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Abbreviations

Abbreviations for primary sources, journals, series, reference works, and databases gen-
erally follow the SBL Handbook of Style (2nd ed.).! The following additions or variations
should be noted.

A. Rabbinic Sources

I Tractates of the Mishnah, Tosefta, and the Talmudim

Avod. Zar. Avodah Zarah
Avot Avot

B. Bat. Bava Batra

B. Mets. Bava Metsia
B. Qam. Bava Qamma
Ber. Berakhot

Git. Gittin

Hor. Horayot

Hul. Hullin
Makhsh. Makhshirin
Moed Qat. Moed Qatan
Nid. Niddah

Peah Peah

Pesah. Pesahim
Sanh. Sanhedrin
Shab. Shabbat
Sukkah Sukkah

Taan. Taanit

I1. Other Rabbinic Writings

Avot R. Nath. Avot de Rabbi Nathan

Mekh. R. Ishm. Mekhilta de Rabbi Ishmael

Mekh. R. Shim. Yoh. Mekhilta de Rabbi Shimon bar Yohai
Pesiq. Rav Kah. Pesiqta de Rav Kahana

Sifra Sifra

Sifre Deut. Sifre Deuteronomy

Sifre Num. Sifre Numbers

Tanh. Tanhuma

Tanna Eli. Tanna de-vei Eliyahu

1 B.J. Collins, B. Buller, and J. F. Kutsko, eds., The SBL Handbook of Style: For Biblical
Studies and Related Disciplines, 2nd ed. (Atlanta: SBL Press, 2014).
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Aesop, Prov.
Aphthonius, Fab.
Aphthonius, Prog.
Arnobius, Ad. nat.
Babrius, Fab.
Callimachus, Iam.
Cassius Dio, Hist. rom.
Catullus, Carm.
Claudian, Pros.
Conon, Narr.
Diodorus Siculus, Hist.
Epictetus, Disc.
Hermogenes, Prog.
Hist. mon. Aeg.
Hyginus, Fab.
John of Sardis,

In Aphth. prog.
Julian, Or.
Justin, Ep. hist.
Livy, Urbe cond.
Lucan, Bell. civ.
Lucian, Dion.
Martial, Epigr.
Martial, Spec.
Maximus Tyrius, Diss.
Nicolaus, Prog.
Ovid, Trist.
Palladius, Hist. Laus.
Phaedrus, App.
Phaedrus, Fab.
Plato, Cri.
Plato, Meno
Polybius, Hist.
Propertius, Eleg.
Ps.-Apollodorus, Bibl.
Ps.-Aristides, Rhet.
Ps.-Clementines, Hom.
Ps.-Vergil, Ciris
Ptolemaeus, Diff.
Rhet. Her.
Silius Italicus, Pun.
Statius, Ach.
Statius, Sil.
Statius, Theb.
Suda, Lex.

Abbreviations
B. Greek and Latin Sources

Aesop, Proverbia

Aphthonius, Fabulae

Aphthonius, Progymnasmata

Arnobius, Adversus nationes

Babrius, Fabulae Aesopeae

Callimachus, Iambi

Cassius Dio, Historiae romanae

Catullus, Carmina

Claudian, De raptu Proserpinae

Conon, Narrationes

Diodorus Siculus, Bibliotheca historica

Epictetus, Discourses (Gk. Diatribai, Lat. Dissertationes)
Hermogenes, Progymnasmata

Historia monachorum in Aegypto

Hyginus, Fabulae

John of Sardis, Commentarium in Aphthonii progymnasmata

Julian, Orationes

Justin, Epitoma historiarum Philippicarum Pompei Trogi
Livy, Ab urbe condita

Lucan, Bellum civile

Lucian, Dionysius

Martial, Epigrammata

Martial, Liber spectaculorum

Maximus Tyrius, Dissertationes
Nicolaus, Progymnasmata

Ovid, Tristia

Palladius, Historia Lausiaca

Phaedrus, Appendix Perrotina
Phaedrus, Fabulae Aesopiae

Plato, Crito

Plato, Meno

Polybius, Historiae

Propertius, Elegiae

Ps.-Apollodorus, Bibliotheca
Ps.-Aristides, Rhetorica (Iepl ToD apedotis Adyov)
Ps.-Clementines, Homiliae

Ps.-Vergil, Ciris

Ptolemaeus, De differentia vocabulorum
Rhetorica ad Herennium

Silius Italicus, Punica

Statius, Achilleis

Statius, Silvae

Statius, Thebais

Suda, Lexicon
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Theon, Prog. Theon, Progymnasmata
Valerius Flaccus, Argon. Valerius Flaccus, Argonautica
Vit. Aes. Vita Aesopi

C. Other Primary Sources

Erasmus, Cop. Erasmus, De duplici copia verborum ac rerum
Simplicius, In Epict. Simplicius, Commentarius in Enchiridion Epicteti

D. Journals, Series, Reference Works, and Collections

AFLFUN Annali della Facolta di Lettere e Filosofia dell’Universita di Na-
poli

AGRL Aspects of Greek and Roman Life

AJEC Ancient Judaism and Early Christianity

ANR Antike Naturwissenschaft und ihre Rezeption

ANSup Ancient Narrative Supplementum

ANT Antico e Nuovo Testamento

AS Ancient Society

ASNSP Annali della Scuola Normale Superiore di Pisa: Classe di Lettere
e Filosofia

AWDU Aristoteles Werke in Deutscher Ubersetzung

BA Beitrige zur Alterumskunde

BCG Biblioteca Clasica Gredos

BMCR Bryan Mawr Classical Review

BNS Byzantine and Neohellenic Studies

BThST Biblisch-Theologische Studien

Chambry Chambry, E. Aesopi Fabulae. 2 vols. Paris: Les Belles Lettres,

1925-1926. Repr. Chambry, E. Esope fables: Texte établi et
traduit. 2nd ed. Paris: Les Belles Lettres, 1927.

CJH Canadian Journal of History

CLR Cognitive Linguistics Research

CM Classica Monacensia

CS Collana Scientifica

CSS Cistercian Studies Series

EKP Einfithrung Klassische Philologie

FFC Folklore Fellows Communication

FJB Frankfurter Judaistische Beitrdge

FGrH Die Fragmente der griechischen Historiker. Edited by Felix
Jacoby. Leiden: Brill, 1954-1964

GCJCWE Gettysburg College Journal of the Civil War Era

GGM Greater Good Magazine (online)

Gibbs Gibbs, L. Aesop’s Fables: A New Translation. Oxford: Oxford

University Press, 2008.



XIV Abbreviations

GKK Grundlagen der Kommunikation und Kognition (Foundations
of Communication and Cognition)

HA Handbuch der Altertumswissenschaft

INT Intersections

JAF Journal of American Folklore

JAH Journal of Ancient History

JASN Journal of American Society of Nephrology

Jastrow Jastrow, M. Dictionary of the Targumim, Talmud Babli, Yeru-

shalmi and Midrashic Literature. Leipzig: Drugulin; London:
Luzac; New York: Putnam’s Sons, 1903.

JewSt Jewish Studies: Forum of the World Union of Jewish Studies

JC Judaism in Context

JCAS Journal of Critical Animal Studies

JFR Journal of Folklore Research

JGAR Journal of Gospels and Acts Research

JSHS Journal for the Study of the Historical Jesus

JSIJ Jewish Studies Internet Journal (online)

JSJF Jerusalem Studies of Jewish Folklore

JSJSup Supplements to the Journal for the Study of Judaism

LCS Library of Classical Studies

LJLE Library of Jewish Laws and Ethics

LSCP Leipziger Studien zur Classischen Philologie

MedSec Medicina nei Secoli: Arte e Scienza

MHUC Monographs of the Hebrew Union College

MnemSup Mnemosyne Supplements

MVB Mainzer Veroffentlichungen zur Byzantinistik

MYBY Mechkarei Yerushalayim befolklor Yehudi

NC Narrative Culture

OSCLGT Oxford Studies of Classical Literature and Gender Theory

OTr Oral Tradition

PA Philosophie Antique

Perry Perry, B. E. Babrius and Phaedrus: Fables. LCL. Cambridge,
MA: Harvard University Press, 1965.

PhilS Philologus Supplement

PNA Patristica Nordica Annuaria

PSV Phoenix Supplementary Volumes

RA Revealing Antiquity

RdM Die Religionen der Menschheit

RG Rhetores Graeci

RhM Rheinisches Museum fur Philologie

RIF Revista de Investigaciones Folcléricas

RIGI Rivista Indo-Greco-Italica di Filologia, Lingua, Antichita

RMet The Review of Metaphysics

RRE Religion in the Roman Empire

RSECW Routledge Studies in the Early Christian World

RUB Reclams Universal-Bibliothek

SAP Studien zur Antiken Philosophie



SAPERE

SBEC
SBLSS
SBPC
SCCB
SCS
SeL

SF

SG
SHAW

SH]J
SJud
SKP
SLA
SPFBU
ST
STAC

TANZ
TC
UKS/SUCH

VEE
WD
WGRW
wS§S

Abbreviations XV

Scripta Antiquitatis Posterioris ad Ethicam Religionemque
pertinentia

Studies in the Bible and Early Christianity

SBL Symposium Series

Studies in Book and Print Culture

Studies in Cultural Contexts of the Bible

Septuagint Commentary Series

Storia e Letteratura

Studia Fennica

Studium Generale

Sitzungsberichte der Heidelberger Akademie der Wissen-
schaften

Studies in Hellenistic Judaism

Studies in Judaism

Studien zur Klassischen Philologie

Studies in Late Antiquity

Sbornik Praci Filosofické Fakulty Brnenské University
Sammlung Tusculum

Studien und Texte zu Antike und Christentum (Studies and
Texts in Antiquity and Christianity)

Texte und Arbeiten zum neutestamentlichen Zeitalter
Trends in Classics

Universal und Kulturhistorische Studien/Studies in Universal
and Cultural History

Verbum et Ecclesia

Wort und Dienst

Writings from the Greco-Roman World

Wiener Studien






Beyond the Parable-Fable Dichotomy

An Introduction to the Volume

ALBERTINA OEGEMA AND MARTIJN STOUTJESDIJK

A. A Problem in Need of an Interdisciplinary Approach

In 1990 Mary Ann Beavis wrote: “In view of the recent revival of interest in the
Greco-Roman rhetorical character of early Christian literature, a reexamination
of the relevance of the fable for parable interpretation is due.”! Thirty years later,
Beavis’s words still hold truth. While some progress has been made in this field,?
a thorough examination of the parable in light of the related Graeco-Roman
literary genres of fables and similes — all genres that make use of narrative anal-
ogy - is still lacking. More specifically, a truly interdisciplinary investigation of
these genres in relation to each other is missing. Too often, New Testament and
rabbinic scholars write about sources outside their own fields, without bringing
scholars of these fields themselves into the conversation. Similarly, classical
scholars writing on fables hardly engage with the parables and fables found
in early Jewish, New Testament, and rabbinic sources, despite the interesting
questions this would raise about the circulation and reception of fables among
peoples with different ethnic, cultural, and religious backgrounds.

The editors of this volume, all of whom are involved in a research project
on the comparative study of rabbinic and Synoptic parables,® sought to repair
this shortcoming by organizing a symposium on parables and fables in Graeco-
Roman antiquity in Utrecht, The Netherlands, on the 13th of March 2018.
During this one-day symposium a selection of respected scholars from different,
but neighbouring fields - Classics, New Testament studies, rabbinic studies -
exchanged examples of (and questions about) fables, parables, and similes in

L M. A. Beavis, “Parable and Fable,” CBQ 52 (1990): 475.

2 See the article “Parables in the New Testament and Rabbinic Literature between Simile
and Fable: A status quaestionis” by Jonathan Pater in this volume. Special mention should be
made here of the recent monograph by Justin David Strong, The Fables of Jesus in the Gospel
of Luke: A New Foundation for the Study of Parables, SCCB 5 (Paderborn: Brill | Schoningh,
2021).

3 All three editors were PhD candidates in the NWO-funded research project “Parables
and the Partings of the Ways,” project no. 360-25-140, led by Eric Ottenheijm (Utrecht Uni-
versity), Marcel Poorthuis (Tilburg University), and Annette Merz (Protestant Theological
University Amsterdam/Groningen), and with Lieve Teugels (Protestant Theological University
Amsterdam/Groningen) as postdoctoral researcher.
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various ancient sources. Over the course of the day, the following questions were
addressed: With which texts from Greek and Roman literature can early Chris-
tian and rabbinic parables be compared? How does the composition of fables
and similes and their rhetorical use in Graeco-Roman philosophical, oratory,
and literary sources relate to parable-telling in ancient Jewish and early Chris-
tian contexts? What similarities and differences can be found? How did the
Graeco-Roman tradition of fables and similes influence the development of the
genre of parable in the Jewish context? And, finally, how can the understanding
of these groups of texts be improved by comparing them with one another? If
anything, the tentative answers to these questions made clear that there is much
to gain from a more systematic and comprehensive approach towards parables
and fables within their shared ancient Mediterranean context. Moreover, it con-
vincingly showed that the boundaries between these and other genres are rather
fluid and should be considered from a transcultural perspective.

The present volume aims to address the questions described above in greater
depth. In this volume, sixteen articles are jointly presented in which a plethora
of genres, methods, sources, and fields of study appear. Four themes persistently
(re)surface in these contributions. The first of those themes is the genre of the
parables and fables, for which the authors in the present volume often consult
Greek and Roman rhetorical sources, but also base themselves on modern theo-
ries of folklore studies and metaphor theory. The second theme is the content of
parables and fables; many scholars have exhausted themselves in showing that
elements (characters, motifs, and narrative patterns) from the parables also occur
in the fables and vice versa. Thirdly, the function and social setting of parables
and fables are recurrently the subject of debate, often — but not always — with
the assumption that these genres are examples of Vulgdrethik, popular moral
story telling. The fourth and final theme is the transmission and textualization
of the parables and fables, which addresses, for example, the embedding of these
short stories in larger textual wholes and the question of whether parables and
fables also existed independently, perhaps in collections. In the final part of this
introduction, these four themes will be used to analyze and categorize the con-
tributions to the present volume. Before this, however, we offer a short intro-
duction to the articles.

B. Presenting the Volume

The present volume consists of sixteen contributions. It begins with an introduc-
tory article in which Jonathan Pater, on the basis of selected studies within the
fields of New Testament and rabbinic studies, outlines the state of scholarship on
the relationship between the genres of parables and fables. While New Testament
scholarship often dismisses Graeco-Roman fables as material for comparison
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with parables, scholars of rabbinic literature do relate the occurrence of fables to
their study of parables. Pater argues that relevant approaches in rabbinic studies,
such as folklore studies, may be helpful to open up the discussion in New Tes-
tament scholarship. Introducing the common focus on genre, contents, function
and social setting, and transmission and textualization in the parable-fable dis-
cussion, Pater’s article provides a valuable overview of the topic at hand.

The remaining fifteen contributions are divided into four sections: Greek and
Roman Literature, Early Jewish and Rabbinic Literature, New Testament and
Early Christian Literature, and Diachronic Perspectives. They will be discussed
successively.

The section “Greek and Roman Literature” opens with an article on the place
and function of fables and fable composition in the progymnasmata. In antiq-
uity, these progymnasmata consisted of a sequence of exercises constituting
the earliest formal phase within the Greek system of teaching rhetoric. In this
contribution, Jeremy Lefkowitz challenges the common scholarly assumption
that the fables had a central place in these progymnasmata because of their
putative moral content. Rather, on the basis of texts describing the progymnas-
mata, Lefkowitz argues that the fables were valued because of their simplicity
of style and their status as fiction claiming to represent truth. Connecting the
simplicity of fable style to the discourse of apheleia (“plain style”) in post-Aris-
totelian rhetorical theory and during the Second Sophistic, Lefkowitz argues
that the progymnasmatic exercises in fable composition helped the student to
develop skills relevant for mastering the art of “simple” expression.

In the next contribution, Gerard Boter focuses on the contents of Epictetus’s
examples and similes in relation to their function within his philosophical teach-
ing. In light of David Flusser’s comparative discussion of New Testament and
rabbinic parables and Epictetus’s similes, Boter raises the important question
of how Epictetus, in his philosophical lectures, made use of similes and related
strategies. In his study, Boter follows the categorization of exempla and similes
in ancient literary theory on rhetoric and discusses Epictetus’s use of similes and
exempla (both historical and mythological) extensively. This detailed discussion
leads to his conclusion that, despite the considerable differences between rabbin-
ic and New Testament parables and Epictetus’s similes and examples with regard
to form and content, the function of both groups of sources is comparable: “they
serve to illustrate the issue at stake and at the same time they want to persuade.”

Subsequently, Annemarie Ambiihl examines a fascinating group of animal
similes in Roman imperial epic. These similes with mute animals are recognized
by Quintilian as a specific category of similes in distinction from animal fables.
Focusing on similes featuring lionesses, tigresses, and their cubs in Statius’s
Thebais, Ambiihl thoroughly explores these similes on intra-, inter-, and con-
textual levels. She demonstrates how these similes represent the troubled re-
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lationships within Oedipus’s family at Thebes and establish a meta-narrative
of parental love. Ambiihl also positions these similes in the context of ancient
discourses on lionesses and tigresses and of cultural practices of tiger hunting in
the Roman amphitheater. Yet, with regard to the political context in which em-
peror Domitian was compared to a beast, Ambiihl is careful not to superimpose
modern subversive readings on Statius’s animal similes.

Ambiihl's contribution on epic similes with mute animals creates a bridge
with the final contribution on the neglected fable tradition of Babrius. Ruben
Zimmermann embarks upon an intertextual reading of the Babrian fables and
the New Testament parables. Looking at the aspects of genre, the role of animals,
and the role of the divine in these texts, Zimmermann questions the common
black-and-white distinction between parables and fables. First, he shows that
parables and fables were closely related in ancient rhetorical reflections. They
also share various literary criteria, even if realism and contextuality are more
distinguishing of parables than of fables. Secondly, he makes clear that the pres-
ence or anthropomorphization of animals cannot be regarded as an exclusive
characteristic of the Babrian fables over against New Testament parables. The
same is true for the presence or absence of religion in both groups of sources. In
his conclusion, Zimmermann argues that the “former black-and-white picture
must be replaced with the art of more colorful readings of fables and parables
when read in light of one another.”

The section “Early Jewish and Rabbinic Literature” combines contributions on
rabbinic literature with two studies that bring neglected early Jewish material to
the fore. It starts with an article on Philo’s use of parables and fables. Adopting
the definition of fable offered by Theon (“a pd8ég is a fictitious story imaging
truth”), Sean Adams discusses Philo’s use of ancient fable/parable terminology
in depth. In this discussion, Adams pays explicit attention to Philo’s educational
background, arguing that the place of fables in the progymnasmata will have
familiarized Philo with Greek fables. A few possible echoes of fables and his ex-
plicit engagement with two Greek fables in Conf. 4-14 are reflective of this back-
ground. Adams’s detailed examination of the latter passage highlights Philo’s
attempt to differentiate biblical stories from Greek fables and myths and their
associated idea of fiction.

In the next contribution, Stephen Llewelyn and Lydia Gore-Jones take as
their starting point the parable of the Forest and the Sea in 4 Ezra (4:13-17).
Aiming to demonstrate the added value of Cognitive Blending Theory (CBT) in
providing a better understanding of how parables work as narrated metaphors,
the two authors meticulously describe how 4 Ezra’s parable offers a human-
scale analogy to the far more abstract and diffuse concept of divine incompre-
hensibility. Plato’s famous Allegory of the Cave (Resp. 514a-520a) is adduced
for comparative purposes. While it has several points in common with 4 Ezra’s
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parable, Llewelyn and Gore-Jones point to a challenging difference in function:
Plato needs to take recourse to myth and allegory because it is impossible, in his
view, to express what the intelligible realm is. In 4 Ezra, the parable casts serious
doubt upon the human worthiness to access divine knowledge and the human
capability to comprehend it.

The subsequent contribution, written by Lieve Teugels, problematizes the
scholarly distinction between the genres of Greek fables and rabbinic parables.
Her focus is on a story pattern that she encounters in both classical Greek fables,
in their Christian reception, and in the rabbinic parables: “a character encounters
an obstacle, often an animal, overcomes it, and ends up with the next obstacle.”
Challenging the common distinction between parables and fables along the
lines of “no animals” or “only animals,” Teugels shows that animals do appear
in a number of rabbinic parables, even as main characters, while many Aesopic
fables feature humans instead of animals. In addition, Teugels emphasizes that
the fable’s epimythium is “remarkably similar” in form and function to the nim-
shal of rabbinic parables. She concludes her article with a praise of the rabbinic
genius, which often succeeded in producing an “exquisite blend and twist of
classical content and rabbinic application.”

Galit Hasan-Rokem’s rich study brings in the point of view of folk narrative
scholarship. Characteristic of this approach is its sensibility for the interaction
between oral and written modes of texts, as well as between performance and
text. Criticizing a too static division of genres, Hasan-Rokem proposes to use
Wittgenstein’s concept of family resemblance to address the fluid boundaries be-
tween the neighbouring genres of proverb, fable, and parable. The term ecotype
(von Sydow/Honko) is deemed helpful by Hasan-Rokem to understand how
international tale types are locally, culturally, and ethnically adapted - especially
by minorities and marginalized groups. Finally, Hasan-Rokem draws attention
to the way parables may have brought aesthetic pleasure to the rabbis and may
sometimes have provided a movement towards the unattainable.

The final contribution to this section, written by Lorena Miralles Macid,
continues to study rabbinic parables from a folklore studies perspective. She un-
covers four folktale motifs within the parables, similes, and stories in Lev. Rab. 4
and diligently traces them back to fables and other folktale narratives: (1) the
cooperation between a lame man and a blind man guarding a king’s orchard;
(2) the bodily members and the soul; (3) the sheep with a hurt limb; and (4) the
man on a ship boring a hole beneath his place. Understanding “fable” as one of
the categories of “folktale” genres in rabbinic literature, Miralles Macid argues
that these folktale motifs underwent a process of judaization, before becoming
“mashalized fables” (Johnston) in the rabbinic corpus. While she argues that, in
distinction from rabbinic parables, narrative fables can exist free from context or
epimythium, Miralles Macia also emphasizes that in the concrete construction
of a text, the margins between both genres are blurred. Her conclusion states



6 Albertina Oegema and Martijn Stoutjesdijk

that “for the rabbis, the plasticity of the fable motifs was an anchor point to
retell, recreate and echo the stories by means of different narratological devices
(parable, comparison or even a simple narrative), and to inspire new stories
introducing unexpected features.”

The third section “New Testament and Early Christian Literature” focuses not
only on New Testament parables, but also on parables and parable-like stories
in later early Christian sources. The section opens with Catherine Hezser’s in-
depth study of the motif of finding a treasure. Hezser explores this motif in some
parables in the Gospels of Matthew and Thomas, in several rabbinic parables
and stories, and in ancient fables. She connects her discussion of these texts to a
study of social reality. Archaeological records prove that the hiding and burial of
valuables in the ground was a common practice in antiquity, while legal debates
on the rightful owner of forgotten and/or lost property are widely attested. While
Christian, rabbinic, and Graeco-Roman texts all take up the motif of finding a
treasure, Hezser shows that they do so in a myriad of ways, expressing different
theological and ethical ideas. As Hezser concludes, whatever their application,
all these stories play with a hope that “[e]specially members of the lower strata of
society” would have had, namely to find valuables from unidentifiable owners.

Subsequently, Justin David Strong addresses the relationship between par-
ables and fables on the level of genre. He advances the challenging proposition
that parables were recognized as fables by the ancient Gospel audience. With the
parables of the Judge and the Widow (Luke 18:1-8) and the Pharisee and the
Tax Collector (Luke 18:9-14) as his case studies, Strong demonstrates that the
Gospel authors employed the framing devices of fables: the promythium and the
epimythium. Strong provides a detailed overview of the types of these promythia
and epimythia, including their stylistic forms. On the basis of these overviews,
Strong argues that the aforementioned parables are preceded by a narrativized
form of the promythium, while the applications of these and other parables agree
with the forms and subject matter of epimythia of fables.

The third contribution turns to the social setting of New Testament parables.
In a thought-provoking comparative study of New Testament parables, Aesopic
fables, and Epictetus’s writings, Mary Ann Beavis studies these sources from a
servile point of view and compares them to North American slave biographies.
If (former) slaves were involved as authors, collectors, or (target) audiences of
these texts, is it then — Beavis wonders — possible to unearth “traces of servile
experience” in them? She shows that, while neither the freedman Epictetus nor
the supposed slave Aesop (and the freedman Phaedrus, his anthologist) call
for the end of slavery, they may have shown sympathy for and have included
insights of slave experiences in their writings. Jesus’s slave parables, in contrast,
“consistently take the perspective of the kyrios” as their starting point. Even if a
number of Jesus’s parables do contain slaves, they uncritically reflect, according
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to Beavis, the perspective of slaveholders to the detriment of slaves, at least as
they are crystallized in the Gospels.

In the next article, Konrad Schwarz contextualizes the Gospel of Thomas
within ancient literature, especially the Aesopic fable tradition. Observing the di-
verse ways in which terms like fable and parable were used in antiquity, Schwarz
follows Riidiger Zymner in delineating a spectrum of parabolic or parable-like
genres (similitude, parable, fable, and allegory). After showing that important
textual witnesses of both Babrius’s fables and the Gospel of Thomas shared the
same Egyptian provenance (Oxyrhynchus) and possibly similar reading prac-
tices, Schwarz discusses the parable of the Sensible Fisherman (Gos. Thom. 8)
and the similitude of the Dog in the Cattle Trough (Gos. Thom. 102) in depth.
He carefully traces shared motifs and diction in these parables and in the Gospel
of Matthew, the Aesopic tradition, Graeco-Roman sources, and early Christian
literature. Given the great and growing popularity of the Aesopic tradition in
Roman education, Schwarz posits that the Gospel of Thomas might have been
influenced by this tradition. However, this influence did not extend to the ex-
planations of the parables in the Gospel of Thomas, which are, contrary to the
fables, often missing. Schwarz explains this phenomenon with reference to the
Gospel’s prologue, which urges its readers to “find the meaning of these words”
so that they “will not taste death.”

The final article in this section, written by Ingvild Gilhus, takes as its point of
departure the Apophthegmata Patrum. The Apophthegmata Patrum are collec-
tions of sayings on the ascetic and monastic life that are attributed to Christian
monastics who lived in fourth and fifth-century Egypt. These collections con-
tain a number of animal stories, of which some are called parables (rtapafoin).
Gilhus divides those stories into two types: example stories and similes. In the
example stories animals behave in anthropomorphized ways, while the similes
show (mostly) normal behavior of animals. While the stories have their own
particular focus and are adapted to their particular Egyptian zoological and cul-
tural context, similar tales can be found in the Aesopic fables and the Babylonian
Talmud. In her analysis of animal stories and similes, Gilhus states that these
texts serve to illustrate the monks’ control over their environment, as well as an
idealization of the ascetic life.

The final section “Diachronic Perspectives” consists of one, almost encyclopedic
article by Peter Tomson. Crossing several disciplinary boundaries, Tomson tries
to reconstruct the origin of the fable and the parable and to sketch their devel-
opments through the centuries. First, on the basis of the popularity of the fables
of Ahiqgar (composed probably in the seventh or sixth century BCE in northern
Syria), Tomson argues that the Greek fable was influenced by oriental elements.
Ahiqar’s Aramaic sayings and classical Greek fables, in turn, exerted influence
on the Hebrew Bible, for example in the biblical proverbs. Whereas the He-
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brew term mashal was initially used for fables, proverbs, and parables, Tomson
demonstrates how it later became increasingly associated with one subtype, the
midrashic parable. Because of its attachment to biblical texts and values, Tomson
suggests, these midrashic parables were able to “travel less lightly” than fables,
which were “shareware, everyone’s possession.” Despite the rise of the midrashic
parable in Judaism, Tomson shows that fables were not forgotten; in rabbinic
literature and the New Testament references to fables or sometimes complete
fables can be retrieved. In the end, Tomson argues, fables were so popular as a
form of “low” traditions, because they are caricatures of our human lives: “This
is how common people survive and get along: thanks to humour and wisdom.”

