation seem to coincide even on subjects that are not covered by
Artemidoros but are discussed in other Greek texts on dreams, such as the truthfulness of a dream
dreamt while sleeping on one’s right or left side, and the intensity and veracity of the dream
depending on the season of the year.

'* For a more detailed history of Arabic dream interpretation than what is covered here, see
Fahd, La divination arabe, pp. 247-329; idem, “Les songes et leur interprétation selon I'Islam,”
pp- 127-58. Also Ch. Magdi, Die Kapitel iiber Traumtheorie und Traumdeutung aus dem Kitab
at-tahrir f “ilm at-tafsir des Diya’ ad-Din al Djaziri (7./13. Jahrhundert) (Freiburg im Breisgau,
1971), pp. 7-25. For a detailed exposition on the relationship between dream interpretation and
the Muslim religious sciences, see Lamoreaux, “Dream Interpretation in the Early Medieval Near
East,” pp. 175-227. The connection of dream interpretation with the religious sciences is evident
from its classification in the curriculum of knowledge by medieval authors. In the Rasa’il Ikhwan
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Before the end of the eighth century, knowledge of dream interpretation
among the Arabs seems to have been preserved and transmitted through oral
tradition. The first Arabic dreambook ever written was apparently the Dustar
fi al-ta‘bir (Constitutions on Dream Interpretation) or Kitab al-ta‘bir (Book
of Dream Interpretation) by Abi Ishaq Ibrahim b. ‘Abd-Allah al-Kirmani."” It
was composed at the order of Caliph al-Mahdi (1. 775-85), as is related in a
number of Arabic dreambooks."” One of the earliest sources, the eleventh-
century dreambook of al-Dinawari, says:

Lesa baviids sl a5 OIS le Il Gl Onia5hl el (gugdl (155
s, ale pady Gla seadl o Sle STl se G oyl pladinly al
Gy J YL paaal i 13l Ja g Se il ol Glall als JiGs
seloa Huwaly @ dad el AU ol 4 cadgd % paiS g8 lugae

mandl 3 LS Gl s sl

Al-Mabhdi, the prince of the faithful, may God be pleased with him, dreamt that
his face became black. He woke up in terror and ordered that Ibrahim b. ‘Abd-Allah
al-Kirmani be summoned to him from Sirhan.” Al-Mahdi narrated his dream to
al-Kirmani, who said that a girl would be born to the caliph, according to the
saying of God Almighty: “Whenever any of them is given the good tidings of the
birth of a female his face is darkened and he is wroth inwardly” [Qur’an 16:58].
Indeed, on that night a daughter was born and al-Mahdi was delighted about it;

al-safa’, an encyclopedia compiled by a group of scholars in the 10th century, we read the
following: “The sciences of the religious law that were created for the healing of souls and for the
quest for future life are of six kinds: (1) The science of the Revelation, (2) the allegorical interpretation
of the Qur’an, (3) reports and traditions (of the Prophet and other recognized authorities), (4)
jurisprudence, ordinances and laws, (5) prayers, sermons, asceticism and mysticism, (6) the
interpretation of dreams” ; see F. Rosenthal, The Classical Heritage in Islam (Berkeley and Los
Angeles, 1975), p. 56. Ibn Khaldin also classified dream interpretation among the ‘u/am al-shari‘a
(for a quotation of the passage and the relevant reference, see Fahd, La divination arabe, p. 248,
n. 3). For a commentary on both passages, see Lamoreaux, “Dream Interpretation in the Early
Medieval Near East,” pp. 225-27.

12 See Fahd, La divination arabe, p. 345, and “The Dream in Medieval Islamic Society,” p.
357; Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” pp. 41-46.

¥ For references to this, as well as a further anecdote demonstrating al-Kirmani’s expertise on
dream interpretation, see Lamoreaux, “Dream Interpretation in the Early Medieval Near East,”
p. 42.

4 Lamoreaux, “Dream Interpretation in the Early Medieval Near East,” p. 42, n. 41, relying
on a different manuscript (Chester Beatty 3569) reads here “al-Sirjan,” a toponym which he
considers to be the name of a city. I have been unable to locate a city by this name. In favor of the
reading “al-Sirhan” is the fact that Wadi Sirhan (Zvppaiov nediov in Greek sources) is a valley
in northern Arabia running from the south end of the Hawran toward the southeast; since
antiquity and throughout the Middle Ages it was used as a major communication and trade route

(EP, s.v. “Sirhan”).
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he gave al-Kirmani a generous gift and ordered him to compile a book on dream
interpretation."