C. Central Themes

The preceding overview of contributions demonstrates the extent to which
ancient literary sources are replete with narrative analogy. If one casts one’s
scholarly nets further than the conventional focus on New Testament parables,
rabbinic parables, and Aesopic fables, interesting similes, exempla, and fable-
and parable-like texts can be discovered in other early Jewish, early Christian,
and classical sources as well. This wide dispersion of narrative analogy raises
compelling questions about the mutual relationship between these literary forms.
How should these genres be defined? How can the circulation of themes, motifs,
or entire parables/fables be explained? In which social settings did these genres
originate and how were they transmitted and textualized in particular sources?
Despite the diversity of methods, sources, and disciplinary backgrounds, the
contributions in the present volume continually circle around these themes and
questions. The final section of this introduction brings the diverse threads of
these articles together with the help of the four themes discerned by Jonathan
Pater in the first contribution of this volume.

A firstimportant observation pertains to the issue of genre. Instead of defining
parables, fables, exempla, and similes as independent genres with distinguishing
literary characteristics, the contributors of the present volume repeatedly point
to the fluid boundaries between them. Thus, Boter takes his starting point in
ancient literary theory on rhetoric in which exempla, similes, and fables were
categorized as affiliated genres. He draws attention to the way Epictetus’s ex-
empla and similes and New Testament and rabbinic parables functioned to
persuade the audience of a particular idea, in agreement with the function of
persuasion attributed to exempla and similes in ancient rhetoric. From a dif-
ferent perspective, Strong abandons the distinction between parables and fables
altogether. On the basis of the shared use of pro- and epimythia, he argues that
parables were regarded as fables in antiquity. This focus on form is supplement-
ed by a focus on content in the contributions of Ambiihl, Zimmermann, Teugels,



Beyond the Parable-Fable Dichotomy 9

and Gilhus. They question, directly or indirectly, the presence of animals (an-
thropomorphized or non-anthropomorphized) as a distinguishing feature
of fables over against parables and similes. Moreover, Zimmermann shows
that religious themes occur in both parables and fables. Finally, modern theo-
retical perspectives can be adduced. Hasan-Rokem and Miralles Macida employ
a folklore studies perspective to highlight the fluid boundaries between parables
and fables, while Llewelyn and Gore-Jones use Cognitive Blending Theory to
explain the similar mental operations underlying the creation of new insights in
a parable in 4 Ezra and Plato’s Allegory of the Cave. Different approaches and
perspectives are therefore used to arrive at a similar conclusion regarding the
fluid boundaries of these genres.

In addition, the articles in the present volume make clear that there seems to
have existed a shared pool of story motives, narrative patterns, and characters in
antiquity from which composers of several genres could draw their inspiration.
Multiple authors in the present volume discuss the shared use of similar themes
and motifs in parables and fables. Some explore the circulation and adaptation
of one specific motif in multiple sources in depth, as Teugels and Hezser respec-
tively do with the motifs of “a character encounters an obstacle, often an animal,
overcomes it, and ends up with the next obstacle” and of finding a treasure in
a field. Other authors demonstrate how early Jewish authors (Adams), rabbinic
sources (Hasan-Rokem and Miralles Macid), and early Christian sources (Gil-
hus and Schwarz) take up multiple folk narrative elements, Aesopic motifs or
entire fables, and mythic stories. Tomson, in turn, discusses how the fable as a
genre crosses ethnic, cultural, and religious borders in the ancient Near Eastern
context. The circulation of these shared motifs, narrative patterns, and entire
fables across the ancient Mediterranean and the ancient Near East points to the
necessity for present-day scholars to examine parables, fables, and similes across
disciplinary boundaries.

This shared oral and/or written repertoire of motifs, narrative patterns, and
stories also raises questions about the transmission and textualization of these
elements in specific sources. Hasan-Rokem employs the concept of “ecotype”
to refer to a locally, culturally, and ethnically adapted form of an international
tale type, which often has a function in expressing ethnic identities, especially of
minorities and marginalized groups. Without using the term, many of the afore-
mentioned contributions illustrate how a particular fable or folktale element is
ecotypically adopted and adapted in particular Jewish or Christian sources, with-
in their cultural, religious, ethnic, or even environmental contexts. Yet, Adams’s
contribution on Philo of Alexandria makes clear that this cultural negotiation
may also consist in dissociation and detachment. When Philo refers to two
Greek fables in Conf. 4-14, he distances them from biblical stories, arguing that
the latter are both true and reveal deeper truth. Instead of ecotypically adapting a
particular tale type, it seems that Philo uses the fable here as a means to express —
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or even apologetically defend - his Jewish identity over against a cultural “other.”
The present volume also contains various other impetuses for examining the
textualization of parables, fables, and similes in literary works, notably Ambiihl’s
intratextual examination of similes as structural, integrated elements in Statius’s
Thebais and Schwarz’ discussion of the shared reading practices of Babrius’s
collection of fables and the Gospel of Thomas.

Finally, it is noteworthy that the contributions in the present volume presume
various social-performative settings for these parables and fables. Lefkowitz and
Adams attribute the use of fables to the progymnasmatic training students re-
ceived in developing their rhetorical skills, while Boter considers the persuasive
and didactic function of Epictetus’s exempla and similes in light of ancient lit-
erary theory on rhetoric. This is a very different context from the one assumed
by Beavis, given that she attempts to unearth “traces of servile experience” in
Epictetus’s similes, Aesopic fables, and New Testament parables. Her analysis
takes as its starting point the fact (or, in the case of New Testament parables,
assumption) that slaves and freedmen were involved in the production and
reception of these texts as their authors, collectors, and audiences. While her
contribution points to parables and fables as the product of “low” traditions,
the context of ancient rhetoric and ancient rhetorical training makes clear
that fables, exempla, and similes are also employed in “high” traditions. Taken
together, the articles in the present volume call to rethink and to transcend the
dichotomy between high and low traditions (see also Tomson). Such reconsid-
eration of the “folk” is already taking place in folklore studies as well (see Hasan-
Rokem). It seems that the power of parables and fables consisted in the fact that
they appealed to multiple groups of people, of diverse socioeconomic, cultural,
religious, and ethnic backgrounds.

D. Overcoming Dichotomies

We are confident that the present volume will contribute to the interdisciplinary
study of parables, fables, exempla, similes, and other forms of narrative analogy
in ancient sources of different social, cultural, religious, and ethnic backgrounds.
By bringing together contributions from a range of scholarly fields and on a range
of Graeco-Roman, Jewish, and Christian sources, the volume aims not only to
overcome the dichotomy between parables and fables in New Testament and
rabbinic parable research, but also the disciplinary divides among Classicists,
New Testament scholars, and Jewish studies scholars in this field of research.
The contributions in the present volume highlight the fluid boundaries between
the different forms of narrative analogy on the level of genre, the circulation
of themes and motifs, and social setting and function. Such fluidity warrants
an inclusive study of parables, fables, exempla, and similes across a range of
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sources in order to gain a better insight into the character and function of these
genres. At the same time, as the present volume has shown with regard to the
textualization of these sources, a broad comparative study may provide a clearer
picture of the distinct identities that are expressed in the adoption and adaption
of these genres in a given literary work. By overcoming traditional scholarly
divides, knowledge and expertise on these sources can be shared across dis-
ciplines. The present volume contains the first fruits of such an interdisciplinary
collaboration. Hopefully, more will follow in the future.
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Parables in the New Testament and
Rabbinic Literature between Simile and Fable

A status quaestionis

JONATHAN PATER

The comparative study of the parables in rabbinic Jewish and early Christian
sources raises questions about the social and historical setting of the genre in re-
lation to the broader cultural context of the ancient world. In many sources from
antiquity, comparisons or analogies, often in the form of short narratives, are
used to tell a larger story, to develop an argument, to demonstrate a moral lesson,
or to have a humorous effect. Nevertheless, the question as to how the parables
attributed to Jesus and the rabbis relate to the similar forms of simile and fable in
Graeco-Roman sources has received relatively little attention. Classical scholars,
likewise, pay little attention to Jewish and Christian parables when discussing
the genres of Greek and Roman narrative and rhetoric.

In this article, I present an overview of the history of research on this issue
focusing on the discussion of (1) genre, (2) content, (3) function and social
setting, and (4) transmission and textualization in the work of a selection of
scholars.! The article is divided into two parts. In the first part (part A) the main
contributions to the debate on parable, simile, and fable from the perspective
of New Testament studies are discussed. A considerable section of this part is
devoted to the work of Adolf Jiilicher that has had a major influence on discus-
sions about the relation of parables to other genres, like fables, in New Testament
studies (section I). After providing an overview of contributions on the compara-
tive study of parables and fables since Jiilicher (section II), the article sketches
some recent trends in scholarship on this issue (section IIT). In the second part
(part B) the focus shifts to the debate on parables, similes, and fables in rabbinic
studies. This part is divided in two subsections that discuss different approaches
to the study of rabbinic literature, namely folklore studies (section I) and literary

I want to thank my colleagues Albertina Oegema, Martijn Stoutjesdijk, and Lieve Teugels
for their many valuable comments and suggestions that have helped to greatly improve this
article.

1 Other early Christian and Jewish sources also contain parables, but scholarship on these
sources will not be discussed here due to space limitations. Subsequent study of parables in
the context of Graeco-Roman forms should include these sources as well, as is already done in
several contributions to this volume.
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studies (section II). The article concludes with a brief summary of the state of the
question suggesting which issues are relevant for further study.

A. Parable, Simile, and Fable
in the Study of the New Testament

In the past century, many scholars were skeptical about the usefulness of com-
paring the New Testament parables to the forms of Graeco-Roman literature and
rhetoric, especially to the classical fable. The genre of parables was instead defined
in reference to the gospels alone, often with the implication that Jesus’s parables
were unique in form. This perspective was probably expressed most clearly by
Joachim Jeremias, who argued that the parables of Jesus were something entirely
new and that discussing them in terms of Graeco-Roman genre classifications is
to impose on the parables a law foreign to them. The parables are, rather, to be
understood in light of the mashal in the Hebrew Bible and early Jewish literature
that includes a wide range of forms.? Likewise, Ruben Zimmermann, in several
recent publications, argues that the categories of Graeco-Roman rhetoric are too
diverse to be useful for a definition of the parable genre, instead arguing for a
definition based on modern categories.?

In addition, the dismissive attitude towards fables is mostly based on general-
izations about the genre that create a rather arbitrary distinction with parables.
Fables are said to be non-realistic stories, especially when they are thought to
contain only talking animals, dealing with non-religious issues. Parables on the
other hand are argued to be a specifically Jewish genre of realistic short narratives
with a religious message.* Notwithstanding the general reticence to identify or
compare the parables attributed to Jesus with fables or other forms of Graeco-

2 See]. Jeremias, Die Gleichnisse Jesu, 8th ed. (Géttingen: Vandenhoeck & Ruprecht, 1970),
8, 16.

3 See R. Zimmermann, Puzzling the Parables of Jesus: Methods and Interpretation (Minne-
apolis: Fortress, 2015), 105-150. Cf. R. Zimmermann, “Jesus’ Parables and Ancient Rhetoric:
The Contributions of Aristotle and Quintilian to the Form Criticism of the Parables,” and
R. Zimmermann, “Parabeln - sonst nichts! Gattungsbestimmung jenseits der Klassifikation in
‘Bildwort,” ‘Gleichnis,” ‘Parabel, und ‘Beispielerzéhlung,” in Hermeneutik der Gleichnisse Jesu:
Methodische Neuansiitze zum Verstehen urchristlicher Parabeltexte, ed. R. Zimmermann, 2nd
ed., WUNT 231 (Tibingen: Mohr Siebeck, 2011), 238-258, 409-419.

4 See for example M. Boucher, The Mpysterious Parable: A Literary Study (Washington:
Catholic Biblical Association of America, 1977), 13; B. Young, The Parables: Jewish Tradition
and Christian Interpretation (Peabody: Hendrickson, 1998), 21; R. Zimmermann, “Fable III:
New Testament,” in Encyclopedia of the Bible and Its Reception, ed. D. C. Allison et al., 30 vols.
(Berlin: De Gruyter, 2009-), 8:650; and G. Theiflen and A. Merz, Der historische Jesus: Ein
Lehrbuch, 4th ed. (Gottingen: Vandenhoeck & Ruprecht, 2011), 300-303, who not only argue
that the main difference between parables and fables is that the latter are populated with talking
plants and animals, but that those stories in the ancient fable collections without anthropomor-
phized plants and animals should in fact be categorized as parables or apophthegms.
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Roman rhetoric, this has been the focus of the work of several New Testament
scholars, beginning with the work of Adolf Jiilicher.

I Adolf Jiilicher: Parables between Similes and Fables

Modern research of the parables can arguably be said to have begun with the
seminal work of Adolf Jilicher in his magnum opus Die Gleichnisreden Jesu.>
Jilicher famously rejected the allegorical interpretation of the parables of
Jesus that had been dominant in the previous nineteen centuries, by arguing
that the parables are similes, a form he sharply distinguished from metaphor
and allegory by referring to the rhetorical works of Aristotle and Cicero.® After
having established that all parables are similes or comparisons, Jilicher goes on
to distinguish between three subcategories of the parables (apaBoAatl), namely
the “Gleichnis,” the “Parabel/Fabel,” and the “Beispielerzdlung.” He defines
“Gleichnisse” as similes in which one sentence (“Satz”) is explicated by juxta-
position with another sentence, while “Parabeln/Fabeln” are similes that have
been expanded into past-tense narratives (“Gleichniserzédhlungen”). The “Bei-
spielerzdhlung” does not give an example from the realm of everyday life, but
an example from the higher religious-ethical sphere of the general moral lesson
it seeks to convey. However, all three types of parables are told for a religious-
ethical purpose to advance the cause of the kingdom of heaven.”

For this subclassification of the genre of parables, Jiilicher explicitly refers
to categories from Aristotle’s rhetorical theory.® In his Rheforica, Aristotle dis-
cusses three genres of rhetoric based on the context of the speech, namely de-

> A.Jiilicher, Die Gleichnisreden Jesu, 2nd ed., 2 vols. (Tiibingen: Mohr, 1910; repr. Darm-
stadt: Wissenschaftliche Buchgesellschaft, 1976).

® TJiilicher identifies the fight against allegorical interpretation as one of the central issues
of his work, see Jillicher, Die Gleichnisreden Jesu, 1:50, 243. According to him, a simile is a
complete sentence or thought placing two elements side by side with a single point of compari-
son (tertium comparationis) characterized by clarity. Metaphor on the other hand is a form of
indirect speech referring to something else than is literally stated, because it consists of a word
that must be substituted by the reader for another word. Thus, metaphors are the building
blocks of allegory, see Jiilicher, Die Gleichnisreden Jesu, 1:38, 42, 52-58, 117, referring to Aris-
totle, Rhet. 3.4, 1406b20-1407a15 and Cicero, Or. Brut. 94; Att. 2.20.3.

7 Tilicher, Die Gleichnisreden Jesu, 1:49 distinguishes between “Gleichnisse, Fabeln, Bei-
spielerzahlungen.” These subcategories are discussed respectively at 1:69-92, 92-111, and
112-117. The first subcategory is also called “eigentliche Gleichnisse” and the second “Parabeln
im engeren Sinne,” see 1:92, 101, 117. As a fourth type of figurative speech, Jiilicher mentions
the maporpion in the Gospel of John, which he classifies as allegories and therefore cannot accept
as authentic speech of Jesus. In his view, the Gospel of John does contain some texts that can
be classified as “Gleichnisse,” see Jiilicher, Die Gleichnisreden Jesu, 1:44-45, 115-118. See fur-
ther R. Zimmermann, “Are There Parables in John? It Is Time to Revisit the Question,” JSHJ 9
(2011): 243-276.

8 For a nuanced discussion of Jiilicher’s reception of Aristotle’s work on rhetoric and
metaphor, see S. Alkier, “Die ‘Gleichnisreden Jesu’ als ‘Meisterwerke volkstiimlicher Beredt-
samkeit’: Beobachtungen zur Aristoteles-Rezeption Adolf Jiilichers,” in Die Gleichnisreden Jesu
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liberative, forensic, and epideictic (Rhet. 1.3, 1358a35-1358b7). After discussing
the peculiarities of these genres and various means of persuasion, Aristotle turns
to those means of persuasion that are common to all three genres (Rhet. 2.18,
1391b27-29). Among these, he distinguishes between enthymeme (¢vO0pnpa)
and example (Ttapaderypo) (Rhet. 2.20, 1393a21-31). The category of examples
is further subdivided in historical and invented examples. The latter category
can be further divided in comparison (mapapoirr) and fable (Adyog). Jiilicher
relates this subclassification of invented examples to his own subclassification
of the parables of Jesus. He connects his first subcategory “Gleichnisse” to Aris-
totle’s category mapaBoAr that is exemplified by a Socratic simile, and his second
subcategory “Parabel” to Aristotle’s category of fable, arguing that the majority of
the narrative parables of Jesus are in fact fables, like the examples of Aesop and
Stesichoros mentioned by Aristotle.”

The identification of the narrative parables (“Parabeln”) with fables is central
to Jiilicher’s non-allegorical reading of these texts. In his comparison of these
forms, he points out similarities with regard to form, structure, context, and trans-
mission, referring to a range of sources in his reconstruction of the history of the
form.1? Like the parable, the fable is comprised of two parts related to different
realms of experience connected by a single point of comparison.!! Discussing
the examples from Aristotle, Jiilicher mentions in passing that the formula oVtw
ol Vpelg, used for introducing the application of the fable of Stesichoros, is also
found in several New Testament parables.!? Based on these examples, he further
argues that both the parables and fables are means of persuasion intended to have
an impact on the hearers by influencing their knowledge, emotions, and will. In
order to accomplish this, the fable, like the parable, narrates a particular case
and appeals to common sense to identify the similarity with a present situation.
Influenced by Lessing, Jillicher suggests that fables achieve this effect through
their direct appeal, clarity, and the vividness of the narrative that precludes the

1899-1999: Beitrige zum Dialog mit Adolf Jiilicher, ed. U. Mell, BZNW 103 (Berlin: De Gruyter,
1999), 39-74.

9 See Jillicher, Die Gleichnisreden Jesu, 1:94, 98, 100, 104, 113. Jiilicher argues that the “Bei-
spielerzahlungen” are also a means of persuasion, but does not relate them to the categories of
Aristotle, see J. T. Tucker, Example Stories: Perspectives on Four Parables in the Gospel of Luke,
JSNTSup 162 (Sheffield: Sheflield Academic Press, 1998), 71-144, 275-395.

10 Tiilicher, Die Gleichnisreden Jesu, refers to fables in Hesiod (1:99), Aristophanes (1:99),
Herodotus (1:99), Aristotle (1:94-95, 98, 103, 106-107, 115, 186 ascribed to Stesichoros and
Aesop), Livy (1:99 ascribed to Menenius Agrippa), Phaedrus (1:100-101, 163, 186-187) whom
he holds in low regard, and Babrius (1:97, 168, 186-187, 200). He also refers in general to
fables of Aesop (1:24, 103, 115, 156). He further refers to fables in the Hebrew Bible (1:99, 164
Jotham in Judg 9 and Joas in 2 Kgs 14:9), Josephus (1:186), and the influence of Greek fables
on rabbinic parables (1:168). The main focus of Jilicher’s discussion is on Greek and Roman
literature, although he was, like many of his time, acquainted with Indian fables as well, but he
denies any influence on the parables of Jesus (1:99, 103, 173-182).

11 See Jiilicher, Die Gleichnisreden Jesu, 1:95-96, 98.

12 See Jitlicher, Die Gleichnisreden Jesu, 1:94.
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hearer from doubting its truth.!> Because fables are meant to persuade their
hearers they communicate a clear, unequivocal message. Similarly, the parables
as told by Jesus, like the fables, were not enigmatic allegories, but simple, clear,
and transparent comparisons. Jesus was an exemplary storyteller of these “mas-
terpieces of popular eloquence.”!*

The fables underwent a similar process of misinterpretation as the parables,
according to Jiilicher. Originally the fable was an oral genre spoken in a specific
context in which its meaning was immediately clear. It subsequently developed
from a rhetorical to a poetic genre, the purpose of which was not to persuade,
but to entertain by the story itself. Here, Jiilicher points out similarities between
the transmission process of the fables and the parables of Jesus. He discusses
similar changes in the way the narrative part, or image side (“Bildhalfte”) of
both parables and fables, was altered or expanded, but more importantly, in both
cases, the narratives were later supplemented with an application expressing a
general moral truth or wisdom saying, that is often a clear misinterpretation of
the narrative.!®

When dealing with objections against the identification of parables with
fables, Jiilicher argues against the rejection of this identification on theological
grounds. He especially objects to the argument that fables contain only speaking,
thinking animals with a free will and are therefore inferior to the parables with
their realistic narratives that do not cross the line of what is possible. In reaction,
Jillicher points out that fable and animal fable are not one and the same. In fact,
“es gibt genug Fabeln, in denen Tiere gar nicht oder doch nur, wie in Jesu Para-
beln Schweine, Hunde, Schafe, in einer ihrer Natur entsprechenden Rolle auf-
treten.”1® Nevertheless, Jillicher himself still hesitates to completely identify these
genres with each other, which appears to be no less theologically motivated. If
there is any difference between the parable and fable, he argues, then it is that the
parables of Jesus are always serious and noble, while the fables often deteriorate
into the comic, the burlesque, and the vulgar. The parables in the gospels are

13 See Jiilicher, Die Gleichnisreden Jesu, 1:96-97. Although Jiilicher refers to ancient rheto-
ric, and specifically to Aristotle, for his classification of the parables, it has been pointed out
that both his rejection of metaphor and his reference to fables are more indebted to the Ger-
man aesthetic tradition, and especially to the works of Gotthold Ephraim Lessing and Johann
Gottfried Herder, see H.-J. Klauck, Allegorie und Allegorese in synoptischen Gleichnistexten,
NTAbh 13 (Minster: Aschendorff, 1978), 8-10 and H. G. Klemm, “Die Gleichnisauslegung Ad.
Julichers im Bannkreis der Fabeltheorie Lessings,” ZNW 60 (1969): 153-174.

14 See Jiilicher, Die Gleichnisreden Jesu, 1:23-24, 71-75, 94-95, 182.

15 See Jiilicher, Die Gleichnisreden Jesu, 1:98-100, 184-188. Jiilicher’s view that the epi-
mythium is clearly a secondary feature of the fable seems to be at odds with his emphasis on
the fundamental twofold structure of the genre, but is based on the notion that the fable was
originally a rhetorical form spoken for and in a specific situation to which it referred. The idea
that the parables of Jesus are in essence an oral, rhetorical form is central to Jillicher’s parable
theory, see Alkier, “Die ‘Gleichnisreden Jesu,” 48-51, 54, 61-62, 71-72.

16 Fiilicher, Die Gleichnisreden Jesu, 1:100.
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aimed at matters of religious and ethical life that are illustrated by similar situ-
ations in the lower areas of life, while fables are entirely aimed at the conditions
of earthly and social life. It is because of this difference that Jiilicher refrains
from using the term fable for the parables, and instead calls them “‘Parabeln’ im
engeren Sinne.”!’

I1. Main Contributions since Jiilicher

Although Jiilicher’s work has been enormously influential in parable scholarship
for over a century, his use of Graeco-Roman rhetoric and fables to contextualize
the parables received verylittle following in subsequent research.!® Many scholars
after Jiilicher adopted his genre classification, but disregarded his identification
of the narrative parables as fables.! Several scholars have, however, followed his
example. The contributions of these scholars will be briefly discussed here.

Reinhard Dithmar: Parables as Fables

The German theologian and literary scholar Reinhard Dithmar has written
several studies on both parables and fables. Dithmar’s understanding of parable
and fable is clearly influenced by the work of Adolf Jiilicher. According to Dith-
mar, parable, fable, and simile all belong to the same form of figurative speech
(“bildliche Rede”) based on comparison (“gleichnishafte Rede”). Parable, fable,
and simile share the characteristic feature that they are composed of two parts,
namely an image (“Bildhalfte,” comparatum) and an application (“Sachhalfte,”
comparandum), with a single point of comparison.? It is this characteristic
feature that connects Homeric similes, Aesopic fables, and the parables of Jesus.
Although it is possible to distinguish between these forms based on secondary
criteria, Dithmar argues that there is no fundamental or universally applicable
difference between parable and fable.?! In his book on the fable, Dithmar further
discusses the characteristics of the genre, namely its brevity and pithy character,

17" See Jitlicher, Die Gleichnisreden Jesu, 1:101, cf. 1:40-41, 117-118, 153—156 where Jiilicher
cautions against excessive praise for the uniqueness of Jesus’s parables based on a misunder-
standing of parables as a poetic form. According to Jiilicher, it was not the form of the parable
that was unique to Jesus, since analogous forms are found in other literatures, but the content
related to the kingdom of God.

18 See D. Dormeyer, Das Neue Testament im Rahmen der antiken Literaturgeschichte: Eine
Einfiihrung (Darmstadt: Wissenschaftliche Buchgesellschaft, 1993), 142-143.

19 See Zimmermann, “Parabeln - sonst nichts!,” 383-392.

20 See R. Dithmar, Fabeln, Parabeln, und Gleichnisse (Paderborn: Schoningh, 1995), 11
and R. Dithmar, Die Fabel: Geschichte, Struktur, Didaktik, 8th ed. (Paderborn: Schéningh,
1997), 9-10, 81-98. A selection from the work of Adolf Jiilicher is included in R. Dithmar, Texte
zur Theorie der Fabeln, Parabeln und Gleichnisse (Miinchen: Deutscher Taschenbuch-Verlag,
1982), 197-202.

21 Dithmar, Die Fabel, 97-98.
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the structure of the narratives, the application (epimythium), its critical outlook
that provokes or agitates, and its didactic function. He emphasizes: “Die Fabel
als Tierfabel zu verstehen, bedeutet eine unstatthafte Verengung; den die Ver-
gleichssphire, der Bildteil der Fabel, umfafit die ganze belebte und unbelebte
Natur, die Menschen- und Gotterwelt.”?2

David Flusser: Parables and Fables as Popular Instruction

The work of David Flusser forms an important contribution to the comparative
study of early Christian and rabbinic parables. However, his book Die rabbinische
Gleichnisse und die Gleichniserzdhler Jesus is mainly focused on the parables of
Jesus. In this book, Flusser discusses many important issues, but his most relevant
contribution to the present topic is related to the issues of genre, function, and
social setting of the parables. Flusser’s definition and classification of parables is
strongly influenced by Jiilicher, but is integrated into a historical reconstruction
of the development of the Jewish parable that includes the rabbinic material.
According to Flusser, the Jewish parable originated in the oral context of popular
circles of Palestinian Judaism, namely the Pharisaic-rabbinic movement and the
early Jesus movement.?? Since the Jewish parable has close affinities with Hellen-
istic popular philosophy as represented by the similes of stoic philosophers like
Cleanthes and Epictetus and the fables of the Aesopic tradition, Flusser presents
the parable, fable, and simile as closely related genres that share a similar social
context and function. These genres belong in the sphere of popular morality
(“Vulgérethik”) and are aimed at legitimizing prevailing norms.?*

22 Dithmar, Die Fabel, 110.

23 Flusser’s distinction between “Vergleichungen” or “Gleichnisspruche,” “eigentliche,
entwickelten Gleichnisse” or “Gleichniserzdhlungen,” and “Exempla” shows the influence of
Jillicher. Contrary to Jiilicher, he argues for the originality of allegorical elements based on
widely shared imagery. Flusser identifies several rabbinic traditions with parabolic sayings
(“Gleichnisspriiche”) similar to stoic similes as an early stage of the Pharisaic-rabbinic parable
tradition. He argues that the narrative parables (“Gleichniserzdhlungen”) in the gospels and
later rabbinic traditions that are similar to Aesopic fables represent a later development. In
addition, the original free oral form of the narrative parable developed into a later midrashic
form as an exegetical illustration. According to Flusser, this parable tradition is unique to pop-
ular circles of Palestinian Judaism, since it is not found in the apocrypha, pseudepigrapha, or
the texts from the Judaean desert. The fact that similar parabolic images are found in writings of
Hellenistic Jewish writers, like Philo, would support the hypothesis that the early Jewish parable
developed from Hellenistic popular philosophy. Flusser’s historical reconstruction is based on
his hypothetical dating of rabbinic traditions. See D. Flusser, Die rabbinischen Gleichnisse und
der Gleichniserzdihler Jesus, vol.1, Das Wesen der Gleichnisse, JudChr 4 (Bern: Lang, 1981),
17-29, 32-35, 51-57, 83, 104-105, 119-158, 162. Cf. D. Flusser, “Aesop’s Miser and the Parable
of the Talents,” in Parable and Story in Judaism and Christianity, ed. C. Thoma and M. Wys-
chogrod (New York: Paulist Press, 1989), 9-25.

24 See Flusser, Die rabbinische Gleichnisse, 17, 21, 59-61, 155-156, 161-173. According to
Flusser, the main theme of the parables is “die religiose Deutung des menschlichen Lebens, des
Handelns des Menschen vor Gott,” but this is not far removed from the moral teaching of the
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Discussing the characteristics of the genre, Flusser further argues that the
parables, as oral short narrative forms (“Kleinerzahlungen”) similar to folktale,
riddle, and fable, are characterized by a number of more or less fixed structural
elements and motifs.?> The main themes and motifs of the parables taken from
everyday life, especially manual labour and banquets, give an initial impression
of realism. However, although the narratives seem to mirror everyday life, they
contain small but significant anomalies and immoral elements that have an
alienating effect on the hearer increasing the persuasive effect of the parables
and distinguishing them from fables.26 Flusser’s discussion of the similarities of
parable, fable, and folktale and his inclusion of a folklore perspective are very
illuminating. The folklore perspective has been influential in approaches to
rabbinic parables, as can be seen in the present volume, but less so with regard
to the parables of Jesus.

Klaus Berger: Parables and Fables in Ancient Rhetoric

In his very extensive and well-sourced article “Hellenistische Gattungen im
Neuen Testament,” Klaus Berger laments the fact that most scholars only look to
the Hebrew Bible and early Jewish literature as the background for the parables
in the New Testament, while their relation to literature from the Hellenistic
world has almost entirely been neglected. According to Berger, the parables
should be read in the context of Hellenistic rhetoric as a form of narratio, or
narrative exposition intended to persuade, characterized by clarity, conciseness,
and credibility.?” The Greek term TapafBoly|, and its Latin equivalent similitudo,
can refer to a range of forms that are classified by Berger as example, parable,
fictional story, and allegory. In this classification, parable refers to a compar-
ison based on general observation of what is typical in human life or the natural
world. The closest parallel to the “parable” category are the similes of Epictetus.

The fables offer the closest analogy to Berger’s category of “fictional stories,”

which he defines as comparisons narrating unique, one-time occurrences.?®

Greek philosophical parabolic images about “der Mensch, seine Problematik und sein Ende”
that sometimes even include a symbolic representation for a deity.

25 E.g. the preference for a specific number of characters, binary oppositions, and the sim-
plicity and conciseness of the narratives without superfluous narrative adornments, see Flusser,
Die rabbinische Gleichnisse, 31-62, 163-165, 284-318.

26 On the pseudorealistic and paradoxical character of the parables, see Flusser, Die rab-
binische Gleichnisse, 31-42, 59-61. Cf. the discussion of Klaus Berger and Wolfgang Harnisch
below. On the picaresque and the immoral hero in the parables, see T. Schramm and K. Lowen-
stein, Unmoralische Helden: Anstéssige Gleichnisse Jesu (Gottingen: Vandenhoeck & Ruprecht,
1986) who do not refer to Aesopic fables.

27 See K. Berger, “Hellenistische Gattungen im Neuen Testament,” ANRW 25.2:1111-1116
referring to Quintilian, Inst. 4.2.31-65.

28 Fables, like those attributed to Aesop, are not only stories about (talking) animals,
but in fact also include “Menschen, Goétter und Halbgétter oder auch Naturwesen (Tiere,
Pflanzen, leblose Gegenstinde)” as characters. Berger offers a separate discussion of example
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Focusing on these parallels, Berger points out several similarities in form and
content between the narrative parables and fables, including similar intro-
ductions, characters, imagery, and final sayings offering a moralizing summary
of the story.?®

Besides these similarities, Berger also points out differences between parable
and fable. He first mentions the eschatological orientation of the parables in the
context of Jesus’s religious instruction. However, he argues that this should not
be overemphasized as a distinctive characteristic, since the difference between
religion and morality is fluid. The most striking difference, according to Berger,
is the fact that the parables often present exaggerated, paradoxical, or even
immoral situations, but he does not offer a discussion of the fables from this
perspective.’?

Finally, Berger further contextualizes the fables, and thus the parables, in the
broader literary context of the Graeco-Roman world by pointing at their relation
to chreia and progymnasmata. The form of the fable was mediated to authors
of the New Testament through Hellenistic school education. The progymnas-
mata provided these authors with elementary knowledge of various Hellenistic
literary forms, including the composition and variation of fables.3! Although
Berger does not discuss this further, educational context and influence of the
progymnasmata has become topical in recent research on the parables, as will
be shown below.3?

Wolfgang Harnisch: Dramatic Plot and Characters in Parables and Fables

In his book Die Gleichniserzihlungen Jesu: Eine hermeneutische Einfiihrung,
Wolfgang Harnisch refers to classical rhetoric and fables to understand the
parables of Jesus. His main contribution is his discussion of the content and
characters of the parables, but he also deals with their social location as popular,
folkloristic narratives. At the beginning of the book, in a chapter on the narrative
characteristics of the parables of Jesus, Harnisch immediately turns his attention
to the Aesopic fables. Referring to the work of Lessing, he argues that parables,
like fables, do not evoke an image, but tell a story. The definition of the fable as a
narrated order of events or actions in a sequence of scenes culminating in a dra-
matic resolution, can be applied directly to the parables in the New Testament.
Harnisch emphasizes the dramatic and linear development of the plot in, mostly

(mopdderypo/exemplum) and fable (aivog), see Berger, “Hellenistische Gattungen,” ANRW
25.2:1074-1075, 1116, 1145-1148.

29 See Berger, “Hellenistische Gattungen,” ANRW 25.2:1116-1120.

30 See Berger, “Hellenistische Gattungen,” ANRW 25.2:1120, arguing that these features
place the parables closer to the novella. It is interesting to see that according to Jiilicher, Die
Gleichnisreden Jesu, 1:101 these features are characteristic of the fables and not of the parables.

31 See Berger, “Hellenistische Gattungen,” ANRW 25.2:1117-1118, 1296-1298.

32 See the contribution of Jeremy Lefkowitz in this volume.
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three, sequentially ordered acts, often containing a contrast, culminating in a
final scene that can contain a dialogue evaluating the preceding events or that
breaks off without a final resolution. Other shared characteristics are: repetition,
exaggeration, unrealistic and estranging elements, irony, ambiguity or double
meaning, brevity or conciseness of the narrative, lack of narrative ornamenta-
tion, emphasis on the final scene, and a preference for two or three, often con-
trasting, flat characters that are subordinate to the message of the story.>* All of
these characteristics follow the “Gesetzen der epischen Volksdichtung.”3*

With regard to the plot and characters, Harnisch refers to Klaus Doderer’s
approach to the fables in terms of stage drama. Parables and fables often contain
unrealistic combinations of characters who would normally not come into con-
tact with each other. The characters in these narratives have no specific charac-
teristics, emotions, or motives, apart from those relevant to the plot or message,
and characterization only takes place through situational setting or dialogue.®®
However, Harnisch suggests that there is a slight difference between parables
and fables. The difference is not that parables deal with human characters, since
these also figure in fables. It is that, according to Harnisch, the characters in
fables show no development and are merely puppets for the interests of the fable
teller, whereas the characters in the parables are more rounded. Nevertheless,
the parables also contain typical and caricatural descriptions of protagonists.®
Harnisch argues that the relations between the characters and the situations
depicted in the parables and fables communicate a form of negative ethics aimed
at survival in an immoral world and a utopian hope as protest against the harsh
present reality.>” His observations relate to the social location of the genres
speaking to persons of certain means without actual power, but this perspective
is not pursued by Harnisch.

33 See W.Harnisch, Die Gleichniserzihlungen Jesu: Eine hermeneutische Einfiihrung
(Gottingen: Vandenhoeck & Ruprecht, 1985), 15-41 and 99-100, where Harnisch argues that
fables cannot be distinguished from parables based on the supposed lack of comic or fantastic
elements in the latter, but that both forms are characterized by their “eigentiimliche poetische
Sphire der erzdhlten Welt und die ihr entsprechende Distanz zur Realitit.”

34 Harnisch, Die Gleichniserzdhlungen Jesu, 24-25, 30, 37, 40.

35 See Harnisch, Die Gleichniserzdhlungen Jesu, 24, 35. The preeminence of dialogue and
(inner) monologue is also one of the characteristics shared by parable and fable, according to
Harnisch.

36 See Harnisch, Die Gleichniserzihlungen Jesu, 2026, 29-35.

37 See Harnisch, Die Gleichniserzdhlungen Jesu, 100-105. Cf. TheifSen and Merz, Der his-
torische Jesus, 302 arguing that fables propagate a utilitarian and defensive moral common to
the lower classes, while the parables propagate a morality of risk-taking in accordance with the
will of God.
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Mary Ann Beavis: Moral Applications of Parables and Fables

One of the few contributions from the English speaking world is an article titled
“Parable and Fable” by Mary Ann Beavis.*® Against the stereotypical view of
fables as being mere animal stories with prudential lessons, Beavis argues that
the New Testament parables closely resemble those fables narrating human
activities or relations between humans and gods. Referring to ancient and
modern definitions, Beavis defines parables and fables as realistic, brief, invented
narratives that shed light on aspects of human experience and behaviour, dealing
with religious or ethical themes, and often containing elements of extravagance
or reversal.*® The similarity between parables and fables can be explained from
their common ancient Near Eastern origins and the spread and influence of
Greek education in the Hellenistic and Roman period that would have provided
many people from different ethnic and cultural backgrounds, including Jews and
early Christians, with firsthand knowledge of Aesopic fables given their position
among the elementary exercises (progymnasmata). The writers of the Syn-
optic Gospels, who almost certainly received some form of Greek elementary
education, would therefore have been familiar with the methods of composition
and interpretation of fables, further shaping the parables in their tradition after
the likeness of the fable, a process Beavis refers to as “fabulization.”*

The similarities between parable and fable are specifically explored by Beavis
with regard to their moral applications. The morals of the fables in the form of
promythia and epimythia are very similar to those of the parables. In both cases,
these morals are secondary additions that do not necessarily correspond well
with the narratives to which they are attached. Beavis especially points to simi-
larities between the use of promythia in Luke’s parables and Phaedrus’s fables,
arguing that the practice of appending applications to the parables is “very much
in keeping with the Graeco-Roman method of interpreting fables.”*! One inter-
esting issue with regard to these applications is the question as to what extent the
ethical and the religious would have been separate categories at the time, since

38 See also the references to Aesopic fables in M. A. Beavis, “Ancient Slavery as an Inter-
pretive Context for the New Testament Servant Parables with Special Reference to the Unjust
Steward (Luke 16:1-8),” JBL 111 (1992): 37-54. She has revisited the topic of slaves in parables
and fables in her contribution to the present volume.

39 See M. A. Beavis, “Parable and Fable,” CBQ 52 (1990): 478-481.

40 See Beavis, “Parable and Fable,” 478, 483, 494. Beavis describes “fabulization” as a broad-
er process of influence of Greek culture on the “Semitic meshalim” in the Hellenistic period.
She argues that Jesus himself may have already been influenced by Graeco-Roman popular
literature in shaping and telling his parables.

41 Beavis, “Parable and Fable,” 482-483, 490-491. Referring to ancient Graeco-Roman
rhetoric, Beavis argues that a multiplicity of meanings can be attached to a parable or fable,
because they were intended to be integrated into various larger literary compositions. She also
suggests that the same parable can be read as a comparison (similitudo) and at the same time as
an illustration (exemplum).
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these categories are often used to distinguish parables from fables. According to
Beavis, fables do not only have applications with a moral or ethical point, but
can also convey religious truths, especially the fables about humans and gods.
However, the moral and religious tone of the parables is different, and religious
or supernatural elements are usually lacking from their narratives.*? Reflecting
on the implications for the interpretation of the parables, Beavis argues that
the similarity to Aesopic fables suggests a specific function and context for the
parables. Ancient hearers and readers would have expected the parables, like
the fables, to communicate a relatively mundane moral application. The fact
that Quintilian, for example, mentions that fables are especially well suited to
persuade the simple-minded and uneducated (Inst. 5.11.19), is used by Beavis
to argue against “excessively complex and sophisticated approaches to interpre-
tation” that “may misrepresent the impact of the parables on their first hearers.”

Frangois Vouga: Transmission and Textualization

One final contribution on reading the parables in the context of Graeco-Roman
literature, is the work of the Swiss New Testament scholar Francois Vouga. In
several publications Vouga has compared parables with fables. Although he
does not argue for a direct literary or historical dependency, he does see a close
affinity between the two genres.** Vouga’s work is distinctive for its focus on the
transmission and textualization of the parables of Jesus. He argues that there
are significant similarities in the transformation from oral to literary tradition
between the Aesopic fables and the parables of Jesus. According to Vouga this
process is reflected for example in the prologues to the five books of Phaedrus’s
collection that explicitly thematizes the relation between the Aesopic tradition
and the creative work of the author in presenting it in poetic form. Although

42 Beavis, “Parable and Fable,” 477, 480-481.

43 See Beavis, “Parable and Fable,” 477, 496-497. Beavis’s comments are directed against
various contemporary, often theologically motivated, readings of the parables as world-shat-
tering experiences to the hearers. Cf. M. A. Beavis, “The Power of Jesus’ Parables: Were They
Polemical or Irenic?,” JSNT 82 (2001): 3-30.

4 See F.Vouga, “Die Parabeln Jesu and die Fabeln Asops: Ein Beitrag zur Gleichnisfor-
schung und zur Problematik der Literalisierung der Erzahlungen der Jesus-Tradition,” WD 26
(2001): 149-155, 160-161; F. Vouga, “Formgeschichtliche Uberlegungen zu den Gleichnissen
und zu den Fabeln der Jesus-Tradition auf dem Hintergrund der hellenistischen Literatur-
geschichte,” in The Four Gospels 1992: Festschrift for Frans Neirynck, ed. F. van Segroeck,
C. M. Tuckett, G. van Belle, and J. Verheyden, BETL 100 (Leuven: Peeters, 1992), 176-178; and
E. Vouga, “Zur form- und redaktionsgeschichtlichen Definition der Gattungen: Gleichnis, Para-
bel/Fabel, Beispielerzédhlungen,” in Die Gleichnisreden Jesu 1899-1999: Beitrdge zum Dialog
mit Adolf Jiilicher, ed. U. Mell, BZNW 103 (Berlin: De Gruyter, 1999), 77. Vouga makes a dis-
tinction between “Gleichnisse” that are comparable to the similes used in the diatribes of Bion
and Epictetus, and “Parabeln” that are closely related to the fable. Parables and fables belong to
the literary forms of Hellenistic moral philosophy as short literary narratives characterized by
brevity, fictionality, and didactic-moralistic function. Their central theme is individual human
existence in the present with the goal to admonish to change one’s attitude to life.
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he does discuss the difference with the gospels, where such explicit reflection is
lacking, or rather focusing on the supposed secretive nature of Jesus’s parables,
Vouga does not flesh out the form of earlier stages of the Aesopic tradition and
possible differences in the process of textualization.*> Although Vouga’s discus-
sion is limited to general observations on the role of the central figures of Aesop
and Jesus with respect to both traditions, the significance of the character of the
storyteller for the formation and interpretation of the traditions associated with
them is a topic that warrants further research.%® Vouga’s articles provide almost
exclusively examples from the New Testament parables, without offering an in-
depth analysis of the process of fable composition and their literary formation.*”

II1. Recent Trends and Contributions

The previous paragraph discussed the most extensive and original contributions
to parable scholarship that interacted with Graeco-Roman similes and fables.
Others scholars have also referred to fables and other forms in their work, but
these could not all be discussed here.*® Because of the work of these scholars, a

45 See Vouga, “Formgeschichtliche Uberlegungen,” 179-186 and Vouga, “Die Parabeln
Jesu,” 152-155.

46 See Vouga, “Die Parabeln Jesu,” 151, 153 and Vouga, “Formgeschichtliche Uberlegungen,”
185-18e6.

47" See Vouga, “Formgeschichtliche Uberlegungen,” 179, 184-185. The compositional tech-
niques of parables and fables are not compared beyond the notion of brevity (brevitas). Vouga
gives only two examples of fables with human characters, namely the fable of Two Travellers
Finding an Axe (Perry 67) and the Middle-Aged Man with Two Mistresses (Babrius, Fab. 22
and Phaedrus, Fab. 2.2).

48 Other relevant contributions are, e.g., R. Bultmann, Der Stil der paulinischen Predigt
und die kynisch-stoische Diatribe, FRLANT 13 (Géttingen: Vandenhoeck & Ruprecht, 1910),
35-42 on similarities in form and imagery between the comparisons and analogies of the
stoic-cynic diatribe, especially of Epictetus and Plutarch, and the parables of Jesus; F. Hauck,
“napafody),” in Theological Dictionary of the New Testament, ed. G. Kittel and G. Friedrich,
trans. G. W. Bromiley, 10 vols (Grand Rapids: Eerdmans, 1964-1976), 5:741-759 referring to
similes in a range of ancient sources; K.-G. Eckart, “Plutarch und seine Gleichnisse,” ThViat
11 (1966-1972): 59-80 discussing Plutarch’s treatise on the married life Coniugalia praecepta
(138a-146a) as relevant comparative material to the New Testament parables; L. Schottroff,
“Das Gleichnis vom verlorenen Sohn,” ZTK 68 (1971): 27-52 referring to Quintilian’s Decla-
mationes as comparative context for the parables; J. D. Crossan, “Hidden Treasure Parables in
Late Antiquity,” Society of Biblical Literature 1976 Seminar Papers, ed. G. MacRae, SBLSP 10
(Missoula: Scholars Press, 1976), 359-379 comparing treasure parables from a range of sources,
including Aesopic fables; L. C. McGaughy, “Pagan Hellenistic Literature: The Babrian Fables,”
Society of Biblical Literature 1977 Seminar Papers, ed. P.]. Achtemeier, SBLSP 11 (Missoula:
Scholars Press, 1977), 205-214 referring to the fables as the closest parallels to the parables in
Graeco-Roman literature; E. Rau, Reden in Vollmacht: Hintergrund, Form und Anliegen der
Gleichnisse Jesu, FRLANT 149 (Gottingen: Vandenhoeck & Ruprecht, 1990), including Graeco-
Roman rhetoric and fables in his discussion of the parables; B. Heiniger, Metaphorik, Erzihl-
struktur und Szenisch-Dramatische Gestaltung in den Sondergutgleichnissen bei Lukas, NTAbh
24 (Minster: Aschendorff, 1991), discussing the monologue in parables from the Lukan
Sondergut referring to fable, novella, and comedy; and M. Ernst, “Hellenistische Analogien zu
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significant number of publications and standard reference works in the field of
New Testament studies now contain (brief) discussions of similes and fables
in relation to the parables.*” Although others remain skeptical, in general there
appears to be more openness towards such comparisons. The renewed interest
coincides with several recent trends in research focusing on the broader tradi-
tion about Aesop, the progymnasmata, and the education of the New Testament
authors, and even a complete identification of parable and fable. These trends
will be briefly discussed here.

In the past two decades, the broader Aesopic tradition has been studied more
closely in relation to the New Testament. Scholars have drawn parallels between
the form of the Vita Aesopi, or Aesop Romance, and the genre of the gospels
as descriptions of the life, death, and teaching of a charismatic protagonist, in-
cluding parallels between specific episodes in the careers of Aesop and Jesus and
the similarities in their preferred mode of teaching in short stories.”® Although
these similarities can perhaps best be explained from a shared cultural context,
the attribution of the parables or fables to a specific storyteller or fabulist is a
relevant interface between these texts. In the tradition associated with him, the
different portrayals of Aesop as a fabulist are related to the ways his fables were
understood. The same holds true for the character of Jesus in the gospels, who
offers a unique context for the interpretation of the parables. For example, both
are presented as telling stories in relation to themselves.”! Other scholars have

ntl. Gleichnissen: Eine Sammlung von Vergleichstexten sowie Thesen iiber die sich aus der
parabolischen Redeweise ergebenden gesellschafts-politischen Konsequenzen,” in Ein Gott,
Eine Offenbarung: Beitriige zur biblische Exegese, Theologie und Spiritualitit: Festschrift fiir
Notker Fiiglister, ed. E. V. Reiterer (Wurzburg: Echter, 1991), 461-480.

49 See for example the brief discussion of the Graeco-Roman literary context, including
ancient rhetoric and fables, in R. Zimmermann, “Die Gleichnisse Jesu: Eine Leseanleitung zum
Kompendium,” in Kompendium der Gleichnisse Jesu, ed. R. Zimmermann et al., 2nd ed. (Gi-
tersloh: Giitersloher Verlagshaus, 2015), 7-8, 20-21. In the discussion of individual parables in
this work, Graeco-Roman sources are also included. Here the references to Epictetus are more
numerous than to Aesopic fables.

50 See R.I. Pervo, “A Nihilist Fabula: Introducing the Life of Aesop,” in Ancient Fiction and
Early Christian Narrative,ed. R. F. Hock, J. B. Chance, and J. Perkins, SBLSS 6 (Atlanta: Scholars
Press, 1998), 77-120; W. Shiner, “Creating Plot in Episodic Narratives: The Life of Aesop and the
Gospel of Mark,” in Ancient Fiction and Early Christian Narrative, ed. R. F. Hock, J. B. Chance,
and J. Perkins, SBLSS 6 (Atlanta: Scholars Press, 1998), 155-176; S. S. Elliott, “Witless in Your
Own Cause: Divine Plots and Fractured Characters in the Life of Aesop and the Gospel of
Mark,” R&T 12 (2006): 397-418; L. M. Wills, “The Aesopic Tradition,” in The Historical Jesus
in Context, ed. A.-]. Levine, D. C. Allison, and J. D. Crossan (Princeton: Princeton University
Press, 2006), 222-237; D. E. Watson, “The ‘Life of Aesop’ and the Gospel of Mark: Two Ancient
Approaches to Elite Values,” JBL 129 (2010): 699-716; M. Andreassi, “The Life of Aesop and
the Gospels: Literary Motifs and Narrative Mechanisms,” in Holy Men and Charlatans in the
Ancient Novel, ed. S. Panayotakis, G. Schmeling, and M. Paschalis, ANSup 19 (Eelde: Barkhuis,
2015), 151-166; M. Froelich and T. E. Phillips, “Throw the Blasphemer oft a Cliff: Luke 4.16-30
in Light of the Life of Aesop,” NTS 65 (2019): 21-32.

>l Vouga, “Formgeschichtliche Uberlegungen,” 185-186 already mentions several fables
in which Aesop figures as a character, but his example of the parable of the Wicked Tenants
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explored the way the New Testament authors interact specifically with the Grae-
co-Roman fable tradition. In a brief overview article, Michael Wojciechowski
has surveyed several possible points of contact, including shorter sayings and
motifs in the Jesus tradition and the Pauline letters.’> In a recent article, Steve
Reece discusses several instances where the author of the Gospel of Luke tapped
into “the rich tradition of Aesopic fables and proverbs that were widely known
throughout the ancient Mediterranean world in the first century CE,” arguing
that through the spread of Greek culture this tradition had deeply influenced the
cultural milieu of early Christianity and Judaism.>?

The discussion about the extent of the familiarity of the New Testament au-
thors with the Aesopic tradition is related to the recent scholarly interest in the
ancient educational context of early Christianity. Several scholars have looked
at the progymnasmata, or preliminary rhetorical exercises, to discuss the com-
positional techniques and level of education of the New Testament writers.>*
Specific parallels have been drawn between the treatment of the fables in the
progymnasmata and the compositions of parables in the New Testament. In
a recent monograph, Mikeal C. Parsons and Michael Wade Martin, have ex-
plored the influence of elementary Greek composition on the New Testament,
devoting an entire chapter to fables in relation to the parables. Parsons and
Wade describe the fable exercises in the progymnasmata as generally consisting
of two parts, the first discussing the characteristics of the genre, and the second
containing a number of exercises for its manipulation. Starting with the first,
they point out how Aelius Theon’s definition of the fable as a “fictitious story/
statement that gives an image of truth” can be applied to parables as well. Very
relevant is the fact that the ancient theorists discussed the issue of animal and
human characters in relation to the realism of the fables.>> Parsons and Wade

(Mark 12:1-12; Matt 21:33-46; Luke 20:9-19; Gos. Thom. 65-66) is closer to the fables Aesop
tells to the Samians and Delphians (Vit. Aes. G 96-98, 132-142).

52 See M. Wojciechowski, “Aesopic Tradition in the New Testament,” JGRChJ 5 (2008):
99-109. On the relation between the Pauline body imagery in 1 Cor 12:12-30 and the fable
of the Members and the Belly attributed to Menenius Agrippa, see D. Lynwood Smith, “Why
Paul’s Fabulous Body Is Missing Its Belly: The Rhetorical Subversion of Menenius Agrippa’s
Fable in 1 Corinthians 12.12-30,” JSNT 41 (2018): 143-160.

3 See S. Reece, “Aesop’, ‘Q’ and ‘Luke,” NTS 62 (2016): 357-377. Cf. the discussion in
W.A. Ross, “Q avéntot xai Ppadeis tf] kapdia: Luke, Aesop, and Reading Scripture,” NovT
58 (2016): 369-379.

>4 Berger, “Hellenistische Gattungen,” 1117-1118 already referred to the progymnasmata.
Cf. Beavis, “Parable and Fable,” 477. Scholars associated with the SBL section on Rhetoric in
the New Testament also made important contributions, especially with regard to the chreia
as a form in which parables can be integrated, see B.L. Mack and V. K. Robbins, Patterns of
Persuasion in the Gospels (Sonoma: Polebridge, 1989), 1-68, 143-160. See also the contribution
by Jeremy Lefkowitz in the present volume.