No manuscript containing al-Kirmani’s dreambook survives. However, his
interpretations have been quoted by later compilers of dreambooks, and espe-
cially Abil ‘Abd-Allah Muhammad b. Ahmad b. ‘Umar al-Salimi (fl. end of
the fourteenth century)' in his al-Ishara ila ilm al-‘ibara (The Intimation on
the Science of Interpretation). Al-Salimi informs his readers that he based his
work on that of al-Kirmani, but added new data.'” More than a generation
later, the dreambook of al-Salimi, including the interpretations attributed to
al-Kirmani, was used as a source for the Kitab al-isharat fi ‘ilm al-‘ibarat
(Book of Intimations on the Science of Interpretations) by Ibn Shahin (d.
1468), who added 30 chapters to al-Salimi’s 50, for a total of 80 chapters.'®

The oldest surviving Arabic dreambook was written by Abu Muhammad
‘Abd-Allah b. Muslim b. Qutayba (d. 889), and is known under two slightly
different titles: ‘Ibarat al-ru’ya (Interpretation of Dreaming) and Ta‘bir al-
rw’ya (Dream Interpretation)."” Ibn Qutayba seems to have relied on an already
well-developed written tradition. He was a contemporary of Hunayn b. Ishag
(d. 873) and might have been familiar with the latter’s translation of Artemi-
doros. Indeed, some of Artemidoros’s interpretations can also be found in Ibn
Qutayba’s dreambook. However, given the earlier Arabic familiarity with the
Jewish oneirocritic tradition, which was heavily influenced by the Greek, and
the possibility that elements of Near Eastern lore found their way into Artemi-
doros’s work, it is conceivable that the interpretations shared by Artemidoros
and Ibn Qutayba had been absorbed into the Arabic tradition even before
Hunayn’s translation.” The matter cannot be decided without a study of Ibn
Qutayba’s dreambook in connection with the Arabic translation of Artemidoros
and a thorough search for textual parallels.

The second oldest Arabic book on dream interpretation that survives is
possibly al-Qadiri fi al-Ta‘bir (The Book Dedicated to Caliph al-Qadir on
Dream Interpretation), written by Abil Sa‘id (or Sa‘d) Nasr b. Ya‘qub al-

15 Al-Dinawari, fasl 6, bab 19 (Esad Efendi 1833, fol. 47b; BN arabe 2745, fol. 79r).
'® Fahd, La divination arabe, p. 352, no. 103.

" In some manuscripts Ibn Sirin appears as the author of the treatise; all information from
Fahd, La divination arabe, p. 352, no. 103.

" Ibid., p. 351, no. 102.
9 See Kister, “Interpretation of Dreams,” p. 67.
* Tbid., p. 99.
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Dinawari (d. ca. 1009). According to its introduction, it was finished in 1006
and was dedicated to Caliph al-Qadir bi-1-Lah (r. 991-1031), whence its title.
Al-Dinawari’s dreambook was extremely popular and became the most impor-
tant source for several subsequent authors.” Fahd has inventoried more than
30 manuscripts of it, the oldest of which dates to 1202. The dreambook of Ibn
Qutayba is rather brief, but al-Dinawari’s work is remarkably extensive and
detailed; in fact it constitutes one of the longest such works ever written. It is
divided in 30 sections (fas/), and subdivided into 1,396 chapters (bab).

Approximately contemporary with al-Dinawari is the dreambook written
by Abii Ahmad Khalaf b. Ahmad al-Sijistani (937-1009), the last Saffarid
amir of Sijistan and a cultured patron of literary endeavors. This work is
known under various titles, but the original one must have been Tuhfat al-mulik
(The Jewel of Kings, or the Prized Possession of Kings). It is deliberately
concise, because it was intended as a quick reference.*

A dizzying number of Islamic dreambooks survive from the eleventh century
and later. Fahd, who inventoried the authors and titles of both lost and extant
dreambooks, ended with a total of 181 titles.”” We will compare the Oneirocrit-
icon with Arabic dream interpretation using five of them: Ibn Qutayba, al-
Dinawari, al-Muntakhab, Ibn Shahin and al-Nabulusi. The first two were
chosen because of their early date; the remaining three because of their impor-
tance for preserving earlier material and because their printed editions make
them relatively accessible.