35 See, for example, the distinction between rational fables with only human characters,
ethical fables with irrational animals, and mixed fables in Aphthonius, Prog. 21. Cf. Quintilian,
Inst. 5.11.1-26 and the discussion in Dormeyer, Das Neue Testament, 143-146.
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point out that Jesus mostly tells fables of the rational, realistic type, which may
explain why they are consistently referenced with the term moapafoArn, instead
of Adyos. Many of the exercises to manipulate the fable can be identified in
the New Testament parables and can help explain the existence of different
versions of the same parable. From this evidence, Parsons and Wade conclude
that the parables of Jesus belong to the genre of the fable and should be read as
fables.>

All of these more recent publications show greater openness to understand-
ing the parables in light of the fable tradition, or even as fables themselves. In
his recent dissertation, Justin David Strong undertakes a complete revision of
parable scholarship from the perspective of the ancient fable.”” Strong argues for
an identification of the parable genre as fables. Although he argues in line with
the original insight of Adolf Jiilicher, Strong draws on an extensive knowledge
of modern fable scholarship to offer a renewed discussion of genre terminology.
Moreover, he remedies one of the shortcomings of earlier comparative readings
by offering an in-depth analysis of several Lukan parables from the perspective
of the fables, pointing out not only thematic similarities, but also showing simi-
larities in narrative structure, compositional techniques, and framing devices.”®
The result is a convincing reading of several Lukan parables in light of ancient
fable composition. Based on shared compositional features, Strong even goes so
far as to argue that Luke’s source for the parables was an independent collection
similar in form to ancient fable collections. Although his dissertation focuses
on the Gospel of Luke, Strong suggests various avenues for future research into
parables in all three Synoptic Gospels, including the unresolved issue of the
relation of parables to shorter comparisons or similitudes.

%6 See M.C. Parsons and M.W. Martin, Ancient Rhetoric and the New Testament: The
Influence of Elementary Greek Composition (Waco: Baylor University Press, 2018), 45-70.
Cf. M. C. Parsons, “Luke and the Progymnasmata: A Preliminary Investigation into the Pre-
liminary Exercises,” in Contextualizing Acts: Lukan Narrative and Greco-Roman Discourse, ed.
T. Penner and C. Vander Stichele, SBLSS 20 (Atlanta: Society of Biblical Literature, 2003), 43—
63; and M. R. Hauge, “Fabulous Parables: The Storytelling Tradition in the Synoptic Gospels,”
in Ancient Education and Early Christianity, ed. M. R. Hauge and A. W. Pitts (London: T&T
Clark, 2016), 89-105. See also J.J. Stigall, “The Progymnasmata and Characterization in Luke’s
Parables: The Parable of the Rich Fool as a Test Case,” PRSt 39 (2012): 349-360 discussing the
rhetorical device of personification (prosopopoeia) from the perspective of the progymnasmata,
cf. the reference to prosopopoeia in Jiilicher, Die Gleichnisreden Jesu, 1:100. For the relation
between the progymnasmata and level of education, see S.A.Adams, “Luke and the Pro-
gymnasmata: Rhetorical Handbooks, Rhetorical Sophistication and Genre Selection,” in Con-
textualizing Acts: Lukan Narrative and Greco-Roman Discourse, ed. T. Penner and C. Vander
Stichele, SBLSS 20 (Atlanta: Society of Biblical Literature, 2003), 137-154.

57 See]. D. Strong, “The Fables of Jesus in the Gospel of Luke: Their Form, Origins, and Im-
plications” (PhD diss., University of Notre Dame, 2019); a thoroughly revised and significantly
expanded version is now published as The Fables of Jesus in the Gospel of Luke: A New Foun-
dation for the Study of Parables, SCCB 5 (Paderborn: Brill| Schéningh, 2021).

%8 See also his contribution on the promythium and epimythium in the present volume.
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IV. Summary

The work of Adolf Jiilicher has been enormously influential in scholarship on
the New Testament parables. In its scholarly reception, the contextualization of
the parables among the forms of Graeco-Roman rhetoric has, however, received
relatively little attention. The present overview suggests that this context should
be a focus of future study of the parables. Although the scholars discussed
here all focus on different aspects of the relation between the New Testament
parables and Graeco-Roman fables and similes, they agree that these are not
fundamentally different genres. Here the difference in terminology and the
relation between narrative and non-narrative forms of comparisons are issues
for further study. Several scholars, like David Flusser and Wolfgang Harnisch,
have described the similarities in form and content of these genres, focusing
on narrative structure, characters, and motifs. Others, like Francois Vouga, have
focused on the processes of tradition and textualization. The similarities between
these forms is related to a common origin in ancient Near Eastern fables and to
a shared Hellenistic context of popular philosophical and ethical instruction.
In line with this context, scholars like Mary Ann Beavis have pointed out that
many of the parables communicate relatively straightforward religious-ethical
messages. The focus on Graeco-Roman rhetoric not only offers plausible ex-
planations of various features of the parables, it also suggests several new areas
of research, specifically into the person of the ancient storyteller and his con-
text, the rhetorical exercises for composition of short narrative forms, and the
detailed study of the fable tradition beyond similarities in motifs. In the final
section of this article, these issues will return as part of the status quaestionis. The
contextualization of the parables in a broader Graeco-Roman literary context
does not exclude the comparative study of parables in Jewish literature.>® In fact,
scholars of rabbinic literature have made various valuable contributions to the
study of the parables and their relation to fables. These contributions will be
discussed in the following section.

%9 See, for example, E. Ottenheijm and M. Poorthuis, “Parables in Changing Contexts:
A Preliminary status quaestionis,” in Parables in Changing Contexts: Essays on the Study of
Parables in Christianity, Judaism, Islam, and Buddhism, ed. E. Ottenheijm and M. Poorthuis,
JCP 35 (Leiden: Brill, 2020), 1-11.
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B. Parable, Simile, and Fable
in the Study of Rabbinic Literature

In the field of New Testament studies, it has often been argued that the parables
of Jesus are to be studied in light of the meshalim from the Hebrew Bible or
rabbinic literature, because of the close similarities in form and content. Some
scholars explicitly reject the comparison to Graeco-Roman similes and fables,
arguing the parables are a specifically Jewish form unique to these sources.
However, these sources did not develop in a cultural vacuum. The Hebrew Bible
contains various shorter sayings and longer narratives, some explicitly labelled
as meshalim, that are closely related to the genre of the fable as part of the cultural
context of the ancient Near East.%° Likewise, early and rabbinic Jewish literature
developed in a world strongly influenced by Hellenistic and Roman culture. Al-
though relatively little attention has been paid to parables and related genres in
early postbiblical Jewish literature, these sources contain various texts that can
be classified as such.®! With regard to rabbinic literature, the study of fables and
their relation to parables is firmly established. Early studies of rabbinic parables
appeared simultaneously with and in reaction to the work of Adolf Jilicher.5?

0 On mashal in the Hebrew Bible, see K. Schépflin, “wn - ein eigentiimlicher Begriff der
hebréischen Literatur,” BZ 46 (2002): 1-24 and J. Schipper, Parables and Conflict in the He-
brew Bible (Cambridge: Cambridge University Press, 2009). On fable in the Hebrew Bible, see
K.]J. Cathcart, “The Trees, the Beasts and the Birds: Fables, Parables and Allegories in the Old
Testament,” in Wisdom in Ancient Israel: Essays in honour of J. A. Emerton, ed. J. Day, R. P. Gor-
don, and H. G. M. Williamson (Cambridge: Cambridge University Press, 1995), 212-221 and
A.M. Vater Solomon, “Fable,” in Saga, Legend, Tale, Novella, Fable: Narrative Forms in Old
Testament Literature, ed. G.W. Coats, JSOTSup 35 (Sheflield: Sheffield Academic Press, 1985),
114-125. On the fable in the ancient Near East, see F. Rodriguez Adrados, History of the Graeco-
Latin Fable, vol.1, Introduction and from the Origins to the Hellenistic Age, MnemSup 201
(Leiden: Brill, 1990), 287-366 and K. Akimoto, “Ante-Aesopica: Fable Traditions of the Ancient
Near East” (PhD diss., Vanderbilt University, 2010). On the possible interaction between texts
in the Hebrew Bible and Greek fables, see Z. Margulies, “Aesop and Jotham’s Parable of the
Trees (Judges 9:8-15),” VT 69 (2019): 81-94 and E. Ruprecht, Die Jothamfabel und aufSeris-
raelitische Parallelen (Gottingen: Vandenhoeck & Ruprecht, 2003).

61 The most complete overview of this material is offered by K. Snodgrass, Stories with
Intent: A Comprehensive Guide to the Parables of Jesus, 2nd ed. (Grand Rapids: Eerdmans,
2018), 42-46. Snodgrass does not refer to the work of Philo and Josephus. Josephus’s work not
only contains various similes with well-known imagery, but also interacts with the ancient fable
tradition. See for example the fable told by Tiberius (A.]. 18.174-175) that is similar to a fable
found in Aristotle’s Rheforica (2.20, 1393b22-1394al) and the parable of the Good Samaritan
(Luke 10:25-37), cf. Jilicher, Die Gleichnisreden Jesu, 1:186-187. On parables in Philo, see
M. Niehoft, Philo on Jewish Identity and Culture, TSAJ 86 (Tiibingen: Mohr Siebeck, 2001),
210-246. Philo had a thoroughly Hellenistic education and also had knowledge of the Aesopic
tradition, see the contribution by Sean Adams in the present volume.

2 See P Bloch, “Studien zur Aggadah (Fortsetzung),” MGW] 35 (1886): 165-187;
L. Ziegler, Die Kinigsgleichnisse des Midrasch beleuchtet durch die romische Kaiserzeit (Breslau:
Schottlaender, 1903); P. Fiebig, Altjiidische Gleichnisse und die Gleichnisse Jesu (Tibingen:
Mohr Siebeck, 1904); P. Fiebig, Die Gleichnisreden Jesu im Lichte der rabbinischen Gleichnisse
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At the same time, other scholars published studies dealing with the occurrence
of fables in rabbinic literature.5> In the following paragraphs, several recent
contributions to the discussion of the genres of parable and fable in rabbinic
literature will be discussed.®* The focus will be on the two perspectives from
which the relation between the genres of rabbinic parable and fable are studied,
namely folklore studies (part I) and literary studies (part II). These two per-
spectives are not mutually exclusive and are often combined by scholars. David
Flusser, whose work was already discussed above, and who influenced several
other scholars working on rabbinic parables, is a prominent example of this. The
multidisciplinary perspective of the study of rabbinic parables could prove to be
very relevant to scholarship on New Testament parables, as well as a valuable
addition to classical scholarship on fables and related forms.

L Folklore Studies

Since rabbinic literature contains a significant number of fables known from the
Aesopic tradition that are introduced in the same way as parables, various studies
are devoted specifically to the fable in rabbinic literature. Several of these studies
come from the field of folklore studies. Folklore studies is a broad field drawing
from various methods and approaches and studying a range of phenomena like
music, dance, festivals, and narratives. It is this diversity that makes folklore
a difficult phenomenon to grasp, especially when it comes to literary sources
from antiquity. One of the main issues here is the question how literary sources
produced by relatively elite circles represent folklore. With regard to rabbinic
literature this has led to different positions that often use folklore as a trope to
narrate the history of the rabbinic movement.®® Nevertheless, approaching para-
bles and fables as folk narratives has proven to be very fruitful. Although many
other contributions could be mentioned here, only the contributions of Haim
Schwarzbaum, Dov Noy, Dan Ben-Amos, and Eli Yassif will be briefly reviewed.

des neutestamentlichen Zeitalters: Ein Beitrag zum Streit um die “Christusmythe” und eine
Widerlegung der Gleichnistheorie Jiilichers (Tuibingen: Mohr Siebeck, 1912).

63 See J. Landsberger, Die Fabeln des Sophos: Syrisches Original des griechischen Fabeln des
Syntipas (Posen: Louis Merzbach, 1859); J. Jacobs, The Fables of Aesop, vol. 1, History of the
Aesopic Fable (London: David Nutt, 1889); and S. Back, “Die Fabel in Talmud und Midrasch,”
MGW]J 24 (1875): 540-555; 25 (1876): 27-38, 126-138, 195-204, 267-275, 493-504; 29 (1880):
24-34, 68-78, 102-114, 225-230, 267-274, 374-378, 417-421; 30 (1881): 124-130, 260-267,
406-412, 453-458; 32 (1883): 317-330, 521-527, 563-569; 33 (1884): 23-33, 34-35, 114-125,
255-267.

64 For a broad overview of the history of scholarship on rabbinic parables, see L. Teugels,
The Meshalim in the Mekhiltot: An Annotated Edition and Translation of the Parables in Mek-
hilta de Rabbi Yishmael and Mekhilta de Rabbi Shimon Bar Yohai, TSAJ 176 (Tibingen: Mohr
Siebeck, 2019), 20-64.

65 See D. Stein, “Let the ‘People’ Go? The ‘Folk’ and Their ‘Lore’ as Tropes in the Recon-
struction of Rabbinic Culture,” Prooftexts 29 (2009): 204-241.
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Haim Schwarzbaum: Recognizing Common Motifs

One of the central figures in modern Israeli folklore scholarship was Haim
Schwarzbaum. Although his contribution to the field of folklore studies is, like
any of the authors discussed here, much more extensive, he also published sev-
eral studies on fables. His major study on the fox fables of the medieval rabbinic
scholar Berechiah ha-Nakdan offers a theoretical discussion on fables as well as a
commentary on individual fables from a folkloristic perspective including many
references to both ancient and modern fables. Schwarzbaum defines a fable as
“a fictitious tale told for the purpose of communicating a certain idea, or truth
of some kind, metaphorically ... through the transparent analogy of actions of
gods, heroes, men, animals, and even inanimate objects often furnished by the
fabulist with human traits and emotions.”® Fables are used for didactic and illus-
trative purposes in different contexts ranging from political oratory to homiletic
exegesis. Contrary to animal tales, fables are told for an ulterior purpose and are
not limited to stories about plants or animals.®”

In several other publications, Schwarzbaum deals specifically with fables in
classical rabbinic literature.’® He focuses on commonalities in tale types and
motifs between Aesopic and rabbinic fables, which allows for the inclusion of a
very broad range of sources for comparison.®” Schwarzbaum does not reflect on
the formal characteristics of genre or the use of the term meshalim in rabbinic
literature, but consistently uses the terms “fable” or “midrashic fable.” He argues
that the origin of the biblical and rabbinic fable material, as well as that from
the Aesopic tradition, is located in the ancient Near East. The many references
to fables of Aesop in rabbinic literature not only show that the rabbis were well
versed in the Aesopic tradition, according to Schwarzbaum, but he also argues
that several rabbinic stories are directly dependent on the fable collection of
Phaedrus.”” However, the process of borrowing from the Aesopic tradition is not
mechanical, but a creative incorporation evidenced by “the particular diction

6 H. Schwarzbaum, The mishle shualim (Fox Fables) of Rabbi Berechiah ha-Nakdan:
A Study in Comparative Folklore and Fable Lore (Kiron: Institute for Jewish and Arab Folklore
Research, 1979), i.

67 See Schwarzbaum, Mishle shu‘alim, v.

%8 See H.Schwarzbaum, “Talmudic-Midrashic Affinities of Some Aesopic Fables,” in
IV International Congress for Folk-Narrative Research in Athens (1.9-6.9 1964): Lectures and
Reports, ed. G.A. Megas (Athens: International Society for Folk-Narrative Research, 1965),
466-483. See also H. Schwarzbaum, “Mishle esopos umishle hazal [The Parables of Aesop and
the Parables of the Sages],” Mahanayim 112 (1967): 112-117 (Hebrew).

% See for example the discussion of the narrative pattern of the person who cannot es-
cape his destiny in Schwarzbaum, “Talmudic-Midrashic Affinities,” 467-471. For the use of this
pattern in the Mekhilta de Rabbi Ishmael, see the contribution by Lieve Teugels in the present
volume.

70 See Schwarzbaum, “Talmudic-Midrashic Affinities,” 471-472.
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employed by the Rabbis, and of the characteristic epimythia pointing out some
truth of an ethical, moral or even eschatological and religious nature.””!

Dov Noy: International Tale Types and Jewish Ecotypes

The importance of the work of Dov Noy for scholarship on Jewish folklore can
hardly be overstated. Noy wrote his doctoral thesis under the supervision of
American folklorist Stith Thompson at Indiana University. In his thesis, Noy
created a motif index of rabbinic literature from a comparative perspective as a
supplement to Thompson’s international motif index, leading to the inclusion of
Jewish variants in the second edition.”? Subsequently, Noy also published more
specifically on tale types of animal stories following the Aarne-Thompson tale
type index.” This study deals with animal stories and some fables from a broad
folkloristic perspective.

In later work on animal folktales of rabbinic literature, Noy further developed
the method of folkloristic study. In an article on the “Animal Languages” tale type
(AT 670), Noy uses the theoretical concept of ecotypes developed by Carl von
Sydow to discuss the form of animal folktales specific to rabbinic literature. The
notion of ecotype (or “oicotype”) refers to local, ethnic tale-variations of univer-
sal tale-types.”* Noy suggests, in response to the discussion in the field of folklore
studies at that time, that there are in fact laws that govern the formation process
of such ecotypes. Discussing the transformation of international tale types into
Jewish contexts, Noy identifies two kinds of changes, namely (1) “minor ethnic
and local substitutes” and (2) “major deviations and re-workings of the narrative
structures and plots.””> The first category of minor changes concerns mostly the
substitution of the realia in a story with “judaized” realia. The second category
includes more drastic changes to the narratives that can be further divided into
three more specific subcategories, namely changes made to the beginning and
the end of the story, connections created between the beginning or ending of the
story and the biblical text and its traditional interpretation, and external linguistic
clues relating the story to the cultural world of the audience.”® Noy’s article deals

71 Schwarzbaum, “Talmudic-Midrashic Affinities,” 472.

72 See D. Noy (Neuman), “Motif Index to the Talmudic-Midrashic Literature” (PhD diss.,
Indiana University, 1954).

73 See D. Noy, Tale Types and Motifs of Animal Tales (Jerusalem: Hebrew University, 1960
[Hebrew]) and D. Noy, The Jewish Animal Tale of Oral Tradition, IFAPS 29 (Haifa: Haifa
Municipality and Ethnological Museum and Folklore Archives, 1976 [Hebrew]).

74 See D. Noy, “The Jewish Version of the ‘Animal Languages’ Folktale (AT 670) — A Ty-
pological-Structural Study,” in Studies in Aggadah and Folk-Literature, ed. J. Heinemann and
D. Noy, ScrHier 22 (Jerusalem: Magnes, 1971), 171. Cf. G. Hasan-Rokem, “Ecotypes: Theory of
the Lived and Narrated Experience,” NC 3 (2016): 111 who is a student of Noy and defines eco-
type as “a variation in an international type (usually a tale-type) specific to an area or a group.”

7> Noy, “Jewish Version,” 173.

76 See Noy, “Jewish Version,” 173-178.
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broadly with different genres of narratives belonging to the same tale type, but
it does not include parables. Nevertheless, these different dimensions of change
can be identified in the parables, for example in the inclusion of fable material in
rabbinic sources in relation to biblical texts. The concept of ecotype can thus be
helpful in studying the relation between parables and fables in Jewish, Christian,
and Graeco-Roman sources.”’

Dan Ben-Amos: Context and Genre beyond Comparative Folkloristics

Perhaps more than any of the authors discussed here, Ben-Amos has dealt with
the theoretical issues of folklore studies. His contributions on context, genre,
and the interplay between orality and literacy are especially relevant to the study
of parables. With regard to parables and fables, Ben-Amos’s work began with
his dissertation Narrative Forms in the Haggadah, that focuses on providing
a structural definition of several oral folklore genres. Ben-Amos subsumes the
fable in Jewish literature under the larger literary category of the mashal that
includes a diversity of forms that are all based on analogy. He notes that the
term fable as understood in ancient Graeco-Roman sources presents a similar
situation, as it was not subdivided into strict genres, and concludes that “both
the fable and the mashal are methodological concepts and are not terms em-
ployed within Greek or Jewish culture to designate narrative genres.”’® Another
complicating factor in defining these forms is that they developed over time.
Ben-Amos rejects definitions of the fable based on the actors (only animals),
their characterization (representing abstract qualities), or the purpose of the
narrative (didactic, moralistic, or satiric), instead offering a structural definition
based on the sequences of actions (motifemes) constituting a narrative structure
(plot). In this approach a rabbinic mashal is a fable if it is based on a number of
specific motifemes that can vary in degree of narrative development.” Fables in
rabbinic literature are almost always introduced in a specific performative con-
text, including an attribution to a named storyteller. From these texts it becomes
clear that the rabbis used fables in “their public sermons, exegetical deliberations
and social interactions” following “a well-established Greek rhetorical tradition”
and reflecting “the image of the sage and the rhetor in the world of Hellenistic
Judaism.”80

77 See the contribution by Galit Hasan-Rokem in the present volume.

78 D.Ben-Amos, “Narrative Forms in the Haggadah: Structural Analysis” (PhD diss.,
Indiana University, 1967), 142, cf. 139-141. See also D. Ben-Amos, “Generic Distinctions in
the Aggadah,” in Studies in Jewish Folklore, ed. F. Talmage (Cambridge: Association for Jewish
Studies, 1980), 45-71.

79 See Ben-Amos, “Narrative Forms,” 142-158.

80 Ben-Amos, “Narrative Forms,” 136-137, cf. 149 where he states that “the fable was mainly
employed by the educated rabbis rather than the lower class folk.” Most fables and parables
originated as literary forms, see D. Ben-Amos, “The Hebrew Folktale: A Review Essay,” JewSt
35 (1995): 54.
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In later studies, Ben-Amos has problematized the concept of genre itself
in terms of ethnic variation and historical development. In these studies, the
English terms parable and fable are used interchangeably.3! An important con-
tribution is the notion of “ethnic genre” referring to the fact that cultures have
a specific vocabulary to refer to similar forms that are difficult to grasp in uni-
versal analytical categories. In fact, mashal is considered by Ben-Amos to be such
an ethnic genre term. The concept of ethnic genre opens up the possibility to
understand the rabbinic Pwn, the New Testament mopafolr, and the Aesopic
Adyog, as related ethnic genres that do not necessarily overlap in every respect.
Ben-Amos further points out that “each ethnic folklore genre has its thematic,
symbolic, and rhetorical range and its appropriate time and place for delivery.”$2
The concept of ethnic genre fits with Ben-Amos’s definition of folklore as “artis-
tic communication in small groups.” Folklore is not defined by its medium of
transmission in tradition, but by its performance in specific social contexts.
The centrality of context shifts the focus of folklore study from explaining folk
narratives through the comparative method of documenting variants character-
istic for different communities and cultural context, to a focus on interpreting
the significance of these narrative variants in their direct literary and broader
social and ideological contexts.*

Eli Yassif: The Historical and Literary Context of Folk Traditions

The final contribution discussed here, is the work of Eli Yassif on the history of
the Jewish folk tale. Yassif also emphasizes the social function and significance
of folk narratives in their historical, cultural, and literary contexts. In agreement
with Dan Ben-Amos, he considers folk narratives as “communicative acts, which
are created and presented mainly in public and private performances.”® They
can therefore be located in various social contexts from everyday public life to
scholarly rabbinic circles and their interactions as seen through the lens of rab-
binic literature following established patterns of variation and transformation.®

81 See Ben-Amos, “Hebrew Folktale,” 38-40. Cf. D. Ben-Amos, “Jewish Folk Literature,”
OTr 14 (1999): 162-166.

82 D. Ben-Amos, Folklore Concepts: Histories and Critiques (Bloomington: Indiana Univer-
sity Press, 2020), xix, 40-63. Cf. A. Shuman and G. Hasan-Rokem, “The Poetics of Folklore,” in
A Companion to Folklore, ed. R.F. Bendix and G. Hasan-Rokem (Chichester: Wiley-Blackwell,
2012), 55-74.

83 See Ben-Amos, Folklore Concepts, 23-39.

84 See Ben-Amos, Folklore Concepts, 140-154.

85 E. Yassif, “Jewish Folk Literature in Late Antiquity,” in The Cambridge History of Judaism,
vol.4, The Late Roman-Rabbinic Period, ed. S.T.Katz (Cambridge: Cambridge University
Press, 2006), 722.

86 See Yassif, “Jewish Folk Literature,” 721-725 and E. Yassif, The Hebrew Folktale: His-
tory, Genre, Meaning (Bloomington: Indiana University Press, 1999), 1-7. Cf. the work of
G. Hasan-Rokem, Web of Life: Folklore and Midrash in Rabbinic Literature (Stanford: Stanford
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In his magnum opus titled The Hebrew Folktale, Yassif discusses various types
of folk narratives in different historical periods, including the fable and parable.
He defines the fable as “a story that takes place in the world of animals, plants,
or inanimate objects, told in the past tense but applied to the present by virtue
of the epimythium.”®” Yassif makes a distinction between “folk fables” that, given
their origin in folk tradition, adhere to the epic laws of folk narrative and “lit-
erary fables” that are customarily devised to serve a rhetorical purpose in a spe-
cific context. He uses the same distinction to differentiate between parables and
fables in rabbinic literature, although both are referred to with the term mashal.
Parable, or “exemplary mashal,” is defined by Yassif as a literary-rhetorical form
based on analogy using familiar and realistic imagery to elucidate a complex idea
put forward by the text. It generally lacks a literary plot and is not intended to
function as a story independently from its literary context. Fable, on the other
hand, is defined by Yassif as “narrative mashal” with an independent origin in
folk tradition as evidenced mainly by “multiple existence.” However, he admits
that it is often difficult to tell these forms apart.®8 Not only are there various texts
combining the formal literary characteristic of the parable with stylistic elements
and motifs characteristic of folklore, but the issue is further complicated by the
fact that, according to Yassif’s definition of folklore, those stories, parables, and
proverbs created in the social context of rabbinic scholarly circles can also be
considered folk creations.®® Nevertheless, Yassif’s discussion of the relation to
the Graeco-Roman fable tradition and his attention to the significance of motifs
and variations in reference to the function of texts is very relevant.”

IL. Literary Studies

Parables in rabbinic literature have also been studied from a literary perspective
as a distinct and distinctive literary form used in midrashic literature.”! Several

University Press, 2000). Hasan-Rokem’s work will not be discussed separately here, but see her
contribution in the present volume.

87 Yassif, Hebrew Folktale, 23.

88 See Yassif, Hebrew Folktale, 191-209. Cf. Yassif, “Jewish Folk Literature,” 734—-741. Yassif
identifies the proverb as another subcategory of meshalim, pointing out that proverbs are often
a summary of the ethical lesson of a fable in which the plot is encapsulated in a single sentence.

89 See Yassif, “Jewish Folk Literature,” 722.

%0 See for example the analysis of the fable of the Fox and the Fish (b. Ber. 61b) in E. Yassif,
“Storytelling and Meaning: Theory and Practice of Narrative Variants in Religious Texts,” in Re-
ligious Stories in Transformation: Conflict, Revision and Reception, ed. A. Houtman, T. Kadari,
M. Poorthuis, and V. Tohar, JCP 31 (Leiden: Brill, 2016), 6-20.

1 On literary approaches to rabbinic literature, see J. Levinson, “Literary Approaches
to Midrash,” in Current Trends in the Study of Midrash, ed. C. Bakhos, JSJSup 106 (Leiden:
Brill, 2006), 189-226 and C. Hezser, “Classical Rabbinic Literature,” in Oxford Handbook of
Jewish Studies, ed. M. Goodman (Oxford: Oxford University Press, 2002), 115-140. See also
C. Hezser, “Form-Criticism of Rabbinic Literature,” in The New Testament and Rabbinic Lit-
erature, ed. R. Bieringer, F. Garcia Martinez, D. Pollefeyt, and P.]. Tomson, JSJSup 136 (Leiden:
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scholars have discussed the literary origins and characteristics of this form in
relation to the forms of Graeco-Roman rhetoric and literature. The work of
David Flusser has already been discussed in reference to the New Testament.
Here a brief overview of several other important contributions will be provided.