Most modern scholars who have studied the Oneirocriticon have concluded
that its author was familiar with both the Greek text of Artemidoros and
Arabic dream interpretation. Only Dagron briefly mentioned the possibility,
without, however, discussing it in any detail, that the influence of Artemidoros
might have reached the Oneirocriticon through Arabic sources.” We will ex-

*' Fahd, La divination arabe, pp. 336-37, no. 30. Al-Qddiri was also translated into Persian
and Turkish; see EI°, s.v. “al- Dinawari, Abi Sa‘id (Sa‘d) Nasr b. Ya‘qab.”

2 Al-Sijistani’s dreambook was known to Fahd from two manuscripts (see Fahd, La divination
arabe, p. 354, no. 112), but the identification of its author with the well-known person of the amir
and consequently the possibility for dating it escaped him. For the identification of the author and
some additional details on his work, see Lamoreaux, “Dream Interpretation in the Early Medieval
Near East,” pp. 58-64; on p. 60 he lists three additional manuscripts.

* Fahd, La divination arabe, pp. 330-67.

* Dagron, “Formes et fonctions du pluralisme linguistique A Byzance,” p 237: “ <L’> auteur
<de I’Oneirokritikon> connait I’arabe et retrouve peut-étre par ce canal une partie de la tradition
antique d’Artémidore.”
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amine here, therefore, whether the passages that have been attributed to the
influence of Artemidoros in the Oneirocriticon are in fact closer to similar
passages in Arabic dreambooks, or whether they were indeed inspired by the
author’s direct knowledge of the original text; and what exactly the relationship
of the Oneirocriticon is to Arabic dream interpretation, particularly those
aspects of the Oneirocriticon that appear as specifically Christian and Byzantine.
Passages with Christian interpretations will be examined using their corre-
sponding Muslim interpretations in Arabic dreambooks. Instances that indicate
the author’s familiarity with elements of the Byzantine imperial ideology will
also be juxtaposed to equivalents from Arabic dreambooks.

The Arabic Translation of Artemidoros

The first three of Artemidoros’s five books on dream interpretation are ded-
icated to a certain Cassius Maximus. Only these three books were meant for
publication; the introduction to the fourth book states that the last two books
were composed after the first three had been completed and were intended for
the exclusive use Artemidoros’s son and namesake, who was an apprentice
dream interpreter. This introduction also mentions that the previous three had
met with approval as well as criticism among the reading public.”® The last
two books discuss subjects that were either omitted or insufficiently explained
in the first three books. The father warns the son that, in order to have an
advantage over his rival dream interpreters and diviners, he should keep the
contents of these last two books to himself, because “once they become the
common property of everyone, it will be obvious that you know nothing more
than anyone else.”*® Artemidoros included all he intended the public to know
about his art in the first three books, which can therefore be viewed as a
complete work, even without books 4 and 5.

The Arabic translation of Artemidoros survives in a unique manuscript, Ar.

» Pack 237, 17-22: xai yap viv aicBdvopai tivev toig BiBriolg £ykatobviov g t@dv
pév €v aviolg yeypaupévav ainbeiog pev o0d’ 6100V Anodedviwv, 0V TAVIOV O
£Eelpyacpévev 008E fTIoloyNIévey, £0TL 88 OV Kal TapareAelppevey avaykaiov oviev
i) UnoBeoel (As a matter of fact, I am now aware of certain men who charge that these books,
while they leave nothing at all to be desired with regard to their accuracy, are nonetheless
incomplete and do not delve far enough into the causes. And, indeed, they maintain that certain
things still demanded by the subject at hand have been omitted).

* Introduction to book iv. Pack 238, 1-6; see also Artemidoros, Interpretation of Dreams,
trans. White, p. 8.
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vazma 4726 now in the Istanbul University Library. It was discovered by
Fahd in 1959 and edited by him in 1964.”” The manuscript has been dated
both to ca. 1200 and to the fourteenth century.” Its title page, written by a
later hand,” does not give the name of the translator; it tells its reader that the
work is a “book on the interpretation of dreams by the wise Artemidoros in

three sections” (= ¥lis e g aell )l anSall wlolidl ;aaas LS

¥),% and it contains the translation only of books 1-3.”

The tenth-century bibliographical compilation, Kitab al-fihrist, by Ibn al-
Nadim, mentions that the famous translator Hunayn b. Ishaq (d. 873) had
translated Artemidoros’s work on dream interpretation in five books.” The
text discovered by Fahd therefore generated a number of questions: who was
the translator? how many books of Artemidoros’s work had been translated
into Arabic? was there an intermediary Syriac translation? how useful was the
Arabic text for the retrieval of the Greek archetype?