Arnold Goldberg: The Fable Subordinated to the Form Mashal

With his form-analytical method, the German scholar Arnold Goldberg devel-
oped a way to describe the particularities of rabbinic literature by identifying
and describing the recurring linguistic and structural patterns in these texts.
One of the forms that can be identified by comparing and contrasting the formal
aspects of a large number of sample texts from rabbinic literature, is the mashal.??
The form mashal is subordinate to what Goldberg calls the “form midrash,” or
“midrash sentence,” which is a functional form that relates a statement (dictum)
to a biblical text (lemma) by means of a hermeneutical operation on this text.”
The mashal as a form is one of the possible hermeneutical operations as part of
the form midrash. The main function of the mashal in rabbinic literature is thus
hermeneutic, as a tool for the exegesis of the biblical text.”* The form-analytical
approach yields a very specific description of the form mashal that is uniquely
fitted to rabbinic midrash. It makes the comparison with similar literary forms in
other sources, like the New Testament parables or Graeco-Roman fables, super-
fluous. Although these texts may be similar with regard to motifs and narrative
structure, they are essentially different forms because of the difference in his-
torical and literary context.’

Goldberg proposes a rather complex distinction between these different
forms based on the role of the audience.”® According to Goldberg, a fable in-
volves its hearers by inviting them to adopt a new way of thinking. The fable
can therefore hardly be distinguished from the rhetorical parable (“rhetorische
Gleichnis™) that also actively involves its hearers in its interpretation since it is
situated in an oral context as part of a conversation. An example is the fox fable
told by R. Akiva (b. Ber. 61b). In contrast, the exegetical parable (“schriftaus-

Brill, 2010), 97-110. For an extensive and nuanced discussion of the literary approaches to
rabbinic parables, see further Teugels, Meshalim in the Mekhiltot, 20-64, which also includes
a discussion of the work of Yonah Fraenkel and Daniel Boyarin. Although these scholars have
made important contributions to the literary study of rabbinic parables, they will not be dis-
cussed here, since they do not reflect extensively on the relation between parables and Graeco-
Roman similes and fables.

92 See A. Goldberg, Rabbinische Texte als Gegenstand der Auslegung: Gesammelte Studien
I, ed. M. Schliiter and P. Schifer, TSAJ 73 (Tiibingen: Mohr Siebeck, 1999), 84-93.

93 See Goldberg, Rabbinische Texte, 112-119, 199-229.

4 On the function and structural elements of the exegetical mashal (“schriftauslegende
Gleichnis”), see Goldberg, Rabbinische Texte, 145-166.

%5 See Goldberg, Rabbinische Texte, 135-136.

9% See Goldberg, Rabbinische Texte, 135-140.
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legende Gleichnis”), does not involve the hearer in the interpretation of the
story, but explicitly provides an application or interpretation. Now, fables also
occur as an independent form in rabbinic literature, but this is relatively un-
common. When they do occur, they are mostly subordinated to the form of
the exegetical parable.”” One example is the parable of the Two Dogs and the
Wolf (Sifre Num. 157). Goldberg agrees with Schwarzbaum that the narrative
part is “eine rezipierte Fabel.” However, the fable merely forms the content of
the narrative, losing its original rhetorical function and becoming entirely sub-
ordinate to the exegetical function of the parable. The fact that it is a fable is
thus irrelevant for the form and understanding of the text.”® For Goldberg the
fable is nearly identical to the rhetorical parable, but essentially different from
the exegetical parable in rabbinic literature, although it can be used as part of it.
Here the paradox occurs that in Goldberg’s approach parable and fable can be
the same, while still being essentially different.

Clemens Thoma and Simon Lauer: Parables as Religious Narratives with
Multiple Influences

Another important contribution to the study of rabbinic parables was made by
Clemens Thoma and Simon Lauer. Influenced by the work of David Flusser,
Thoma and Lauer set out to produce an annotated edition of the rabbinic
parables, focusing on late midrashic collections. In the introduction to the first
volume of their series Die Gleichnisse der Rabbinen, they discuss the literary
characteristics, content, and prehistory of the parables. Parable is defined as
“eine einfache, profane, fiktionale, nicht autonome Erzdhlung, die ein ganz-
heitliches Metapherngefiige bildet.”® Parables are structured by specific idioms
and analogy. The metaphoric imagery of the parables is made up of “populire,
einfache, vom damaligen Kultur- und Zivilisationsbereich stammende Bilder,
Gegenstinde und Motive.”'® Plot and characters of parables serve the ex-

97 Goldberg, Rabbinische Texte, 140-141. The distinction between rhetorical and exeget-
ical is rather artificial, as Goldberg himself appears to acknowledge when he states that “alle
Gleichnisse rhetorisch sind” and that “auch die meisten rhetorischen Gleichnisse Schrift aus-
legen.” The main difference is that the “schriftauslegende Gleichnis” is only found in a literary
context subordinated to the form midrash without any possibility of reconstructing an original
historical context in which it would have been performed. Nevertheless, the main distinction
between “Gleichnis” and “Parabel/Fabel” is that the latter category is essentially rhetorical, even
if only known from literary sources.

98 Goldberg, Rabbinische Gleichnisse, 140, 150, 152. On the parable of the Two Dogs and the
Wolf (Sifre Num. 157), see L. Teugels, “Talking Animals in Parables: A contradictio in terminis,”
in Parables in Changing Contexts: Essays on the Study of Parables in Christianity, Judaism, Islam,
and Buddhism, ed. E. Ottenheijm and M. Poorthuis, JCP 35 (Leiden: Brill, 2020), 129-148.

% C.Thoma and S. Lauer, Die Gleichnisse der Rabbinen, vol.1, Pesigta deRav Kahana
(Pesk): Einleitung, Ubersetzung, Parallelen, Kommentar, Texte, JudChr 10 (Bern: Lang, 1986),
16.

100 Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:45, cf. 19-42.
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planation of the oral and written Torah, creating a connection to the experience
and understanding of the present hearers.!! One of the characteristic elements
of the parable (“Gleichnis”), distinguishing it from the simile (“Vergleich”), is
the chiddush, or disclosure, which opens up dimensions of religious meaning
that one would otherwise have overlooked in a text.!%? In other words, parables
are intended for the “allgemeinen religiosen, liturgischen oder halachischen
Unterweisung jiidischer Gemeinschaften.”0?

With regard to the literary prehistory of the parable form, Thoma and Lauer
discuss the influence of the Hebrew Bible, as well as of the Hellenistic context.
The term mashal in the Hebrew Bible refers in general to an element of com-
parison or similarity and only provided the rabbis with a general model, but not
with the specific fully developed form of the parable.!®* Thoma and Lauer agree
with David Flusser that popular Hellenistic philosophy played an important
role in the emergence of the rabbinic parable. Based on a discussion of relevant
material from Cleanthes and Epictetus, they argue that especially the stoic-cynic
diatribe and its examples appealed to Jewish scholars and preachers as a method
to capture the attention of their audience and provoke reflection.!®> Other in-
fluences can be found among the fables, which Thoma and Lauer consistently
call “Tierfabel,” and even Homeric similes. They point out that the definition
of the fable given by Aelius Theon can be applied to the rabbinic parables as
well. Both genres were originally rhetorical forms performed orally by teachers
and preachers.1% However, the difference in form and content suggests that
the rabbinic parable did not develop directly from Hellenistic narrative and
didactic forms, but were distinctive Jewish creations shaped by biblical, oriental,

Hellenistic, and even gnostic influences, as well as simple observations of every-
day life.'”

David Stern: The Rhetorical Function of the Mashal

A different approach to the study of rabbinic parables is proposed by David Stern
from the perspective of rhetorical criticism.!%® According to Stern, parables were
originally a rhetorical form performed orally in a specific context.!% In contrast

101 See Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:16-17, 43.

102 See Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:17-18, 21-22.

103 Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:17.

104 Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:15-16, 43-46.

105 Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:46-50. On Epictetus, see the con-
tribution by Gerard Boter in the present volume.

196 Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:50. Only a few examples of fables are
found in the discussion of individual parables, see 1:64, 175, 282-286.

107 Thoma and Lauer, Die Gleichnisse der Rabbinen, 1:49-51.

108 See D. Stern, “Rhetoric and Midrash: The Case of the Mashal,” Prooftexts 1 (1981): 262.

109 See D. Stern, “The Rabbinic Parable and the Narrative of Interpretation,” in The
Midrashic Imagination, ed. M. Fishbane (Albany: SUNY, 1992), 78-80, 84. The oral setting of
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to the approaches discussed above, Stern therefore begins with a discussion of
the occasion for the telling of parables as presented in a number of well-known
stories from rabbinic literature about rabbis telling meshalim. In these cases,
telling parables was a means of expressing opinions that could not be stated
openly. Parables could also be told as an apology, in praise of someone, or in
response to polemical challenges, as is often the case with Jesus in the gospels.
But parables were used most frequently in the context of sermons in the syn-
agogue, or in the study of Torah in the rabbinic academy.!'? According to Stern,
the primary purpose of the rabbinic mashal, like that of midrash as a whole, is
to serve as an ideological medium for impressing the truth and validity of the
rabbinic worldview or ideology upon its audience, while at the same time its
seemingly straightforward didactic narrative form and its exegetical context ob-
scure its ideological purpose. The parables are therefore always rhetorical, even
when used in a literary context for the purpose of exegesis.!!!

The discussion of the rhetorical occasion of the mashal is connected to
reflections on terminology and genre in the broader context of Graeco-Roman
rhetoric and literature. Some meshalim in rabbinic literature are closer in form
to (extended) similes, but the vast majority have a narrative form and rhetorical
function similar to the fable.!!? Characteristic of all of these forms is that they
are fictitious, which distinguishes the mashal from non-parabolic narrative
forms in rabbinic literature.!'® Stern further explores the connection of parable
and fable, referring to several examples of meshalim about animals that closely
resemble Aesopic fables.!'* The Hebrew term mashal, expressing notions of
likeness and similarity, can refer to both parables and fables, as narratives that
“draw a connection between the fictional situations they recount and a concrete
one at hand,” with the distinctive characteristic of the fable being that it uses
anthropomorphic animals to portray human behavior. These types of narratives
are not unique to rabbinic literature. Stern sees a direct analogy to the literary
form of the ainos in archaic Greek literature, which refers to various types of
narratives, including fables like those of Archilochus and Aesop. He defines ainoi

the mashal is discussed by Stern in relation to the oral formation of epic poetry and folktales,
see D. Stern, Parables in Midrash: Narrative and Exegesis in Rabbinic Literature (Cambridge:
Harvard University Press, 1991), 34-37 and Stern, “Rhetoric and Midrash,” 268.

110 See Stern, Parables in Midrash, 4-7, 46-47.

11 See Stern, Parables in Midrash, 67-68, 102. Cf. L. Teugels. “Between Hermeneutic
and Rhetoric: The Parable of the Slave Who Buys a Rotten Fish in Exegetical and Homiletical
Midrashim,” in Hebrew Texts in Jewish, Christian and Muslim Surroundings, ed. K. Spronk and
E. Van Staalduine-Sulman, SSN 69 (Leiden: Brill, 2018), 50-64.

12 See Stern, Parables in Midrash, 10, 298. Cf. D. Stern, “The Rabbinic Parable: From
Rhetoric to Poetics,” Society of Biblical Literature 1986 Seminar Papers, ed. K. H. Richards,
SBLSP 25 (Atlanta: Scholars Press, 1986), 635.

113 See Stern, Parables in Midrash, 13-16, 237-246, 300 where he also discusses other forms
of non-parabolic narratives in rabbinic literature. Cf. Stern, “Narrative of Interpretation,” 79-80.

114 See Stern, Parables in Midrash, 7.
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as “allusive narratives told for an ulterior purpose” and applies the same def-
inition to the mashal.!'®> The Greek tradition can be further traced back to the
ancient Near Eastern tradition of wisdom literature, specifically the Babylonian
and Sumerian “Streitfabel,” which is also reflected in the Hebrew Bible. It is in the
Hebrew Bible, according to Stern, that the first full-fledged parabolic narratives
with human characters are found. Nevertheless, there are only a few parables
and fables preserved in Jewish literature before late antiquity.!'6

Stern rejects the view of David Flusser that the form was introduced into
Palestinian Jewish literature through the influence of popular Graeco-Roman
philosophy, as well as the view expressed by some New Testament scholars that
the form originated with Jesus. Stern himself explains the lack of parables in
early Jewish literature from the social status of the literary form. Parables and
fables were “types of popular literature that were delivered orally in sermons
or in public contexts,” while most “postbiblical Jewish literature is far more
‘highbrow’, aimed at a very literate audience,” suggesting that “Jewish scribes in
Late Antiquity did not consider the mashal to be a literary form worthy of being
recorded and preserved for posterity,” perhaps even due to the popularity of the
form among common people. The fact that the gospels are among the very few
literary sources for “popular Jewish preaching in Late Antiquity,” may explain
why the parables appear to be unique to these texts.!1” In conclusion, although
the rabbinic mashal is closely related to the Graeco-Roman fable, for Stern it
remains a distinctive Jewish form.

III. Summary

The overview provided here is obviously not exhaustive, since many relevant
contributions, often combining the approaches from folklore and literary studies,
could not be discussed.!'® However, as this brief overview suggests, and the

115 Gee Stern, “Rhetoric in Midrash,” 262-263. See also Stern, Parables in Midrash, 5-6, 51
and Stern, “Rabbinic Parable,” 83. Both forms actively involve their hearers and are at home in
traditional cultures that still possess oral literary traditions.

116 See Stern, Parables in Midrash, 186 referring to the Conflict between the Forest and the
Sea (4 Ezra 4:13), the Lion and the Cub (LAB 47:3-8), and several short fables in the Aramaic
text of Ahiqar. See for the Forest and the Sea the contributions by Stephen Llewelyn and Lydia
Gore-Jones and on Ahiqar the contribution of Peter Tomson in the present volume.

U7 Stern, Parables in Midrash, 187.

118 See for example also R.Johnston, “Parabolic Interpretations Attributed to Tan-
naim” (PhD diss., The Hartford Seminary Foundation, 1977), 172-177, 523-524, 620-621;
D. Daube, Ancient Hebrew Fables (Oxford: Oxford University Press, 1973); A.M. Singer,
“Animals in Rabbinic Teaching: The Fable” (PhD diss., Jewish Theological Seminary, 1979);
S. Friedman, “The Talmudic Proverb in Its Cultural Setting,” JSIJ 2 (2003): 25-82 (Hebrew);
L. Miralles Macid, “The Fable of ‘the Middle-Aged Man with Two Wives From the Aesopian
Motif to the Babylonian Talmud Version in b.B. Qam. 60b,” JSJ 39 (2008): 267-281; and
T. Ilan, “A Fable on Two Mosquitoes from the Babylonian Talmud: Observations on Genre
and Gender,” in Parables in Changing Contexts: Essays on the Study of Parables in Christianity,
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various contributions in this volume show more broadly, it is a false dichotomy
to argue that parables are a strictly Jewish genre to be distinguished from the
forms used in Hellenistic and Roman sources, especially the fable. Perhaps this is
illustrated most clearly by the fact that the Aesopic fables can be used within the
literary framework of the rabbinic parable. Although several scholars discuss-
ed here do not distinguish between parable and fable, others have introduced
a distinction based on the specific criteria of rhetorical function or folkloristic
origins. However, both of these criteria appear to make a rather artificial dis-
tinction between parable and fable. From the perspective of literary criticism,
parable and fable can be defined in similar terms as metaphorical narratives with
a rhetorical function. Nevertheless, scholars like Arnold Goldberg, Clemens
Thoma, Simon Lauer, and David Stern emphasize that the rabbinic parables
are still somehow distinctive Jewish creations. The focus of folklore studies on
common narrative patterns and motifs can help explain why proverbs, parables,
similes, and fables in various sources from the ancient world appear so similar.
These commonalities suggest that a shared cultural repository of folklore was
available to a wide range of people for different uses, without suggesting any
direct literary dependence. Yet, although it adds a helpful perspective on the
composition and cultural context of rabbinic parables, these types and motifs
are often expressed in relatively general formulations related to the application
or moral of the story, which obscures any idiosyncratic features.!'® The question
how the shared cultural repository became uniquely expressed in the form of
Jewish parables, as well as what this implies about the social context of these
forms, is explored by Dov Noy, Dan Ben-Amos, and Eli Yassif with the concepts
of ecotype and ethnic genre. Here the issue of the social location of the form in
the interaction between non-elites and elites warrants further study in relation
to the literary perspective on rhetorical forms. Scholarship on rabbinic literature
offers useful approaches to integrate the study of parables and fables in a range
of sources, by highlighting similarities in forms and motifs, while also explaining
elements unique to specifically Jewish (or Christian) contexts.

Judaism, Islam, and Buddhism, ed. E. Ottenheijm and M. Poorthuis, JCP 35 (Leiden: Brill,
2020), 149-159. In a recent article, Lieve Teugels has offered a definition of rabbinic meshalim
that seeks to encompass both early Christian and rabbinic parables, as well as Graeco-Roman
fables and similes, focusing on formal criteria, see Teugels, “Talking Animals in Parables,”
129-148.

119 See A. Dundes, “The Motif-Index and the Tale Type Index: A Critique,” JFR 34 (1997):
195-202 and Ben-Amos, Folklore Concepts, 110-139.
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C. Parable, Simile, and Fable: The status quaestionis

In conclusion, it is possible to identify a number of issues that are relevant to the
study of parables in the New Testament and rabbinic literature and that warrant
further study. The different issues discussed in the scholarly literature surveyed
in this article can be grouped under the headings of genre, content, function
and social setting, and transmission and textualization. Additionally, several
avenues for further research that appear to be promising can be identified. One
important issue that has only been introduced in passing, is to open up the con-
versation with classical scholarship on the Graeco-Roman fable, as is done in
the present volume. With this in mind some references to classical studies will
be added here.

One of the main points of discussion is the definition of the parable genre.
Because the terms mapaBolr} and Pwn refer to a range of forms in ancient
sources, it has proven difficult to include these forms in a single definition. In
fact, the problem with the ancient terminology for the fable is similar, with a
variety of terms referring to a range of forms.!?® Another important issue is the
relation to shorter, non-narrative forms of comparisons, including similes and
proverbs. It would be useful to revisit the ancient rhetorical tradition to under-
stand the varied use of the terms for these forms, not only in the major rhetorical
handbooks, but also in progymnasmata and grammatical treatises.!?! Although
it is true that ancient rhetorical sources do not offer a coherent terminology for
genre, this does not mean that these forms cannot be compared to each other.
Study of ancient rhetorical sources will not provide a coherent genre definition,
but is important to gain a functional understanding of how people in antiquity
understood the form, purpose, and composition of these genres. The concept
of ethnic genre can be helpful in this discussion. It would also be useful to pay
more attention to the historical development of these related forms, including
for example their use in other early Jewish and Christian sources, and the
adaptation to specific cultural contexts. Finally, the discussion could be broad-

ened to include comparison to other short narrative genres, like the riddle and
the joke.122

120 See B.E. Perry, “Fable,” SG 12 (1959): 17-37 and B.E. Perry, Babrius and Phaedrus:
Fables, LCL (Cambridge: Harvard University Press, 1965), Xix—xxxiv.

121 On the Greek and Latin terminology for comparisons, see M.H. McCall, Ancient
Rhetorical Theories of Simile and Comparison (Cambridge: Harvard University Press, 1969).
Scholars of the parables will recognize much in the extensive discussion of ancient and modern
genre theory of the fable in G.]. van Dijk, Ainoi, Logoi, Mythoi: Fables in Archaic, Classical,
and Hellenistic Greek Literature, MnemSup 166 (Leiden: Brill, 1997), 3-115. On the relation
between fable and proverb, see the contributions in P. Carnes, ed., Proverbia in fabula: Essays
on the Relationship of the Proverb and the Fable (Bern: Lang, 1988).

122 See M. Beard, Laughter in Ancient Rome: On Joking, Tickling, and Cracking Up
(Berkeley: University of California Press, 2014), 185-209 and S. West, “Philogelos: An Anti-
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In the history of research, the problem of genre has often been related to the
issue of content. In particular, the absence or presence of talking animals has
been considered a decisive criterion to distinguish between parables and fables.
Although the occurrence of gods and talking plants or animals is less frequent in
early Christian and Jewish parables compared to Graeco-Roman fables, it should
not be made into the main genre distinction over against the many similarities
between these texts. Various scholars, especially from the field of folklore studies,
have pointed out these similarities in motifs, characters, and narrative structure.
It would also be useful to study the differences in relation to the cultural and
literary context of these different forms. It seems that the concept ecotype can
be useful for describing and understanding both similarities and differences in
content.

The similarities in motifs and themes also suggest that these different genres
could have had similar functions and shared a similar social setting. Many
scholars agree that these forms had an illustrative, instructive, or persuasive
function and expressed a popular morality that reflects the social context and
uncertainties of a lower or middle class.!?* Although the purpose of the parables
in early Christian and Jewish sources has been limited by some scholars to
religious instruction and the practice of exegesis, it is questionable that religion,
philosophy, and ethics can be separated in that manner in the ancient world.
Moreover, as scholars like David Stern have shown, the practice of exegesis can
also serve the purpose of ideological communication. Scholarship on religion,
ethics, and popular morality in relation to the fables should be brought into con-
versation with research on Jewish and Christian parables.!?* Finally, the issue
of the social setting of these genres is related to the problem of the complex
relation between forms of popular or folk traditions and the literature of the elite.
It seems that further study of these interactions could be useful to gain a better
understanding of the function of these genres. Reflection on the social setting of
the groups behind Jewish and Christian parables should be part of their inter-

Intellectual Joke-Book,” in Greek Laughter and Tears: Antiquity and After, ed. M. Alexiou and
D. Cairns (Edinburgh: Edinburgh University Press, 2017), 104-121.

123 Scholars have related the social location of these forms to the morality expressed by them
and their place in the educational curriculum. The idea that fables appeal to lower classes and
can be used to conceal the truth in order not to offend those in power is attested in both ancient
sources and modern theory, see van Dijk, Ainoi, Logoi, Mythoi, 3-78. However, the popular
idea that fables merely reflect the perspective of the lower classes is one-sided. As the product of
different social groups, the fables present a variety of ideological positions, see N. Holzberg, The
Ancient Fable: An Introduction (Bloomington: Indiana University Press, 2002), 16-17.

124 See C. Zafiropoulos, Ethics in Aesop’s Fables: The Augustana Collection, MnemSup 216
(Leiden: Brill, 2001); T. Morgan, Popular Morality in the Early Roman Empire (Cambridge:
Cambridge University Press, 2007); and T. Morgan, “Divine-Human Relations in the Aesopic
Corpus,” JAH 1 (2013): 3-26. At the Johannes Gutenberg-Universitdt Mainz, Charlotte Hauf3-
mann is currently working on a dissertation on this topic titled “Die Etho-Poietik narrativ-bild-
licher Miniaturtexte: Die Mythiamben des Babrios und die Parabeln des Neuen Testaments.”
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pretation. Again it would be profitable to interact with contemporary classical
scholarship on the fables.!?

Finally, the issue of textual formation and transmission has received relatively
little attention in the literature reviewed here. Nevertheless, several scholars have
suggested that there could be interesting similarities when the textual traditions
and variations of these different genres and the transformation from one form to
another is studied further. The issues discussed in relation to the work of Fran-
cois Vouga should be addressed, by studying the different forms of similar fables
or their use of similar applications, as well as their relation to literary sources or
a possible oral tradition. The study of the progymnasmata has provided insight
into the literary formation of fables, relevant to the parables as well. Justin David
Strong has proposed that fables and parables are embedded in similar literary
frameworks and that connections between fables in ancient literary collections
can also be found among the parables. Finally, it is relevant to reflect on how
the cultural and literary construction of the person of the fable or parable teller
could have influenced the formation and form of a specific tradition.!¢
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Learning to Compose Fables in the Progymnasmata

JEREMY B. LEFKOWITZ

Aesopic fables were among the first narratives encountered by students in the
rhetorical schools of the Greco-Roman world.! While it is common to attribute
the fable’s place in early education to its putative moral content and associations
with children,? our evidence tends not to appeal to ethics or morality as jus-
tification for the fable’s position in the curriculum.® Indeed, moral content
appears to have been of relatively little importance in students’ work with fable-
composition in elementary education, as reflected in texts that describe the
progymnasmata (Gk. mpoyvpvaopota; Lat. prae-exercitamina), a sequence of
exercises that constitute the earliest formal phase within the Greek system of
teaching rhetoric.* If the sage advice and wisdom often attributed to Aesopic

! See K.]. Freeman, Schools of Hellas (London: Macmillan, 1907), 96, who concludes that
fables were a fixture in Greek elementary schools of the fourth and third centuries BCE. Indeed,
the use of fables in Greek and Latin classrooms continued whenever and wherever both
languages were studied in antiquity, through the Middle Ages, until well into the nineteenth
century; cf. C.A. Gibson, “Better Living through Prose Composition? Moral and Composi-
tional Pedagogy in Ancient Greek and Roman Progymnasmata,” Rhetorica 32 (2014): 3-4.
As B. Fisher, “A History of the Use of Aesop’s Fables as a School Text from the Classical Era
through the Nineteenth Century” (PhD diss., Indiana University, 1987), has shown in her study
of Aesop as a school text, it is only relatively recently that fable has fallen out of the mainstream
of classical studies. It seems that fables enjoy curricular success in periods when there is an
emphasis on the acquisition of reading and composition skills as ends in themselves, while
they fall out of favour when the primary criterion behind curricular design is the perceived lit-
erary-historical value of the selected texts; cf. J. B. Lefkowitz, “Review of Aesop’s Fables in Latin:
Ancient Wit and Wisdom from the Animal Kingdom, by L. Gibbs,” BMCR 12.24 (2009), http://
bmcr.brynmawr.edu/2009/2009-12-24.html.

2 Cf,, e.g., D. L. Clark, Rhetoric in Greco-Roman Education (New York: Columbia Univer-
sity Press, 1957), 209, who claims that with regard to the fable’s use in early education “the
emphasis was on the general moral idea illustrated rather than on the story for its own sake.”

3 See G.A.Kennedy, ed., Progymnasmata: Greek Textbooks of Prose Composition and
Rhetoric (Atlanta: Society of Biblical Literature Press, 2003), xi. Fisher, “Aesop’s Fables,” demon-
strates that moral content was not the primary rationale for the fable’s place in the curriculum,
nor were they perceived as having a larger role in teaching good conduct than any other lit-
erature in the curriculum. Studying two millennia of the practically uninterrupted use of fables
in education, Fisher concludes that, from a pedagogical point of view, teachers have always been
as much, if not more, concerned to teach reading and composition through fables as they were
morality.

4 The progymnasmata can be described as “elementary school” texts, but the phrase is mis-
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fables were not emphasized in these exercises, then what was it about the fable
that earned it a primary position in ancient education? What did future orators
learn from composing fables? This article analyzes the progymnasmatic fable
exercises in order to gain a clearer sense of the fable’s place in ancient education,
with a focus on two salient features of Aesopic fable that appear to have been
especially valued in the progymnasmata: (1) the simplicity of fable style and
(2) the fable’s status as fiction that claims to represent truth.’

Before turning to the progymnasmata texts and their particular interest in
Aesopic fable, let us consider earlier evidence provided by two brief notices, one
in Aristotle (Rhet. 1394a) and another in Quintilian (Inst. 1.9.2-3). Although Ar-
istotle does not mention preliminary exercises in the Rhetorica, he does discuss
fable along with other forms that later appear among the exercises, including
maxim (yvopn), narrative (dmjynpa), encomium (¢yxwpiov), and others (see
below).5 At Rhet. 1394a, Aristotle compares fable to historical exemplum in his
discussion of the use of mapadelypata (“examples”) in speeches, describing two
types of example: one that consists in relating things that have actually happened
(to Aéyewv mpaypata mpoyevopéva) and another that requires invention (10
avtov Totelv); the latter are divided into comparisons (mapafoiai) and fables
(AGyou), “such as those of Aesop and the Libyan ones” (Adyot oiov ot Aictmetot
xat Atpuxoi) (Rhet. 1393a).” Aristotle goes on to claim that historical exempla

leading to the extent that it suggests a connection to what Anglophones call “elementary” or
“primary” school. Scholars generally agree that the progymnasmata were assigned by Greek
grammarians to students well after they had learned to read and write and were continued in
rhetorical schools as written exercises even after declamation had begun. Thus it is also agreed
that the prefix mpo- in pro-gymnasmata refers specifically to these exercises as being preliminary
above all to the practice of declamation. We should thus probably imagine teenagers rather than
young children as the target audience of these exercises, in any case before they have under-
taken other formal training in rhetoric. The term progymnasmata first appears in chapter 28
(Rhet. Alex. 1436a25) of the handbook known as the Rhetoric for Alexander, probably written
by Anaximenes of Lampsacus in the third quarter of the fourth century BCE and preserved with
the works of Aristotle; see Kennedy, Progymnasmata, xi.