The characteristics of the translation were analyzed by Fahd and by F.
Rosenthal in somewhat different terms. According to Fahd, the overall impres-
sion of the reader is that it is a faithful and exact translation, and for this
reason it is an indispensable aid to the editor of the Greek text.** The translation

2" On the discovery, see Fahd, “La traduction arabe des Oreirocritica,” pp. 87-89. The text
was published by Fahd, ed., Artémidore d’ Ephése; an exhaustive index to the Arabic text with
cross references to the Greek text was compiled by E. Schmitt, Lexikalische Untersuchungen zur
arabischen Ubersetzung von Artemidors Traumbuch (Wiesbaden, 1970).

% H. Ritter and A. Ates dated the manuscript to ca. 1200 according to Fahd, ed., Artémidore
d’ Ephése, p. xxiii. A 14th-century date is given by F. Rosenthal, “From Arabic Books and Manuscripts,
XII: The Arabic Translation of Artemidorus,” JAOS 85 (1965), p. 139.

¥ See Fahd, “La traduction arabe des Oneirocritica,” p. 88.

0 The first folio of the manuscript with the title of the work is reproduced in Fahd, Artémidore
d’Ephése, pl. 1.

*' For a description of the manuscript, see Fahd, “La traduction arabe des Oneirocritica,” pp-
87-89, and Artémidore d’ Epheése, pp. xxii-xxiv. Fahd's edition includes three plates that reproduce
a total of five folia from the manuscript. The folia that currently comprise the manuscript seem to
have belonged to a larger collection, from which they were extracted and bound separately for the
library of Sultan Abdiil-Hamid II (1879-1909). The first twelve folia of the manuscript are missing
(Fahd, “La traduction arabe des Oneirocritica,” p. 88, and Artémidore d’Ephese, p. xxi) as is
indicated by an early “foliotage en minuscules grecs” that runs throughout the manuscript. The
condition of the last folio, which is filled with certificates of purchase and other formulas from the
16th century and later, indicates that there were no further folia (Fahd, “La traduction arabe des
Oneirocritica,” p. 88). The first part of the introduction (the address to Cassius Maximus, Pack
1,1-3,8) is missing.

* Ibn al-Nadim, Kitab al-filrist, Fliigel et al., eds., p. 255: LaS ialio ouygasolb !
Gl S o AL YU ek L) st QS S o oy L)

* Unfortunately, Fahd’s edition of the Arabic translation appeared too late for Pack to consult
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is so literal that several terms, for which the translator was unable to procure
an Arabic equivalent, are simply transcribed from Greek into Arabic. The
literal rendering of the Greek often obscures the sense of the Arabic text,
especially in the passages where Artemidoros referred to Graeco-Roman insti-
tutions that were unknown in the Middle Ages. In these cases the translator,
who was incapable of grasping the meaning of the Greek text, rendered the
original word by word, often losing sight of the sense in the process. Parts of
sentences that exist in the Greek original are missing from the Arabic translation,
either because the translator could not understand them, or because they were
absent from his Greek copy or because they were lost in the course of the
transmission of the Arabic text. The Greek text is sometimes not rendered
literally. Composite Greek words are replaced by two or more Arabic words,
but composite Greek expressions are also sometimes rendered with a single
Arabic word. The language of the translator is burdened with foreign terms
and expressions modeled after Greek or Syriac usage —in fact, Syriacisms are
so frequent that Fahd wondered whether the Arabic translator was working
from a Syriac intermediary. The vocabulary and expression of the Arabic text
place it between the classical and the colloquial language, as is usually the case
with ninth-century translations. The Syriacisms of the text, understandable
for a native speaker of Syriac, as well as the evidence of the Fihrist, led Fahd
to deduce that the author of the translation at hand was indeed Hunayn b.
Ishaq. The Arabic Artemidoros is inferior to Hunayn’s translations of Galen,
so perhaps it should be considered a product of his youth, before he had
gained proficiency in Greek and mastery of translation techniques.™
Rosenthal agreed with Fahd that the translator was Hunayn b. Ishaq, but
dismissed the notion of a Syriac intermediary, since no certain traces of it
could be discovered:
The overall translation technique is clearly that of Hunayn and his school. The
often complicated Greek is rendered throughout into lucid and concise Arabic
according to the sense. In fact, Ar [= the Arabic translation] is clearer and simpler
than G [= the Greek text], at the expense of any literary ambitions Artemidorus
may have had. For instance, Ar. consistently uses the verb dalla ["it signifies"]
where G never tires of varying the expressions introducing the explanation of
dreams. However, the translation is by no means philologically exact in our sense
of the term. Ar. is full of mistranslations which can only to a small extent be

explained as due to a poor text of G in the manuscript (or manuscripts, we cannot
tell) available to the translator. A frequent cause of loose translation is the wrong

during the preparation of his edition of the Greek text; see R. Pack, “Artemidoriana Graeco-Arabica,”
TAPA 106 (1976), p. 307.

M Fahd, Artémidore d’Ephése, PPp- Xiv-xxii.
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analysis of sentence structure or the failure to pay attention to such matters as the
cases of nouns. It is obvious that the translator often merely guessed at the
meaning. We cannot escape the strange feeling that variant readings in G seemingly
suggested by Ar. never really existed in any Greek manuscript but were formed in
the mind of the translator trying to decipher the text in front of him or listening to
someone reading the text to him aloud (Ar. often suggests a Greek text as it was
then pronounced, rather than the classical spelling). All such flaws do not entirely
eliminate the possibility of Hunayn’s translatorship, as he himself felt truly at
home only in the technical language of Galen and, for his knowledge of the
technical language of dream interpreters, was presumably restricted to the work of
Artemidoros.”

Rosenthal concludes that, since the translator often resorted to guess work, the
value of the Arabic translation of Artemidoros for textual criticism is very
limited, and that the Arabic text merits further study only because of its impor-
tance for cultural history.” But this opinion was evidently not shared by other
scholars. After the publication of the Arabic translation, a number of articles
suggested textual emendations to be used by a future editor of the Greek
text.”’

In his review of Fahd’s edition, G. Strohmaier sought to reconcile the
problem posed by the absence of a translator’s name on the unique manuscript
of the translation with the evidence in the Fikhrist. In view of the Syriacisms of
the Arabic text, he suggested that Hunayn had initially translated it from
Greek into Syriac and then one of his students went from Syriac into Arabic.*®
The problem was further investigated by Ullmann, who listed fourteen names
of plants, five names of animals, and eight medical terms that were rendered
in the Arabic with different equivalents than in other translations known to
have been produced by Hunayn and his school. Ulimann concluded that two
Arabic translations of Artemidoros had been produced: one by Hunayn b.
Ishaq comprising all five books, which was mentioned in the Fihrist and is

* Rosenthal, “Arabic Translation of Artemidorus,” pp. 139-40.

% For further comments on the translation reflecting the literature published up to 1968, see
Magdi, Die Kapitel iiber Traumtheorie und Traumdeutung aus dem Kitab at-tahrir fi “ilm at-tafsir
des Diya’ ad-Din al-Jaziri (7./13/ Jahrhundert), pp. 19-22. See also Lamoreaux, “Dream
Interpretation in the Early Medieval Near East,” pp. 78-86.

*7 See R. Pack, “On Artemidorus and His Arabic Translator,” TAPA 98 (1967), pp. 313-26:
idem, “Artemidoriana Graeco-Arabica,” pp. 307-12; G. M. Browne, “Ad Artemidorum Arabum,”
Le Muséon 97 (1984), pp. 207-20; idem, “Ad Artemidorum Arabum II,” Le Muséon 103 (1990),
pp. 267-82; A. Breen, “Observations on the Arabic Translation of Artemidorus: Book I, Le
Muséon 101 (1988), pp. 179-81; G. W. Bowersock, Fiction as History. Nero to Julian (Berkeley,
Los Angeles and London, 1994), pp. 145-147.

*® G. Strohmaier, review of T. Fahd, ed., Artémidore d’Ephése in Orientalistische Literaturzeitung
62 (1967), pp. 270-75.
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now lost; and a second one by an anonymous translator that included only
three books, which is in fact the surviving Arabic text.” In his answer to
Ullmann’s article, Fahd pointed that al-Dinawari quoted passages from all
five books and that his quotations from books 1-3 reproduce the surviving
translation, which indicates that it initially comprised all five books. Moreover,
Fahd accounted for the discrepancies in the translation of terms listed by
Ullmann and demonstrated that only one Arabic translation of Artemidoros
existed, and that was the one prepared by Hunayn.*’

The Arabic translation of Artemidoros is not simply a rendition of the text
from one language into another. Artemidoros frequently referred to notions
and institutions that were peculiar to the pagan Graeco-Roman civilization of
late antiquity. 