> I do not intend to suggest that moral and stylistic rhetorical training are mutually ex-
clusive. Indeed, it would be difficult to imagine any educational experience that is not impli-
cated in the transmission of value systems beyond what is explicitly acknowledged as such;
moreover, in the context of deliberative rhetoric, any rhetorical use of fable would theoretically
be aimed at persuading others to pursue good and avoid bad decisions; cf. D. Hawhee, Rhetoric
in Tooth and Claw: Animals, Language, Sensation (Chicago: University of Chicago Press, 2017),
81, and Gibson “Better Living,” 3-4, 7, et passim. My point in this paper is to note the explicit
emphases in our evidence and to question some assumptions regarding the fable’s place in
rhetorical education.

6 See Kennedy, Progymnasmata, xi.

7 Aristotle notes the close association here between fable and comparison (rapaBoai)
as forms of fiction; cf. G.]. van Dijk, Ainoi, Logoi, Mythoi: Fables in Archaic, Classical, and
Hellenistic Greek Literature, MnemSup 166 (Leiden: Brill, 1997), 78, 113-114. But the con-
nection between the two forms does not appear to have been of interest to the writers of the
progymnasmata, where comparison is virtually ignored and the fable is included as the only
explicitly fictional material.
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are more persuasive than such Adyot, but in passing he notes the following virtue
of fable-composition:

elol 8’ ol Adyot dnunyopuxoi, xal Exovav ayabov TolTo, 6TL TPAYQOTO PEV EVPETY
opola yeyevnpéva Yahemov, Adyoug d¢ pGov- Tojoal yap del Motep kol Topafords,
av Tig dUvNTOL TO dpotov 6pavy, OTep PAdY 0TV £k PLAocoPplag.
Fables are suitable for public speaking, and they have this advantage: while it is difficult
to find similar things that have actually happened in the past, it is easy to invent fables;
for they must be made up, like comparisons, if someone is to be capable of compre-
hending the analogy, which is easy if one studies philosophy.?
(Aristotle, Rhet. 1394a)

In classifying fable as fiction, that is, as a Adyog that is invented (t0 a0TOV TOLEDY,
Rhet. 1393a; €0pelv, Rhet. 1394a) and distinct from “things that actually hap-
pened” (to Aéyewv pdypota Tpoyevopéva), Aristotle claims that an advantage
(ayaBov) of fables is that they are easy (p@ov) to invent and easy (pdov) to under-
stand. Analogy or “likeness” (6pota, T0 6potov) plays a role in both invention and
comprehension: on the one hand, it is relatively easy to invent (eVpeiv) a fable
that is similar (6pota) to one’s current situation (as compared to finding a rele-
vant historical exemplum); on the other hand, a fable must be composed in such
a way that makes it easy for the addressee to comprehend the likeness (10 6potov)
and its relevance to their present reality.” According to Aristotle, then, a success-
fully composed fable is a particular kind of fiction that, drawing on experience
with philosophy (¢x pihocoiag), furnishes a clear analogy to real life.1

Quintilian, in the context of discussing the earliest stages of oratorical edu-
cation,!! gives us our first extant attempt at a rationale for working with fables
early on:

Igitur Aesopi fabellas, quae fabulis nutricularum proxime succedunt, narrare sermone
puro et nihil se supra modum extollente, deinde eandem gracilitatem stilo exigere con-
discant: versus primo solvere, mox mutatis verbis interpretari, tum paraphrasi audacius
vertere, qua et breviare quaedam et exornare salvo modo poetae sensu permittitur.

The pupils should learn to paraphrase Aesop’s fables, the natural successors of the
stories of the nursery, in simple and restrained language; and subsequently to set

8 Translations are my own unless otherwise indicated.

9 See the excellent recent discussion of “likeness” in fable exercises in Hawhee, Rhetoric,
76-77.

19 Given the apparent ease of fable-composition and fable-comprehension, it is perhaps
surprising that Aristotle indicates some experience with philosophy as a prerequisite. But it
is important to note that the simplicity and easiness associated with the fable in rhetorical
or literary contexts will nonetheless have involved elite, highly-educated authors deliberately
crafting the fable to be prosaic and simple in accordance with expectations and generic norms;
cf. J. B. Letkowitz, “Aesop and Animal Fable,” in The Oxford Handbook of Animals in Classical
Thought and Life, ed. G. L. Campbell (Oxford: Oxford University Press, 2014), 2-3.

W Cf. quaedam dicendi primordia quibus aetatis nondum rhetorem capientis instituant
(Quintilian, Inst. 1.9.1).
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down this paraphrase in writing with the same simplicity of style: they should begin
by analysing each verse, then give its meaning in different language, and finally pro-
ceed to a freer paraphrase in which they will be permitted now to abridge and now to
embellish the original, so far as this may be done without losing the poet’s meaning.!?
(Quintilian, Inst. 1.9.2-3)

Quintilian positions fable early in the curriculum first by noting a connection to
“stories of the nursery” ( fabulis nutricularum; cf. anilibus fabulis at Inst. 1.8.19),
a phrase that implies fables are appropriate for young learners both because
they are familiar and because they are fictional (cf. also versus and poetae).'3
But the primary value of fable here is as an epitome of the simple style (sermone
puro et nihil se supra modum extollente; eandem gracilitatem stilo), presumably
also marked in “stories of the nursery,” which the student should preserve in
fable-paraphrasing (narrare) and fable-writing (exigere condiscant). Both
Aristotle and Quintilian, then, note the importance of simplicity in fable-com-
position and draw attention to fable’s status as fiction that communicates a clear
meaning, even when the fictional narrative has been invented by the speaker or
freely adapted (paraphrasi audacius vertere; cf. exornare salvo modo poetae sensu
permittitur).

A. The Place of Fable in the Curriculum

In their reflections on the fable genre and their detailed descriptions of fable
exercises, the progymnasmata reinforce Aristotle and Quintilian’s emphasis on
style and fictionality. Indeed, the exercises in abbreviatio (breviare) and amplifi-
catio (exornare) to which Quintilian alludes are precisely the kind of work we en-
counter in the progymnasmata. While there was no single model governing the
rhetorical curriculum in the imperial period,'* scholars generally agree that the
progymnasmata were assigned by grammarians to students relatively soon after
they learned to read and write and were continued in schools after declamation
had begun.!®> The sections on fable in each of our sources for the progymnas-
mata begin with definitions and brief histories of the genre before moving on
to describe a sequence of fable-composition and manipulation exercises, which
included practice in narration (&mayyéAhew), the declining of forms (xAiverv),
weaving fable into larger narratives (cupmAékerv avTtov dinyrpartt), expanding

12 Text and translation from D. A. Russell, ed. and trans., Quintilian: The Orator’s Educa-
tion, 5 vols. (Cambridge, MA: Harvard University Press, 2001), 208.

13 For further discussion of the phrase fabulis nutricularum, see especially M. Nojgaard, La
fable antique, vols. 1-2 (Copenhagen: Nyt Nordisk Forlag, 1964-1967), 1:548.

14 See R.]. Penella, “The Progymnasmata and Progymnasmatic Theory in Imperial Greek
Education,” in A Companion to Ancient Education, ed. W. Martin-Bloomer (Malden, MA:
Wiley & Sons, 2015), 160-162. See also the helpful overview in Gibson, “Better Living,” 3-4.

15 See above note 4.



Fabulous Style 59

(émextelverv) and condensing (cuotéAAerv) them, adding explanatory messages
(émAéyery adT@® Tva Adyov), and confirming (&vaokevalerv) and refuting
(vataoxevdlewv) the substance of their arguments.1©

Some of the fable exercises are quite rudimentary and mechanical, while
others involve a fair amount of creativity. For example, when students are asked
to “decline” (xAivew), that is, to change the grammatical case of some words in
the fable, this is primarily a matter of drawing on one’s knowledge of the accusa-
tive case to change a passage from direct to indirect statement. When, however,
they are asked to expand (¢mexteiverv) and condense (cuatéAAerv) fables, there
are more options and choices to be made. Hermogenes helpfully provides some
discussion and an example in his treatment of expansion:

XPY OE aTOUG TTOTE UEV EKTEIVELY, TTOTE OE CUGTEAAELY. TG O Gv TOUTO YEVOLTO; £l VOV
KEV a0TOV YIAOV AEYOLUEV KOTAL APT|YNOLY, VOV OE AdYoug TAGTTOLEY TGV deSOPEVIWY
TPOoATWY- 0lov, fvol ool kol éml Tapadelypatog yévrtor @aveply, “ol miBrkot
ouvelBévTeg EPoulevovTo Tept ToD ypijvan TOA oikilerv- kot £meldr) €80&ev avTols,
fiperrov arteaBou Tod Epyou. yépwv odv TiBnKkog EMéayev aVTOVG eV, OTL pGov
arwoovTal TepPOrmWY EVTOg AmoAnPBévTes.” olTwg &v cuUVTEpOLS. €l Ot ExTelvelv
Povhoto, Tty pdaye- “ol miBnkol cuVENBGVTES EBOVAEVOVTO TIEPL TOAEWS OIKIOMOD.
Kal 01 Tig TapeABwv EdNUNYSpnaEY, OTLXPT| KAl TOUG TIOALY EXELV- OpATE YAp, P1OLY,
¢ evdaipoves dui ToUTo ol AvBpwToL Kol 0ikOV Exel EKAOTOG VTV KAl eig ExKANTioy
ol ovpmavTes kal eig B€atpov avaPaivovteg Tépmovat Tag Yuyas avtdv Bedpoot Te kal
AKOVOPAOL TOVTOOOPOTD , KOl 0UTw Tipdaye SLatpPwv kal Aywv, OTL kal TO YriPLopa
£yEypamTo, Kol AGyov TAGTTE kal Ttapd ToD yépovTtog Thrkov. kol TadTe pev TalTy).

Sometimes fables need to be expanded, sometimes to be compressed. How would this
be done? If we sometimes recount the fable in a bare narrative, at other times invent
speeches for the given characters; thus, to make it clear to you by an example, The
apes gathered to deliberate about the need to found a city. Since it seemed best to do
so, they were about to begin work. An old ape restrained them, saying that they will
be more easily caught if hemmed in by walls. This is how you tell a fable concisely, but
if you wanted to expand it, proceed as follows: The apes gathered to deliberate about
building a city. One stepped forward and delivered a speech to the effect that they had
need of a city: ‘For you see, he says, ‘how happy men are by living in a city. Each of
them has his house, and by coming together to an assembly and a theater all collec-
tively delight their minds with all sorts of sights and sounds,” and continue in this way,

16 The best preserved texts are those ascribed to Theon (first century CE), Ps.-Hermogenes
(second century), Aphthonius (fourth century), and Nicolaus (fifth century). These four trea-
tises have been translated into English with introductions and notes in Kennedy, Progymnas-
mata. For a concise introduction to the Progymnasmata texts, see Kennedy, Progymnasmata,
ix. The Greek texts consulted for this article are: M. Patillon and G. Bolognesi, eds. and trans.,
Aelius Théon: Progymnasmata (Paris: Les Belles Lettres, 1997); M. Patillon, ed. and trans.,
Corpus Rhetoricum (Paris: Les Belles Lettres, 2008) [for Ps.-Hermogenes and Aphthonius];
J. Felton, ed., Nicolai Progymnasmata (Leipzig: Teubner, 1913); C. Walz, ed., Rhetores Graeci,
vol. 1 (Stuttgart: Cottae, 1832). On the sources and predecessors of the earliest surviving Pro-
gymnasmata texts, see G. Reichel, Quaestiones progymnasticae (Leipzig: Teubner, 1909),
22-30; Patillon and Bolognesi, Aelius Théon, esp. cxx—cxxiv and 113-120.
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dwelling on each point and saying that the decree was passed; then fashion a speech
also for the old ape. So much for this.!”
(Hermogenes, Prog. 2-3)

As this example shows, making fables longer or shorter required preserving the
conciseness of expression that is central to the genre, even when the total number
of words may fluctuate as a result of adding or subtracting details or speeches.

In addition to fable (pdBog),!® the subjects covered in the progymnas-
mata include narration (Stjynpa), chreia (ypela), maxim (yvwpn), refutation
(avaoxevr)), confirmation (xotookevy]), commonplace (témog), encomion
(Eyxwpov), invective (Y6yog), comparison (oUyxplolg), characterization (v|00-
moula), ekphrasis (xppaoig), thesis (Béo1g), and law (v6pog). Fable consistently
appears early in the surviving accounts of these preliminary exercises, usually
positioned as the first but sometimes as the second exercise in the curriculum.!
In comparison with their discussions of the related forms of chreia (ypeia) and
maxim (yvopn), both of which also appear early in the sequence of exercises,
the progymnasmata relatively ignore the ethical content of fables. Reflecting on
the reason the chreia exercises sometimes come before fable in the sequence,
Nicolaus writes (Nicolaus, Prog. 17.16-20) that some position chreia before
both fable and narrative because the young need to know first how to avoid evil
and pursue good. In citing the opinion that the moral teachings of the chreia are
more appropriate for young learners, Nicolaus echoes Theon, who claims that
the chreia teaches “good character (180¢) while we are being exercised in the
moral sayings of the wise (t@v gop®v)” (Theon, Prog. 60). Later, at Prog. 96-97,
Theon will rate the moral value of the maxim (yvoun) even higher, noting
that sometimes the chreia is a pleasantry not useful for life, while the maxim
(yvedpn) is always about something useful for life (¢tt 8¢ t® yapievtileaBou tnv
xpelov éviote pndev Exovoav Piweelic, TNV 88 YVWPNV Ael TepL TOV £V TQ Plw
XPNoipwy eivat).

This contrasts sharply with the treatment of fable, where there is no explicit
association with goodness or wisdom.?® We might expect such ideas to surface
above all in those exercises that involve the pithy messages attached to fables,?!

17" Text and translation from Kennedy, Progymnasmata, 74-75.

18 The progymnasmata conventionally use both piBog and Adyog to refer to Aesopic fable;
for full discussion of these polysemic words in the context of ancient fable terminology, see
especially van Dijk, Ainoi, Logoi, Mythoi, 79-111.

19 Fable is the second exercise in Theon (coming after chreia), but is placed first in Hermo-
genes, Aphthonius, and Nicolaus. On variations in the order of exercises in the progymnasmata,
see Gibson, “Better Living,” 3; Penella, “Progymnasmata,” 82-83; and Kennedy, Progymnas-
mata, xiii.

20 But the progymnasmata do recognize the essential utility of fable, in the form of the
advice or warning that is built into its basic structure, as Theon (Prog. 73-74) notes, explaining
that “the reason fable is sometimes called ainos is that it provides advice (Tapaivesig), since the
whole point of fable is to give some kind of useful advice.”

21 None of the terms carry the ethical connotations of English “moral,” but cf. van Dijk,
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called “morals” in English and denoted in Greek by terms that prefix a preposi-
tion to a word for “story” (either Aéyog or pdBog), as, e. g., émpuvbiov, Tpopvbiov,
énthoyog, mopapvBio, mepyiBiov.2? But the progymnasmatic exercises that
teach students how to draw out the moral of the fable further demonstrate a lack
of explicit interest in ethical content, insisting that morals are as adaptable as the
fables themselves. At Theon, there is an expressed arbitrariness in the relation-
ship of fable to message:

yévowvto 8 av kol évog poBou mheloveg emiloyol, € éxdoTov T@V év TG pbw
TPAYUATWV TAGS APOPROG T LOY AAUPAVOVTWY, KOL AVATIAALY £VOG ETILAGYOV TTAPTIOAAOL
poBot amewkaopévol avT@. TV yop ToD EMAGYOU SUVOULY ATATV TpOTElvavVTEG
TpoaTGEopey Toig véolg OBV Tiva TAdoon T) TpoTeBEVTL TPy paTt oikelov- Tpoyel-
pwg 0& TOVTO TOLEV duVHgovTal TOAADV EuTANCcOEvTeS PUBwy, ToLg peEv €k TV
TOAQLDY TUYYPOUPATWY AVELANPOTES, TOVG OE KAl AUTOL LOVOV BKOVTOVTEG, TOUG OE
KOL TTOLP’ EAVTAV OVATIAGCOVTES.

There can be several conclusions for one fable when we take a start from the contents
of the fable, and conversely one conclusion when many fables reflect it. After pro-
posing the simple meaning of the conclusion, we shall assign the young to imagine a
fable suitable to the material at hand. They will be able to do this readily when their
minds have been filled with many fables, having taken some from ancient writings,
having only heard others, and having invented some by themselves.??

(Theon, Prog. 75-76)

If the student becomes familiar with many fables, they will be able to match any
message to any fable by drawing on their knowledge of fables read, heard, and
invented. According to Theon, this can be done easily enough (mpoyeipws), al-
though not because the student is expected to draw directly on ethical principles
or popular morality; rather, what makes this easy is the student’s familiarity
with models of the genre. Thus, while fable “morals” or messages will always
presumably contain some form of advice or warning, it is surprising - given
the readiness with which they associate chreia and maxim with “goodness” and
“wisdom” - that the writers of progymnasmata texts did not approach the com-
position of “morals” as having anything to do with morality.

Ainoi, Logoi, Mythoi, 35, who notes the use of moralitas and moralisatio in connection with
fables in Erasmus, Cop. 2 (256 Knott).

22 The word epimythium (¢émypi0iov), introduced in the Aphthonian progymnasmata,
eventually became the standard term for “morals” in their familiar position after the narrative.
Writing a few centuries before Aphthonius, Theon described “morals” as “gnomic statements
that fit the story” (¢owdta Tiva yvwpukov avt® Adyov). See B. E. Perry, “Demetrius of Phalerum
and the Aesopic Fable,” TAPA 93 (1962): 336-337; Nojgaard, Fable, 1:122-128; S. Jedrkiewicz,
Sapere e paradosso nell’antichita: Esopo e la favola (Rome: Edizioni dell’Ateneo, 1989),290-294;
van Dijk, Ainoi, Logoi, Mythoi, 82-88; C.A. Zafiropoulos, Ethics in Aesop’s Fables: The Augus-
tana Collection, MnemSup 216 (Leiden: Brill, 2001), 3f.; J. B. Lefkowitz, “Innovation and Artist-
ry in Phaedrus’ Morals,” Mnemosyne 70 (2017): 417-435; see also J. D. Strong, “How to Interpret
Parables in Light of the Fable: Lessons from the Promythium and Epimythium” in this volume.

23 Text and translation from Kennedy, Progymnasmata, 26.
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Following Quintilian, the progymnasmata explain fable’s position early in the
curriculum by pointing to the simplicity of the genre and its status as a form of
fiction similar to poetry:

WoTep yop TO év (Tolg) Teleloug VoBEéoeat duoyepEs PelyovVTES EVPOV THV TAOV
TPOYUPVAOPATWY Y pelay ol TadTa SlotdEovTes, oUtw kal TovTwv TOV pbov mpoétagav
WG PUTEL TE HVTA APEAT] KOl TV AAAWY ATAOVGTEPOV KOL (G TUYYEVEIQ TIVL X POUEVOY
TPOG T TOPaATAL, AP OV peTafaivovTtag ToUg vEougs ETL TV prTopiknv 0Ok Bpdwg
€deL E€volg Te kol undoapdg out|featy EVTUYYAVELY. TiEPL TOUTOV 0DV TTPOTOV AEKTEOV.

Just as by avoiding what is difficult in complete hypotheses those who arranged these
things invented the use of progymnasmata, so they put the fable first among them as
being naturally plain and simpler than the others and as having some relationship
to poems. In their transition from poems to rhetoric, students should not all at once
encounter things that are strange and unusual to them. Let us speak first, therefore,
about fable.24

(Nicolaus, Prog. 5-6)

Theon further develops the association of fable and poetry, noting the origin
of fable among poets and claiming that fables are called “Aesopic” in the same
way poetic meters are often named for the poets who used them, such as “Aris-
tophanic,” “Sapphic,” and “Alcaic” (Theon, Prog. 73). It is worth noting that,
in keeping with the general lack of interest in morality in fable exercises, this
flexible view of the adjective “Aesopic” reflects the progymnasmata’s avoidance
of romantic ideas about a sage or enslaved Aesop as the source of the fable’s
wisdom.

Following Theon, the progymnasmata treatises offer remarkably sophisticat-
ed and worry-free accounts of how the name “Aesop” came to be associated with
so much and such diverse material in antiquity. For Theon, there are structural
and stylistic elements that make all of this material essentially cohere as a genre:

poB6g €att Aoyos Yeudns eikovilwy aAiBelary, eidévar 8& xpr, OTL 1) TEPL TTAVTOG
pobouv T vov 1 oxéVig 2oTiv, AN olg peta TV ExBeowv émihéyopev TOV Adyov,
OTov eikwv £0Tv- €007 6Te pévtol TOV AOYyoV elmoVTES ETELTPEPOpEY TOVG uuboug.
kohoDvTot Ot Alowetot kot AtpuaTtikol 1} ZuPaprtikol Te kot Ppvyot kot Kidikiot kal
Koapwol Atyvmtior kol Kimpiot- Todtwy 8¢ mévtwy pia 0Tt Tpog dAAAovg Siapopd,
T0 TpooKelpevoV adT®OV EkGoTov Blov yévog, olov Alowtog eimey, 1) AlPug aviip, 1
ZvPapite, 1| Kumpio yuvi}, kol Tov adTov Tpémov €l TV dAAwV- €0V 08 pndepio
mapyn mpoaBijkn onpaivovoa TO YE€vog, KOWOTEPWG TOV TOOVTOV AloKTELOV
KohoDpev. ol 88 AEyovTteg TOVG pEv €Tl Tolg aAGyols {Wolg CUYKELLEVOUG TOLOVGDE
elvat, Tovg 8¢ & avBpddTolg Tolvode, TOVG MEV AdUVETOUG TOLVOdE, TOUG O
duvat®v Exopévoug Tolovode, evBwg pot VToAapupdvely dokolaty- v TaaL Yap Tolg
TIpOELpY UEVOLG £loly Amtaoat ol idéa.

A fable is a made-up story giving an image of truth, but it must be understood that
the present discussion does not concern every type of fable but only those that add an

24 Text and translation from Kennedy, Progymnasmata, 133.
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explanation of the fable’s representation of truth after the telling of the story (as well
as those that put the explanation before the fables). Fables can be called “Aesopic” and
“Libyan” and “Sybaritic” and “Phrygian” and “Cilician” and “Carian,” “Egyptian,” and
“Cyprian.” But among all these there is really only one difference, and that is that the
particular genre is made clear in the beginning, by starting with “Aesop said” or “a Lib-
yan man said,” or “a Sybarite” or “a Cyprian woman” and the same way for the others.
If there is nothing in the beginning specifying the genre of fable, then we commonly
call such fables “Aesopic.” But those who differentiate among the genres and argue that
some involve speechless animals, others humans, or that some touch on the impos-
sible, others on the possible - all such people seem to me to be wasting their time. For
each of these particular sub-types in fact appears in each of these so-called genres.
(Theon, Prog. 72-73)

Used above in Theon’s analogy to poetic meters, the adjectival form “Aesopic”
appears here among a list of place-names, as though it referred to a type of iden-
tity and not one historical person, possessing a kind of appropriative, archiving
force. It follows that the label “Aesopic” was deployed sometimes by default,
simply because there was no good reason to call a story by any other name. As far
as the progymnasmata are concerned, a fable is a fable, irrespective of its specific
ascription, whether it is something invented, heard, or encountered in ancient
poets and prose authors.?®

B. Playing with Fiction and Truth

But one vital difference between fictional literature in general, and Aesopic fable
in particular, is the fable teller’s claim that the fiction is a representation of some
kind of truth. And this, it seems, is where we find a deeper dimension of the
fable’s value to the larger project of rhetorical training. By working with material
that is obviously fictional, progymnasmatic fable exercises aimed to teach young
students how to write plausibly and persuasively even when working with ma-
terial that is Yeud1ic.26 Progymnasmata writers occasionally described this work
with fictional fables as having an almost mystical value (to péya tig pnropiki|s

25 In addition to Homer, Hesiod, and Archilochus (cf. Hermogenes, Prog. 1), the pro-
gymnasmata recommend models of the genre found in Herodotus (Hist. 1.141); Philistus
(FGrH 556 F6); Theopompus’s Philippica (FGrH 115 F127; cf. Babrius, Fab.70); Xenophon
(Mem. 2.7.13-14) (cf. Theon, Prog. 66). Given the focus on making students masters of fable
style, it is worth noting that the progymnasmata make no mention of Greek prose fable col-
lections, such as the one ascribed to Demetrius of Phalerum at Diogenes Laertius, Vitae 5.80,
which were likely in circulation at the time. On Demetrius of Phalerum, cf. especially Perry,
“Demetrius of Phalerum.”

26 1 translate yeud1jg above and throughout as “fictitious” because there is an explicit con-
trast with the truth and in the context of story-telling “fictitious” seems more accurate and
appropriate than “false” or “lying”; when it comes to plausibility, however, there is also un-
doubtedly a dimension of “falseness” that must be avoided.
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puotiiplov),?” which was able to “bring the minds of the young into harmony”
(B1611L Tag Yuyas adT@V TPog TO PEATIov pubpilery dvvarton)?® and “contained
the seeds of the whole art of rhetoric” (6 pdBog wg oméppatd Twva Tijg AN
TEXVNG éuepletAnag).?® As it happens, fable is the only explicitly fictional
(yevdr|c) form included in the progymnasmata exercises, a label it receives
in Theon’s elegant and influential definition (see above).’® While the genre’s
(deceptively) straightforward management of fiction to truth (&A16etov) — de-
scribed with reference to “representation” or “likeness” (eixovilwv) — makes the
fable an ideal basis for challenging and suitable exercises early in the curriculum,
Theon’s elegant definition of fable and refreshingly untroubled attitude toward
the boundaries and origins of the genre conceal certain complexities, especially
the difficulties packed into the oxymoronic partnering of fictitious speech (Aéyog
Yevudr|g) and truth (&Ar|0eiav).?!

The slightly expanded definition in Nicolaus focuses attention on this rela-
tionship by claiming that the representation of truth depends on the plausibility
of the fiction:

poBog tolvuv éoti Adyos Yeudng @ mhavdg auykeioBan eixovilwv v dABeav.
AOY0G pev Weudr|c, Emeldr] opoloyovpévag ex Yeldoug ovykettal eikovilwv O
NV GArBelay, €meldr) ovk Gv Epyaoouto TO E0UToD, P1) EXwV TIVQ TPOG TO GAN0Eg
OpoLOTNTO. YEVOLTO OE Grv TTPOG TO AN 0EG Opotog €k ToD TBovoD ToD Tepl TV TAGGLY.

Fable, then, is fictitious speech, representing truth by being persuasively composed.
The speech is fictitious since it is admittedly made up of falsehoods, but it represents
the truth since it would not accomplish its purpose if it did not have some similarity to
the truth. It becomes like truth from the credibility of the invention.

(Nicolaus, Prog. 6)

The implicit challenge in the expression eikovi{wv aA1Beiav is brought out here
more explicitly;®? not only is it expected that the fable will make some gesture
toward reality in the attached pro- or epimythium, but the invented tale must
also itself be composed in a way that is “similar to the truth” (tpog 10 dAnBeg
6potog), which means it must be composed in such a way that is internally
coherent and plausible.

27 John of Sardis, In. Aphth. prog. 11.

28 Hermogenes, Prog. 1; cf. Hawhee, Rhetoric, 83 1.

29 John of Sardis, In Aphth. prog. 11.

30 Theon’s definition became the standard and remains influential; cf. N. Holzberg, The
Ancient Fable: An Introduction (Bloomington: Indiana University Press, 2002), 19-20.

31 Later writers would find the need to defend the appropriateness of working with fiction
in rhetorical education; cf. esp. the commentary attributed to John of Sardis, In Aphth. prog.
13-14.

32 On the network of terms related to eixov{{w in Greek rhetorical theory, see T. A. Schmitz,
“Plausibility in the Greek Orators,” AJP 121 (2000): 47-77, esp. 51; and Hawhee, Rhetoric,
82-87.
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Leaving aside the pro- or epimythium, which must make clear the meaning
of the fictional tale, i.e., the way in which it bears on “truth,” discussions of
plausibility in fable composition acknowledge two distinct modes of establishing
plausibility within the fabulous narrative itself: one mode appeals to knowledge
of the observable, natural world, and another that refers to acquired familiarity
with the conventions of fictional fables. For a fable to be both fictional and convey
a message that is relevant or applicable to the real world, it must first, according
to Hermogenes, at least, accurately depict the stereotypical associations of each
animal character.

Yevudi| pev avtov aodowy eival, TAvTwg 88 xpriotpov Tpdg TL TV év TQ Plw- €Tt
8¢ xol mBavov eivow Bovhovton. g & &v yévorto mBavég; Gv T@ TpooTiKovTOoL
TPEYRATO TOIG TPOTHOTOLG ATOSId@pEY. 0lov TEpl KAANOUG Tig aywvileTal; Tamg
obtog UTokeloOw. el TVl coPoV Tt epLteBijvar; AADTNE EvtadBo. ppovpévoug to
@V avBpwnwy Tpdypata; EvtadBa ol TiBnKot.

They think it right for it to be fictitious, but in all cases to be useful for some aspect
of life. In addition, they want it to be plausible. How would it become plausible? If
we attribute appropriate things to the characters. For example, someone is arguing
about beauty; let him be represented as a peacock. Cleverness needs to be attributed
to someone; here a fox is appropriate. For imitators of the actions of human beings,
choose apes.

(Hermogenes, Prog. 2)

This view of plausibility resonates with the discourse of “likeness” and “plausibil-
ity” in the Greek rhetorical tradition. Fables have to represent animal characters
appropriately, where “appropriate” (ta Tpocorjkovta pdypata) refers to things
that correspond to expectations and assumptions about the way fictional ani-
mals behave and look. As T. A. Schmitz has shown, citing Anaximenes, ancient
rhetorical theory accommodated a view of plausibility that was not necessarily
grounded in truth or reality, where eikos means simply “an attentiveness to the
public’s assumptions rather than an objective reality inherent in certain facts.”
By the same token, the implausible would fall short of meeting the public’s ex-
pectations and assumptions, even when it comes to what one expects of invented
animal fables.?*

While Hermogenes’s view of plausibility makes reference to a kind of inter-
nal logic or credibility based on familiarity with the unrealistic (yet coherent)
conventions of fable-telling, authors of the progymnasmata also viewed fable
composition as somehow connected to the realistic, material world of nature. As
Nicolaus writes in his discussion of credibility, fable composition:

émeldn) O elpntat, 6Tt del TBavg auykelgBat Tov pibov, TéBev av yévorto mhavog

oxomnTéov. ToAay60ev 8¢ ToDTO- € TOTWY, TEpl oUg Ta UTokeipeva (T® Adyw)

33 Schmitz, “Plausibility;” 48.
34 Cf. Theon, Prog. 76-77.
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{@a dtpiPewv eiwbev- (e koup@v, &v oig paiveaBou PuAel) ex Adywv @V Tf] Ploel
(¢xGoTov) appolévtwy- éx TpoypdTwy, & 1) UTepPaivel TV ExdoTov TOLOTNTA, (VoL
pn Aéywpev, 6TL 6 udg mept Paciieiog T@v {Dwv éBovieveto 1} 6Tt 0 Aéwv elwypr|On
V1o TVpoD [kal] xviong, kv Adyoug Tvag derjon TepBeiva, [koi] tva 1y pév dADTNE
mowiAa @BEyynTaL, T 8¢ mpéPata VB kol peota avolag TowVTY YdAp TIS 1|
EKOTEPWY QUOLG: KOL TVaL O PEV GETOG APTIOKTIKOG KO VEPp@OV Kol apviwv elodyrTol,
0 0¢& xoAolOg undEv ToloUTOV PNde Evvomv. el Ot dpa ToTe yévolto xpelo ToD kol
Topa TNV QUCLY TL CUPTAGOOL, OEl TOUTO TPOOLKOVOPTTaL KO TIOPATKETY QTR TNV
¢x t00 poBov Sidvolav- olov el Slahéyorto o TPdPata TPOG TOUG AVKOVG PLAKRDG,
Tpootkovopfiool Ol TNV @rilay kal 6go dAAa ToloDTOL.

Since it has been said that a fable should be composed so as to be credible, we should
consider how it may become credible. Many things can contribute to this: mention of
places where the creatures imagined in the fable are accustomed to pass their time;
from the occasions on which they are wont to show themselves; from words that har-
monize with the nature of each; from actions which do not surpass the kind of thing
each does - so we do not say that a mouse gave advice about the kingdom of the
animals or that a lion was captured by the savor of cheese — and if there is need to
attribute some words to them, if we make the fox speak subtle things and the sheep
naive and simple-minded things; for such is the nature of each; and so that the eagle
is introduced as rapacious for fawns and lambs, and the jackdaw does not so much as
think of anything like that. If there should ever be need to invent something contrary
to nature, one should set the scene for this first and should connect the moral of the
fable with it; for example, if the sheep were being described as having a friendly talk
with the wolves, first you should set the scene for this friendship and anything else of
that sort.3

(Nicolaus, Prog. 7)

In Nicolaus’s account the lines between fictionalized animals and real ones are
blurred, as terms for “nature” are applied to fiction and to the natural world at
one and the same time. It seems that the content of fables must conform not only
with the kinds of things people associate with each fable animal; the fictionalized
animal speech and behavior must also cohere to some extent with what can
actually be observed in nature. In mapping out the importance of “plausibility”
in successful fable composition, the progymnasmata writers do not differentiate
between the two categories of what twentieth-century literary theorists would
label as “natural” and “cultural” vraisemblance, where “natural” correspondence
to reality is based on universal truths observable in nature while the “cultural”
is that which is accepted as plausible irrespective of the realities of the material
world.3¢ While fables are anthropomorphizing in their projection of human be-
haviors and thoughts onto animals, the fact that the animals are familiar species
and not fantastic or mythological beasts means that a certain amount of attention
must also be paid to the kinds of things real animals do in the real world.

35 Text and translation from Kennedy, Progymnasmata, 134.
36 Cf. Schmitz, “Plausibility,” 59-61; J.D. Culler, Structuralist Poetics: Structuralism,
Linguistics, and the Study of Literature (Ithaca: Cornell University Press, 1975), 140.
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C. Fable and the Simple Style

While ideas about real animal habitats and behaviors are relevant in progymnas-
matic fable exercises, it is primarily by dealing with the stereotyped animals
of fable that students gain experience matching style and ideas to character
types. Of course, knowing what different types of people are likely to do or
what is fitting for them to do is of great importance in ancient rhetorical theory
generally.?” The simplicity of fable becomes implicated in these discussions of
plausibility in striking ways. On the one hand, the ability to convey an accurate
picture of circumstantial details, whether these may pertain to the fictional or
natural world, is important to enargeia, a highly valued dimension of the “simple
style” (Gk. dpeleia) in post-Aristotelian rhetorical and poetical theory.>® On the
other hand, the progymnasmata claim that, in order for fables to be persuasive
and plausible, there must be a certain purity and simplicity in their style. But
if language and style constitute the primary substance and significance of fable
in the rhetorical-educational curriculum - and, by extension, if fable is a fun-
damental part of the orator’s training in expression and stylistics — then what,
exactly, is fable style? What does it mean, in practice, to tell fables with gracilitas,
as Quintilian prescribes? How does the language, the sermo of fable, achieve and
preserve its purity?

Nicolaus answers these questions by recommending a fable style that is “sim-
ple” (amhovotépav) and not contrived (dvemPovrevtov), devoid of all forceful-
ness and periodic expression (devdtnTOG AMACTS KAl TEPLODIKTG ATTOry YEALOS
amnAAaypévny), in order that the advice is clear (1o PoOAnpa eivar oapeg), and
what is said (by the speakers in the fable) does not seem more elevated than their
supposed character (t@wv VTokelpévwy Tpoocwnwv), especially when the fable
consists of actions and speeches by irrational animals (&Aoya {@a). The simple
style Nicolaus describes is likened to that used in ordinary conversation (t#jg é&v
1) ovvnBelq Opthiag).? The key terms in Nicolaus’s account of fable style and
similar terminology used with reference to fable elsewhere in the progymnas-
mata overlap with contemporary notions of the so-called plain style or apheleia
in prose writing, established and highly valued in post-Aristotelian rhetorical
theory and during the Second Sophistic.*® The progymnasmata provide further

37 N. Worman, The Cast of Character: Style in Greek Literature (Texas: University of Texas
Press, 2002), 7.

38 Schmitz, “Plausibility,” 65; on enargeia, see G. Zanker, “Enargeia in the Ancient Criticism
of Poetry,” RhM 124 (1981): 297-311.

3 Nicolaus, Prog. 11.

40 Our most important sources for descriptions of aphelic composition are Hermogenes’s
On Types of Style (Ilepi Idewv) and the second book of Ps.-Aristides’s Rhetorica (ITepi ToD
apeloiic Adyov). See also the excellent discussion of aphelic writing in Xenophon of Ephesus
in K. De Temmerman, Crafting Characters: Heroes and Heroines in the Ancient Greek Novel
(Oxford: Oxford University Press, 2014), 118-151.
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links of fable style to the discourse of apheleia by describing it as “rather simple
and natural” (amhovatépay Thv Eppnveiav eivan del kot Tpoaui], Theon, Prog.
74); “artless and clear” (dxatdokevév te kot gopi], Theon, Prog. 74); “avoiding
the use of periods and to be close to sweetness” (t1v 6& dmayyeAiov BovAovtal
TePL6dwv aAhotpiov eivar yhukitnTog €yylvs, Hermogenes, Prog. 3-4); and
using a pure “Attic lexicon” (John of Sardis, In Aphth. prog. 8). Progymnasmatic
descriptions of appropriate and persuasive fable style often also refer to nature,
animal behavior, and the notion that speechless animals would, when given the
power of speech, only manage to achieve a certain level of elevation in their
expression (cf. Nicolaus, Prog. 11 above). Thus, while style is clearly an acquired,
cultural phenomenon (similar to knowledge of the stereotyped behaviors of
fabulous animals), there are repeated hints, both in the progymnasmata and in
earlier rhetorical treatments of fable, that fable style was conceived of as close to
nature itself, implying that ideas about the natural world and real animals may
have aided students in figuring out how to write clearly and simply in these fable
exercises.*!

It is reasonable to conclude that these experiments with made-up stories about
nature and animals in the opening of the progymnasmata were also implicated
in the construction of what it meant to express oneself simply and clearly beyond
fable-composition. That is, the exercises in fable composition in the progymnas-
mata can be understood as developing skills that would be vital to mastering the
broader network of dimensions of “simple” expression. In the ancient theorizing
of apheleia we can identify a number of points of contact with characteristics
of fable-composition, including (but not limited to) the following features:
the use of animals and animal imagery (Hermogenes, ITepl Tdewv 325-326);
similarity to oral discourse (Hermogenes, Ilepi Ioedv 323); brevity (Dionysius
of Halicarnassus, Comp. 31); rusticity (Hermogenes, ITepi’I0edv 573); common-
ness (Demetrius, Eloc. 111); nature (Dionysius of Halicarnassus, Comp. 35);
folk wisdom and proverbial elements (Cicero, Or. Brut. 81); and metonymical
characterization (Ps.-Aristides, Rhet. 2.34), according to which attention to
behaviors (ta idiwpoto ... T@V TPooTWY), context (Tovg katpovs), and circum-
stances (tog Teplotdoelg) is preferred to explicit description of character.*? The
exercises in fable composition in the progymnasmata thus develop skills that
would be vital to mastering the art of “simple” expression and its broader net-
work of associations.

41 For a discussion of ways in which Greek and Roman thoughts about real animals figured
in Aesopic fables, see Lefkowitz, “Aesop and Animal Fable,” 1-23; see also Hawhee, Rhetoric,
70-88.

42 De Temmerman, Crafting Characters, 132.
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D. Fable Style in Aphthonius

We can reasonably expect prose authors and poets working in diverse genres to
have been influenced by their progymnasmatic training, irrespective of whether
or not they display an affinity for forms such as fable, maxim, and chreia in their
works.*> When it comes to authors of our extant ancient fable collections, how-
ever, scholars have historically overstated the role of the rhetorical schoolroom;
this, in turn, has contributed to a general lack of attention to the literary and
stylistic dimensions of fable collections.** Thus, while it is demonstrably not the
case that all surviving fable collections in Greek and Latin are direct products
of rhetorical-school training, we do have a number of well-preserved collections
that meet the stylistic demands established in the progymnasmata.

One such collection, ascribed to Aphthonius, a rhetorician of the fourth or
fifth century, is notable for its close adherence to progymnasmatic fable-writing
aesthetics. The Aphthonian corpus includes both a progymnasmata and a
collection of forty fables in Greek prose.*> The fables stand as a model of aphelic
writing: the style is characterized by brevity; antitheses and parallelisms; avoid-
ance of complex periods; rare use of indirect speech; and by the commonness
of the vocabulary.*® By way of conclusion, we will turn to three fables by Aph-
thonius: Aphth. 2 (Perry 399), 17 (Perry 351), and 24 (Perry 289), in order to
observe elements of fabulous style in action.

In the first fable, a man is about to kill his goose to make a meal, but, unable
to see clearly in the dark, he grabs his swan instead and almost kills it:

43 See Gibson, “Better Living,” 103-104; cf. Theon, Prog. 70: “Now I have included these
remarks, not thinking that all are useful to beginners, but in order that we may know that
training in exercises is absolutely useful not only to those who are going to practice rhetoric but
also if one wishes to undertake the function of poets or historians or any other writers. These
things are, as it were, the foundation of every kind (idea) of discourse, and depending on how
one instills them in the mind of the young, necessarily the results make themselves felt in the
same way later” (trans. Kennedy, Progymnasmata, 13).

4 In such moments, the word “schoolroom” implies lack of artistry and literary quality.
Theories about the rhetorical origin of the fable genre and, more specifically, of our extant
fable collections, have been disproven over the past several decades; see the discussion in F. Ro-
driguez Adrados, History of the Graeco-Latin Fable, trans. L. A. Ray, ed. F. Rodriguez Adrados
and G.J. van Dijk, 3 vols., MnemSup 201, 207, 236 (Leiden: Brill, 1999-2003), 1:128f.

4> Aphthonius’s collection of fables is published in A. Hausrath, H. Haas, and H. Hunger,
eds., Corpus Fabularum Aesopicarum, vol. 1, Fabulae Aesopicae soluta oratione conscriptae,
2 vols. (Leipzig: Teubner, 1959-1970), 2:133-151. The rhetoricians Libanius, Themistius,
and Julianus also include fables among their writings; see Rodriguez Adrados, Graeco-Latin
Fable, 1:128-129. Although he does not discuss style per se, G.]. van Dijk, “The Rhetorical
Fable Collection of Aphthonius and the Relation between Theory and Practice,” Reinardus 23
(2010-2011): 186-204, offers a valuable overview of the contents of Aphthonius’s collection
and its relation to prior fable tradition.

46 See Rodriguez Adrados, Graeco-Latin Fable, 1:130; Nojgaard, Fable, 2:483; and Sbor-
done, “Recensioni retoriche delle favole esopiane,” RIGI 16 (1932): 35-68, esp. 58.
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pdBog Tod X1VOog Kkal Tod KUKVOU TOVG VEOUG £ig AGYOUS TIOPAKAADYV. AVi|p EVTIOP@V
XAVOTE Apo KoL KUKVOV AU TPEPELY EPOUAETO. ETpepe Ot 0UK ¢’ Opololg fovAedpact:
TOV eV Yap wOTiG, TOV 88 Tpatélng EkéKTNTO XApLv. MG O £del TOV YFva dtoBovely £¢’
0lg £TPEPETO, VUE PEV TV, KO SLAYLVWOKELY O KaLPOG OVK GUPTIKEV EKATEPOV, O KUKVOG
O¢ avtl Tod x1vog amayBels woT| onpaivel TV QUOLY kal TNV TEAEUTHV Slapedyel TR
péAEL. 1] povatkt) TeNVTT|G Avaorny amepydleta.

A story about a goose and a swan, exhorting young people to study. A wealthy man
wanted to raise a goose and a swan together but for different purposes: the swan was
for singing and the goose was for eating. The time came for the goose to meet his
appointed fate and have his throat cut. Yet the darkness of nighttime prevented the
man from knowing which bird was which. As a result, he grabbed the swan instead of
the goose. The swan then declared his true nature by bursting into a swan-song, and
thus narrowly escaped from death. The fable shows that music is so powerful that it
can even avert death.?’

(Aphth. 2 [Perry 399])

We can observe a number of features of the simple fable style: short sentences
with paratactic syntax (note the exclusive use of infinitives and the indicative
mood); parallelism and contrast (Gpo ... 00k €@’ OpoloLG; PEV ... OE; HEV ... BE);
prosaic vocabulary, with repetition (e. g., Tpépetv, ETpepe, ETpépeTo; WOTS, WOT;
TeAEVTT|V, TEAEVTHG). In addition, plausibility and realism appear to be well man-
aged in this fictional context, as there is nothing unusual or unexplained in the
narrative.*

As is typical throughout the collection, Aphthonius here includes both a
promythium and an epimythium (each refers to “learning,” eig Adyouvg ... 1|
povokt)), perhaps in order to demonstrate how best to manage both.*” The
promythium simply states the subject of the fable (pd6og) and what advice it
offers (mapaxai@v, i. e., what it “urges” or “exhorts”), while the epimythium typ-
ically contains some more generalized, gnomic sentiment, usually introduced
by ohtwg (“and so” or “thus”). But, in keeping with the somewhat freewheeling
attitude toward “morals” proscribed in the progymnasmata, there is a discernible
arbitrariness in these particular pro- and epimythia. On the one hand, the pro-
mythium claims the story urges young people to work, that is, to attend to their
studies (eig Adyouvg). But it is not entirely clear that the swan in the fable has
studied anything at all; indeed, the swan’s singing is explicitly attributed to its
“nature” (tnv @vowv). On the other hand, the epimythium claims that the story
demonstrates how povowky| can postpone death (where povowy| means both
“music” and, more generally, “learning”), a proverbial sentiment. But the story

47 Translation from L. Gibbs, Aesop’s Fables (Oxford: Oxford World Classics, 2002), 146.

48 For example, the man’s motivation for acquiring both birds is elaborated (tov p&v yap
W37|g, TOV Ot Tpaélng éxékTnTo Xdpwv), and a clear reason is offered for why he was unable to
distinguish between the two (VO§ p&v fv).

49 Practically all of the fables in Aphthonius’s collection use both a pro- and epimythium
(Aphth. 18 is the exception).
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turns on the ancient belief that swans sing precisely at the moment when they are
about to die, again, because it is in their nature (phusis) to do so.

In Aphth. 17, a mother deer attempts to counsel her son, but she cannot live
up to her own advice:

p000g 6 Th)g EAGPOV VOUDETETY TOPAULVADY TOV KOL TIPATTELY DUVAPEVOV. EAOPOV 1] P|TT|P
évouBétel “ti Tadto” Aéyovoa. “képag puév, & Tal, Tapd Tiig PUoEWS AN @ag, peyédet
8¢ Slevrvoyag CWPOToG Kal 0Vk 0id 8 TL Ty, amoddpdaokels ETOVTOG TOVG KUVAS .
TobTa 1Y, Kol KUVV Spopog Nxoveto ToppwBev- 1) 8¢ pévey T@ Toudl Tapavéoaoa,
aUTT| TG PUYT|G TIPOKATY|PEVITO. TIAPOUVELY ETOLUOV & TIOLEWY ATIOPHTEPOV.

A story about a deer, urging that advice should be given by a person who is also capable
of action. The deer was being lectured by his mother, “Why do you act this way, my
child? You have been naturally endowed with horns, and you are powerfully built, so
I cannot understand why you run away at the approach of the dogs.” That is what the
mother said. Then, when she heard the sound of the hunting dogs in the distance, she
again urged her child to stand firm while she herself took off at a run. It is easy to advise
action which cannot be carried out.*®

(Aphth. 17 [Perry 351])

Aphthonius’s fable characteristically avoids complex syntax and difficult vocab-
ulary, depends on simple contrasts (pév ... 8¢), and is markedly brief - as soon
as the stage is set and words are exchanged (29 words), there is an action marked
by a verb of perception (fjkoveto TéppwOev), leading directly to the denouement
(17 words). The promythium opens with an announcement of the subject of the
story (p96og), using the participle for the advice the fable urges (maparvav).>!
Advising then becomes a theme within the narrative, repeated in the body of the
story (évouBétel, maparvéoaoa) and in the epimythium (maparveiv), and then
contrasted with action twice (mpdttewv duvdpevov, motetv). There is nothing
naturally or culturally implausible introduced into the narrative: deer are stereo-
typically associated with cowardice in fictionalized fables and would have good
reason to run from hunting dogs in the real world.

Finally, to highlight some aspects of Aphthonius’s fable style, it may be helpful
to compare one of his fables (Aphth. 24) to its likely model in the poetic version
in Babrius (Babrius, Fab. 120):>2

>0 Translation from Gibbs, Aesop’s Fables, 122.

>l The word mapaiv@v appears in the promythia of twenty-eight of the forty Aphthonian
fables: 3-5, 8-14, 16, 18-22, 25-29, 31, 33-36, 39, 40.

52 Babrius’s collection, in choliambic verse and produced sometime in the second-century
CE, is believed to be the main source of Aphthonius’s fables; cf. van Dijk, “Rhetorical Fable
Collection.”
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Aphthonius 24

Jeremy B. Lefkowitz

Babrius 120

pdBog 6 Tod Patpdyov TapavdV
Kpivewv Tpo Tod k€pdoug TOV
VLo VOV pEVOV. PATPOIXOG TTiG TV
latp@v katnAalovedeto TEXVNS,
TAvTa pev eidévor eappaxa yig
VT VOUPEVOG, TIAOL 08 POVOg elg
vyelav dpréoelv- Kol TapPeCTRHO

O TEAPATWV EVOlKog O oKl xalpwy,
0 v opukToig Patpoyog Tap’ evpimots,
elc y7v mapeNBwv Eleye Taot To1g {Wotg:
“latpdg el QAPPAKWY ETLOTY WV,
olwv tay’ 00deig 0idev, 008’ 6 [Tawrjwv,
06"OAvpmov oikel kot Oeovg iotpevel.”
3 \ ~ _» > 7’ 3 <« L4

Kol TG~ AADOTNG elmtev “@Alov irjor),

101G AGYOoL5 AAMTNE, TO Yeldog amd 0g coVTOV 0UTW YAWPOV GvTa P1) oWlelg;”
ToD Y pwpoTos fiheyye: “ti dfjTo —

Aéyovaa — VOGOU PEV TOUG GAAOUG

¢hevBepolg, vOoOoU Ot PEPELS ETTL TH|G

6yewg ovpPorov;” dhalovelo Tov

Eleyyov oikobev evparo.

That denizen of the swamps who likes the
shade, the frog, who lives beside the ditches,
once came forth on dry land and bragged to all
the creatures: “I'm a physician, skilled in the
use of drugs such as no one, doubtless, knows,
not even Paean who lives on Olympus,
physician to the gods.” “And how,” said a fox,
“can you cure someone else, when you can’t
save yourself from being so deathly pale?”>*

A story about a frog, urging us not

to trust someone’s promises before
they are fulfilled. There was a frog
who claimed to be trained in the
physician’s art, acquainted with all the
medicinal plants of the earth, the only
creature who could cure the animals’
ailments. The fox listened to the frog’s
announcement and exposed his lies by
the color of his skin. “How can it be,”
said the fox, “that you are able to cure
others of their illnesses, but the signs
of sickness can still be seen in your
own face?” Boastful claims end up
exposing themselves.>?

>«

A number of differences emerge from the comparison: the fable’s “message” in
Babrius is delivered exclusively by one of the characters,> while Aphthonius
frames his version with both a pro- and epimythium; the poetic, kenning-like
naming of the frog in Babrius (6 TeApdtwy Evokog 6 oxif] xolpwv) is replaced by
the straightforward and prosaic noun Batpdyov in Aphthonius; repetition and
parallelism is avoided in Babrius, but occurs in Aphthonius (mévta pev ... taot
8¢, v6ooUL eV ... v6oou O¢); the words latpdg and pdppokov appear in both
Babrius and Aphthonius, but only Aphthonius uses (indeed, repeats) words for
health (Uyelav) and sickness (véoov ... véoov), making the concerns of the story
explicit; Babrius describes the frog’s condition indirectly (oOtw xAwpdv), while
Aphthonius is again more direct (véoou 8¢ pépelg €l T1ig Oewg aVpBorov).

>3 Translation from Gibbs, Aesop’s Fables, 148.

>4 Translation from Perry, Babrius and Phaedrus, 157.

>> Nojgaard, Fable, labelled this the “réplique finale”; cf. Rodriguez Adrados, Graeco-Latin
Fable, 1:443.
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Here and throughout the collection, Aphthonius follows the lead of the pro-
gymnasmata in providing models of aphelic Greek prose, avoiding implausibility
with respect to nature and animal behavior, and attaching simple messages to
each narrative, even when the ethical import or gnomic elements are neither
particularly edifying nor entirely clear. The purity of expression and prosaic
simplicity of Aphthonian fable provide useful models for students early in the
process of mastering the simple style. In using natural, conversational language
to create fictions that are internally plausible, with messages attached that make
simple gestures toward a real-life application, Aphthonius’s fabulous style dem-
onstrates the basic lessons learned from the exercises in the progymnasmata.

E. Conclusion

Aesopic fables were introduced early in the progymnasmatic curriculum because
they allowed teachers and students to focus on fundamental aspects of Greek
prose composition, such as narration (&moryyéAAerv), declension (xAiverv),>® ex-
pansion (¢mextelvewv), contraction (cuoTéAAew), confirmation (dvaoxevdletv),
and refutation (xataokevdlerv), all of which would be applicable to writing in
many different forms and genres. As brief, self-contained, and complete units of
meaning, fables minimize difficulties of comprehension and memorization, and
they provide relatively easy material for beginner-level students developing these
essential, transferable skills.

In addition, the fable exercises that appear to have been more specifically
geared to fable-composition, such as those involving the weaving of fable into
a larger narrative (cupmAéxerv avtov dimynpott) and, above all, the addition
of the fable’s characteristic explanatory message (émAéyetv avT@® TIva Adyov),
were also undoubtedly useful in other arenas. But, as we have seen, there are
also a number of guidelines and principles related to style articulated in the
progymnasmata that suggest another set of benefits gained from an encounter
with fables early in the curriculum, beyond those of the individual exercises.
For the writers of the progymnasmata, the fable was the very model of the
simple style. The lessons learned from making animals speak must have been
formative in conceptions of simplicity and purity of expression for generations
of Greek writers. Furthermore, the progymnasmata link style to plausibility and
persuasiveness; beginning with Theon, the authors of the progymnasmata texts
define fable as a fictional representation of the truth (p066¢ £att Adyog Yevdrg
eikovilwv aAqBewav), thereby challenging students to craft plausible fictions by
drawing on both their knowledge of the observable, natural world and their fa-

%6 Although basic grammar and morphology would have been learned before students
began the progymnasmata, fable exercises in “declension” further developed these skills, with
an emphasis on variation in the use of direct and indirect discourse; see, e. g., Theon, Prog. 74.
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miliarity with the conventions of fictional narratives. Although they were placed
quite early in the sequence, the fable exercises thus cultivated a complex and
nuanced conception of plausibility, one that applied to both truth and fiction,
which would be indispensable for future orators.
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“Look at Heracles!”

The Role of Similes and Exempla
in Epictetus’s Philosophical Teaching

GERARD J. BOTER

David Flusser devotes a chapter of his book on the rabbinic and New Testament
parables to the origin and prehistory of the Jewish parables.! At the end of this
chapter he tentatively concludes that “es eine griechische Vorgeschichte der jii-
dischen Gleichnisse gab.”? Flusser’s hypothesis is based on the comparison of
a number of anecdotes and similes told by Greek authors such as the physician
Hippocrates, the Stoic philosopher Cleanthes, and the fables of the Aesopic cor-
pus. Flusser repeatedly refers to similes in Epictetus, a Stoic philosopher of the
first century of our era. For example, in chapter 7 of the Encheiridion® Epictetus
compares the position of man to the position of sailors who are collecting shell-
fish and bulbs on the beach: when the captain calls the sailors telling them that
they should get back to the ship immediately, they leave behind the bulbs and
shellfish. By the same token man must obey God’s orders and give up his wife
and children if God bids him to do so. This simile is quoted in full by Flusser,
who comments: “Jesus hatte dasselbe Bild zu einem andern Zweck verwenden
konnen: um klarzumachen, dass man auf alles verzichten muss, auf das Eigentum
und auf die Verbindung mit der eigenen Familie, wenn man sich dazu entschei-
det, ihm zu folgen.” Flusser pays ample attention to Jesus’s parable of the playing

I thank the editors of this volume and the anonymous reviewer for their helpful comments
on earlier drafts of this contribution and Nina King for correcting my English.

1 D. Flusser, Die rabbinischen Gleichnisse und der Gleichniserzéhler Jesus, vol. 1, Das Wesen
der Gleichnisse, JudChr 4 (Bern: Lang, 1981), 141-160.

2 See Flusser, Die rabbinischen Gleichnisse, 156-158. Flusser admits that his thesis cannot
be proved beyond doubt: “In unserm Falle aber ist ein griechisch-popularphilosophischer Ein-
fluss auf die Entstehung der rabbinischen Gleichnisse wahrscheinlich. Ganz zu bezweifeln ist
er jedenfalls nicht” (156); “Unsere Annahme eines griechischen Einflusses auf die Gattung der
judischen Gleichnisse muss bisweilen hypothetisch bleiben” (158).

* For the Discourses I have used the standard edition by H. Schenkl, Epicteti Dissertationes
ab Arriano Digestae, 2nd ed. (Leipzig: Teubner, 1916). Translations of the Discourses are
borrowed from W. A. Oldfather, Epictetus: The Discourses as Reported by Arrian, the Manual,
and Fragments, LCL, 2 vols. (Cambridge, MA: Harvard University Press; London: William
Heinemann, 1925 [vol. 1], 1928 [vol. 2]), with adaptations. References to the Discourses have the
abbreviation Disc., references to the Encheiridion the abbreviation Ench.

4 Flusser, Die rabbinischen Gleichnisse, 149-150. Flusser refers to this simile again on pages
155-166.
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children, told in Matt 11:16-19 and Luke 7:31-35. With regard to the message
of this parable Flusser comments: “Im Gleichnis Jesu sind die unbestdndigen
Kinder das Spiegelbild fiir unverniinftige Erwachsene.” He then draws attention
to similar Epictetean images in Disc. 3.15.5, where Epictetus points out that chil-
dren do not concentrate on one single activity, and to 4.7.5, where we read “as
children playing with potsherds strive with one another about the game but take
no thought about the potsherds themselves.” Flusser compares the latter passage
to the parable of Rabbi Shimon ben Eleazar, who illustrates the worthlessness of
possessions by pointing out that children use stones of fruits as the stake for their
games but abandon these once the game is finished (Sem. R. Hiyya 3:5); Flusser
comments: “Sowohl das Gleichnis des Rabbi Schimeon als auch das Gleichnis
des Rabbi Nathan konnten auch bei Epiktet stehen. Andererseits wiren auch
die spielenden Kinder Epiktets kein schlechtes Thema fiir ein rabbinisches
Gleichnis. Auch Jesus konnte Ahnliches gesagt haben .... Wie dem im Detail
auch sei — die Wankelmiitigkeit der spielenden Kinder ist jedenfalls ein fiir die
Griechen, fiir die Rabbinen und fiir Jesus mogliches Gleichnisbild!”®

I do not wish to engage in the discussion of whether there may be Greek
sources for the rabbinic and New Testament parables. Nor will I discuss the
question of whether Epictetus had knowledge of the New Testament. Nowadays,
the prevailing opinion is that Epictetus did know Christians, possibly already
in his youth in Hierapolis, but that he may only have had indirect knowledge
of Christian thought. It is virtually excluded that he knew writings of the New
Testament, let alone that in his own teaching he underwent influence of the
New Testament.” However, Flusser’s thesis evokes the interesting question of
how Epictetus, in his philosophical lectures, makes use of similes and related
strategies.

In the present contribution, I will give an overview of the ways in which
Epictetus incorporates similes and examples in his teaching. As I will show, his
usage of similes and examples is in accordance with ancient literary theory on
rhetoric in which examples (Tapadetypotoa, exempla) and similes (mapoaBoAai,
similitudines) are treated under one heading.® Thus Aristotle, in his Rhet.

> See Flusser, Die rabbinischen Gleichnisse, 151-155. The quotation is found on p. 154.

6 Flusser, Die rabbinischen Gleichnisse, 155. The parable of R. Nathan was related by Flusser
on p.24. The other Epictetean passages quoted by Flusser are the following. In Disc. 3.22.2-4
the order of the cosmos is compared to a household in which the house-owner stands for
God; Flusser relates this image to the father of the two sons in Matt 21:28-32 (149). In Disc.
1.15.6-8 Epictetus says that a fig tree needs time in order to bear fruit; this evokes Jesus’s story
in Mark 4:26-29 (150).

7 For a thorough discussion of the issue, see now S. Vollenweider, “Lebenskunst als Gottes-
dienst: Epiktets Theologie und ihr Verhiltnis zum Neuen Testament,” in Epiktet: Was ist wahre
Freiheit?, ed. S. Vollenweider et al. (Tiibingen: Mohr Siebeck, 2013), 125-131.

8 An interesting account of the relevance of ancient rhetoric for the New Testament par-
ables is given by R. Zimmermann, “Jesus’ Parables and Ancient Rhetoric: The Contributions of
Aristotle and Quintilian to the Form Criticism of the Parables,” in Hermeneutik der Gleichnisse
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1393a28-b8, divides examples into historical examples (mapadeiypata in a
narrow sense) and fictional examples, subdividing the latter group into similes
(mapoapPorai)® and fables (Adyor).l% According to Aristotle, examples belong
to the realm of xowvai mioTelg, “general means of persuasion” (Rhet. 1393a23).
Quintilian discusses the use of examples in his Inst. 5.11.1-31.1! He distinguishes
three main groups: historical examples, fictional examples and similes.!? The
only difference with Aristotle’s division is that Quintilian does not bring together
similes and fables in one subgroup but regards them as separate categories be-
sides historical examples. Quintilian’s category of historical examples also com-
prises mythological examples, witness his reference to Vergil’s Aen. 2.540 in Inst.
5.11.14. These historical examples, fictional examples, and similes were used
by rhetoricians to persuade the audience in the assembly or in the courtroom.

Jesu: Methodische Neuansdtze zum Verstehen urchristlicher Parabeltexte, ed. R. Zimmermann
and G. Kern (Tiibingen: Mohr Siebeck, 2008), 238-258. See also R. Zimmermann et al., eds.,
Kompendium der Gleichnisse Jesu, 2nd ed. (Giitersloh: Giitersloher Verlagshaus, 2015), 20-21.

9 T have chosen to translate Aristotle’s tapafolai as “similes” and not as “parables” because,
in the context of this volume, this might create confusion. Aristotle defines the mapoapoir as
follows (Rhet. 1393b4-7): tapoPoir] 8¢ & ZwkpaTikd, olov &l Tig Aéyot 6Tt 00 Sel kAN pwTOUG
Gpyewv- dpolov yop datep &v el Tig Tovg aBAnTag KA poin ) ol Suvavtor dywvileaBat GAN ol
av Aaxwow, 1] TV TAWTpwv 6vTiva Oel kuPepvayv KANPOOELEY, WG BEOV TOV AaXOVTO GAAN
1) Tov émotdpevoy, “Comparison (tapafods)) is illustrated by the sayings of Socrates; for in-
stance, if one were to say that magistrates should not be chosen by lot, for this would be the
same as choosing as representative athletes not those competent to contend, but those on whom
the lot falls; or as choosing any of the sailors as the man who should take the helm, as if it were
right that the choice should be decided by lot, not by a man’s knowledge.” (trans. Freese, LCL).
In the New Testament opaf ol is the current term for “parable.”

10 See Zimmermann, “Jesus’ Parables,” 245, for a schematic arrangement of Aristotle’s di-
vision.

11 Zimmermann, “Jesus’ Parables,” 252, gives a schematic structure of Quintilian’s analysis.

12 The similes are subdivided into similes in the narrow sense (similitudines, Inst. 5.11.22
and 5.11.26-31) and comparisons (collationes, which is Cicero’s translation of moapapohai,
Inst. 5.11.23-25). At the start of the discussion of similes and examples Quintilian remarks
(Inst. 5.11.1) that in general Latin authors translate the Greek word moapapoAr as similitudo.
Quintilian himself uses the word in a more specific sense (Inst. 5.11.23): “Nam parabole, quam
Cicero conlationem vocat, longius res quae comparentur repetere solet. Nec hominum modo
inter se opera similia spectantur (ut Cicero pro Murena facit: ‘quod si e portu solventibus qui
iam in portum ex alto invehuntur praecipere summo studio solent et tempestatum rationem
et praedonum et locorum, quod natura adfert ut iis faveamus qui eadem pericula quibus
nos perfuncti sumus ingrediantur: quo tandem me animo esse oportet, prope iam ex magna
iactatione terram videntem, in hunc, cui video maximas tempestates esse subeundas?’) sed et a
mutis atque etiam inanimis interim (similitudo) huius modi ducitur,” “Parabole, which Cicero
calls collatio (‘comparison’), often fetches its terms of comparison from a distance. Nor is it only
human actions which are compared with each other (as by Cicero, in Pro Murena: ‘But if sailors
who are coming into harbour from the sea often take great trouble to give those who are setting
out information about storms and pirates and coasts — for nature makes us think kindly of those
who are entering on dangers we have been through ourselves — how, I ask, should I feel, who am
now almost in sight of land after all my tossing at sea, towards this man, who, I know, will have
great storms to weather?’) - but (similes) of this kind can be drawn also from animals and even
from inanimate objects.” (trans. Russell, LCL).
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Quintilian (Inst. 5.11.5) assigns the same role to examples and similes as Aristotle
does: they are relevant to proof (ad probationem pertinent).

Quintilian, Inst.5.11.5 remarks in passing that similes are sometimes employed
for embellishment (similitudo adsumitur interim et ad orationis ornatum). With
regard to Epictetus’s use of quotations (which might be regarded as a subcategory
of historical examples, as will be illustrated below) Wehner argues that in a few
cases these quotations serve to embellish Epictetus’s own account.! This is not
the place to discuss Wehner’s hypothesis in detail but to my mind Epictetus has
only one goal, namely to persuade his audience. An internal argument in favor
of this thesis is furnished by the fact that Epictetus often speaks scornfully about
people who do their best to impress their audience with embellished speech,
e.g., at Disc. 3.23.19-21, where he mockingly makes someone remark about the
opening of Plato’s Apology of Socrates: ‘ToAAdxig éBavdpaca, Tiow ToTe AdyoLls.
oV* aAAa ‘Tivi TToTe AOyw’ s ToUT éxelvou Aeldtepoy, “‘T have often wondered by
what arguments ever’ - no, but ‘by what argument ever’ - this form is smoother
than the other!” This absence of interest in sophisticated formulations makes it
improbable that Epictetus used similes and exempla for literary embellishment.

My examination of Epictetus’s usage of similes and examples will follow Aris-
totle’s and Quintilian’s categorization. Two of Aristotle’s and Quintilian’s three
categories are found in Epictetus, namely historical examples and similes.!*
Fables are totally absent from Epictetus’s works. One can only guess at the
reasons lying behind this absence; maybe he disliked the genre; maybe he did
not find it worthy of philosophical instruction. Hence, the following discussion
will be divided into two parts. First, I will examine the ample use of similes in
Epictetus’s work; the bulk of this section is devoted to the Discourses; in the
final section I will turn to the Encheiridion.'® Secondly, I will analyze Epictetus’s
usage of examples. We often find references to Greek mythology in Epictetus’s
work, besides references to historical events and events experienced by Epictetus
himself. As we will see, a characteristic of Epictetus’s usage of examples is that
his audience was so familiar with this mythological corpus that in many cases
the mere mention of a mythological character suffices to evoke the (part of the)
story which Epictetus uses to illustrate what he wants to convey to his audience.
By the same token, when Epictetus refers to historical characters and events he
usually confines himself to mere name dropping or briefly sketching the event,
assuming that his audience knows what he is talking about.

13 B. Wehner, Die Funktion der Dialogstruktur in Epiktets Diatriben (Stuttgart: Steiner,
2000), 220-222.

14 Tn this respect he resembles such predecessors as Teles (third century BCE) and his own
master Musonius Rufus.

15 The difference in character between the Discourses (Diatribai) and the Encheiridion will
be discussed below.
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Before I embark on this project of examining Epictetus’s usage of similes
and examples, I will first provide a short introduction on Epictetus, his philo-
sophical ideas, and his works. This introduction is important for understanding
Epictetus’s usage of similes and examples. While the explicit lesson to be drawn
from these similes and examples can be present or absent, the overall purpose of
Epictetus’s similes and examples is one of persuasion: they serve to bring home
to the audience the necessity of accepting and practicing the tenets of Stoic
philosophy.

A. Epictetus’s Philosophical Teaching

Epictetus (ca. 50-130 CE) is one of the three major representatives of the so-
called New Stoa, the others being Seneca and the emperor Marcus Aurelius.'¢
According to Epictetus, the world can be divided into two categories: the things
which are under our control (ta ¢’ piv) and the things which are not under
our control (t&t 00k é¢’ Npiv). To the latter category belong such things as health,
reputation and possessions. The former category consists of our opinion, choice,
desire, aversion etcetera. The category of Ta €¢’ 1|piiv belongs to the domain of our
mpoaipeoig, which can be rendered as “moral choice.” The mpoaipeaig enables us
to distinguish between the things under our control and the things not under our
control thus allowing us to spend all our energy on the first category. In our daily
life, we are constantly confronted by gpavtaciat, “impressions,” for instance the
impression that the death of a beloved person is a bad thing. We should always
test our impressions by applying the standard (xavwv), “is it under my control
or not under my control?” If we confuse the categories of the things under our
control and not under our control we will inevitably become unhappy sooner
or later.

Everything in the world happens according to a divine plan. Because God is
absolutely good and almighty, everything that happens is in itself good. There-
fore we should aim at accepting and even welcoming everything that happens
to us. This is our freedom: we have the freedom to accept or not to accept. We
cannot choose what will happen to us but we can choose how we deal with what
happens to us. This way of living is called “living in accordance with nature” by
the Stoics.

The bulk of the extant works by Epictetus is constituted of the four extant
books of Discourses (Gk. AwtptBai, Diatribai; Lat. Dissertationes), written
down by his pupil Arrian, which vary in length from eight lines (Disc. 2.25) to
well over thirty pages (Disc. 4.1). It is certain that there must have been more

16 An excellent recent account of Epictetus’s life and philosophy, with extensive bibliog-
raphy, is given by P. P. Fuentes Gonzalez, “Epictete,” in Dictionnaire des philosophes antiques,
vol. 3, ed. R. Goulet (Paris: CNRS, 2000), 106-151.
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books but they have been lost.!” However, we also have the Encheiridion or
Manual, which is based on the Discourses.!® Although some scholars assume
that Epictetus is responsible for at least part of the composition of the written
works,! it is almost universally accepted that Epictetus did not publish anything
himself: everything that remains of his teaching is owing to the work of his pupil
Arrian. Most scholars believe that the Discourses are a more or less verbatim
report of Epictetus’s actually delivered lectures. The Encheiridion is commonly
described as a compilation of excerpts from the Discourses. Elsewhere, I have
illustrated that this is a gross simplification.?’ In reality, the Encheiridion is
Arrian’s creative digestion of Epictetus’s philosophy. Accordingly, the appre-
ciation of the works must be founded on a quite different basis. The Discourses
are presented by Arrian as verbatim reports of Epictetus’s actual teaching; in
an introductory letter to Lucius Gellius he even claims that the Discourses were
initially divulged against his intention.?! In composing the Encheiridion Arrian
had two types of readers in mind: for those already acquainted with Epictetus’s
philosophy (either by personally attending Epictetus’s teaching or by reading
the Discourses as reported by Arrian) it could serve as an aide-mémoire; for the
uninitiated it presented a crash course in Epictetean philosophy.??

The genre of Epictetus’s Discourses has been the subject of much debate. In
the medieval manuscripts of the Discourses we find the title Awatptpai, and this
is also how the sixth-century Greek philosopher Simplicius designates the work
in his commentary on the Encheiridion.?®> The Greek word diotpifpv] means “pas-
time” (LSJ, s.v. 1), “serious occupation,” “discourse,” “short ethical treatise or
lecture,” “school of philosophy” (LS]J, s.v. 2). The diatribe as a literary genre is
an invention of late nineteenth century scholarship. The matter has been dis-

17 See Fuentes Gonzélez, “Epictéte,” 119-121. The fragments from the lost books of the
Discourses are collected in Schenkl, Epicteti Dissertationes ab Arriano Digestae, 455-475.

18 For the Encheiridion 1 have used the editions by G. Boter, The Encheiridion of Epictetus
and Its Three Christian Adaptations (Leiden: Brill, 1999), and Boter, Epicteti Encheiridion
(Berlin: De Gruyter, 2007), in which the line numbers differ somewhat from those in Schenkl’s
edition. Translations of the Encheiridion are borrowed from Boter, Encheiridion of Epictetus.

19 See for instance H.W.F. Stellwag, Epictetus: Het Eerste Boek der Diatriben: Inleiding,
vertaling en commentaar (Amsterdam: Paris, 1933), 11-13; R. Dobbin, Epictetus: Discourses
Book I (Oxford: Clarendon, 1998), xxi-xxiii.

20 G. Boter, “From Discourses to Handbook: The Encheiridion of Epictetus as a Practical
Guide to Life,” in Knowledge, Text and Practice in Ancient Technical Writing, ed. M. Formisano
and Ph. van der Eijk (Cambridge: Cambridge University Press, 2017), 170-174.

21 This introductory letter has been the subject of much debate. For a full discussion, see
Wehner, Dialogstruktur, 27-36.

22 See Boter, “From Discourses to Handbook,” 181-183.

23 Simplicius, In Epict. P(raefatio), 9-11 (in L Hadot, Simplicius: Commentaire sur le
Manuel d’Epictéte: Introduction et édition critique du texte grec [Leiden: Brill, 1996]): To 62
a0t oSOV Kal ETU ADTAV TV OVOUATWY OTIOpadTV pépeTar év Toig Applovol Ty Emktritou
Swatppav ypagpopévols, “The same material can be found in practically the same words at
various points in Arrian’s writings on the discourses of Epictetus.”
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cussed exhaustively by Fuentes Gonzalez whose findings are summarized in the
abstract as follows: “Elle [the diatribe, G]JB] se laisse appréhender comme une
stratégie de communication fondée sur un rapport pédagogique (réel ou fictif)
impliquant un maitre et un disciple, ou quelqu’'un qui est envisagé comme tel
(notamment mais pas uniquement dans un contexte philosophique).”**

To sum up: Epictetus’s only goal in his Discourses is to bring home to his
pupils that they should put into practice what they learn in the classroom,
namely to exclusively pay attention to the things under our control and to
happily accept everything that befalls us. Similes and examples serve to illustrate
and corroborate this message.

B. Similes

I. Similes for Philosophy: Medicine, Athletics and Military Life

In order to characterize the essence of philosophy Epictetus uses three recurrent
metaphors, of medicine, athletics and military life.> In the metaphor of medi-
cine the patient stands for the student of philosophy, medicine for philosophy
and the doctor for the teacher of philosophy. An illustrative instance of this
metaphor is found in the following passage:

Totpeibv €aTy, Gvdpeg, TO ToU PLA0a6Pov ayolelov- 0l del Nobévtag £5eADely, GAN
aryrioavtog. Epxeade yop oy VYLElg, AN O pev wpov exPefAnkwg, 6 & AméTTH PO
Exwv, 6 8¢ avptyya, O 8¢ kepaholy@v. eit’ eyw kabioag VUV Aéyw vorpdtio kai
ETPWVNPGTIOL, TV VPElS ETtavEoovTEG pe EEENDBTTE, O pev TOV MPOV EkPEépwV olov
elaT|VEYKEV, O OE TNV KEPAATV WTAVTWS EXOVTAY, O OE TNV GUPLYYa, O OE TO ATOT TN YO,

Men, the lecture room of the philosopher is a hospital; you ought not to walk out of it
in pleasure, but in pain. For you are not well when you come; one man has a dislocated
shoulder, another an abscess, another a fistula, another a headache. And then am I to
sit down and recite to you dainty little notions and clever little mottoes, so that you will
go out with words of praise on your lips, one man carrying away his shoulder just as it
was when he came in, another his head in the same state, another his fistula, another
his abscess?

(Epictetus, Disc. 3.23.30-31)

24 P.P. Fuentes Gonzadlez, “La ‘diatribe’ est-elle une notion utile pour I'histoire de la phi-
losophie et de la littérature antiques?,” in La rhétorique au miroir de la philosophie: Définitions
philosophiques de la rhétorique et définitions rhétoriques de la philosophie, ed. B. Cassin (Paris:
Vrin, 2015), 127-173. For the abstract of this article, see L'année philologique, http://cpps.
brepolis.net.vu-nl.idm.oclc.org/aph/search.cfm?action=search_simple_detail_selection&st
artrow=1&endrow=1&AUTHOR=%22CASSIN%2C%20Barbara%22&PERIOD_CLOSE_
MATCHES=0&source_selection=855066. See also Fuentes Gonzalez, Téles, 44-78, and, with
special regard to Epictetus, Wehner, Dialogstruktur, 15-16.

25 Cf. A.A. Long, Epictetus: A Stoic and Socratic Guide to Life (Oxford: Oxford University
Press, 2002), 120.
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The simile of philosophy and medicine is found very frequently in Stoic texts.?6
To the simile as such Epictetus adds the notion that medicine hurts.?” Indeed,
Epictetus is well aware that he sometimes must hurt his pupils, as when he re-
proves a young man who pays too much attention to his looks:

"Evteifev ovkéT Exw 0oL TG eiTw- &v Te Yop AEyw & Qpovd, avidow ot kol eEeNOwv
Taxo 008 eioelevon): Gv Te pn Aéyw, 6pa olov Towjow, gl oV pEv Epyn TPOS EpE
weeAnOnodpevog, [plym & ovk wpeAjow 0 0VOEY, KOl GV eV WG TIPOG PLAGTOPOY,
gym &’ 0VdEV £pH 0Ol WG PLAGTOPOG.

Beyond that I know not what more I can say to you; for if I say what I have in mind,
I shall hurt your feelings, and you will leave, perhaps never to return; but if I do not say
it, consider the sort of thing I shall be doing. Here you are coming to me to get some
benefit, and I shall be bestowing no benefit at all; and you are coming to me as to a
philosopher, and I shall be saying nothing to you as a philosopher.

(Epictetus, Disc. 3.1.10)

Epictetus regards it as his duty to correct his pupil, even if he has to hurt his
feelings. This is the sense of the simile in Disc. 3.23.30-31: just as the doctor has
to hurt his patients in order to cure their corporeal diseases, the philosopher
must hurt his students in order to heal their mental diseases.?®

The metaphor of athletics serves to illustrate the importance of philosophical
training, &oxnotg.2? Just as the athlete who wants to win an Olympic victory has
to train his bodily skills, the philosopher who wants to confront the difficulties
of life must train his mental skills. The main elements of the simile are all men-
tioned in this passage:

Al eplotdoelg gigiv ai Tovg avdpag delkviovaoal. AoTov OTav EUTEay) TeplOTUOLS,
pépvnoo 6t 6 Bedg ae wg dhelmTng Tpaixel veaviokw (oup) PEPAnkev. - Iva t(; pnoiv. —
“Tva’Ohvpmiovikng yévn- 8ixa 8 i8p®Tog 0v yiyvetal.

It is difficulties that show what men are. Consequently, when a difficulty befalls,
remember that God, like a physical trainer, has matched you with a rugged young
man. What for? someone says. So that you may become an Olympic victor; but that
cannot be done without sweat.

(Epictetus, Disc. 1.24.1-2)

The trainer stands for God, the sweat for the mental effort, the sparring partner
for the difficulties in life, the Olympic victory for successfully dealing with

26 Cicero (Tusc. 4.10.23) even states that the simile has become a platitude. According to
Galen (SVF 3.471 [120.9]) the image was introduced by Chrysippus.

27 QOther passages in Epictetus include Disc. 2.13.12; 2.15.15; 2.21.15; 3.16.12; 3.21.20;
3.22.72.

28 On Epictetus’s harshness towards his pupils, see G. Boter, “Evaluating Others and
Evaluating Oneself in Epictetus’ Discourses,” in Valuing Others in Antiquity, ed. R. M. Rosen
and I Sluiter (Leiden: Brill, 2009), 339-345. Other passages in Epictetus where philosophy is
compared to medicine include Disc. 2.13.12; 2.15.15; 2.21.15; 3.16.12; 3.21.20; 3.22.72.

2 The classical monograph on the subject is B. L. Hijmans, ASKHXIS: Notes on Epictetus’
Educational System (Assen: Van Gorcum, 1959).
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difficult circumstances in life. Elsewhere, Epictetus equates the physical training
of the athlete and the mental training of the philosopher:

Kév £01007]g oltwg yupvaleoBat, 6yet, olot pot yivovtay, ola vedpa, olot TOVOL ....
00166 éoTv 0 Talg GAnBelong GokNTIG 6 TPOS TG TolUTAS PavTaciog Yupuvalwv
£QUTOV.

And if you form the habit of taking such exercises, you will see what mighty shoulders
you develop, what sinews, what vigour .... The man who exercises himself against such
external impressions is the true athlete in training.

(Epictetus, Disc. 2.18.26-27)

Epictetus stresses the importance of realizing what it means to engage with
philosophy before actually starting to do so. It is the same with athletes who want
to become Olympic victors. Philosophers and athletes alike should be ready to
suffer hardship and to undertake sacrifices. If not, they would do better not to
start at all. Here is the advice given to the athlete:

A€l o€ e0TAKTED, AvoyKoQayew, améxeaBon eppdtwy, yupvaleaBou tpog avayxny,
WOPQ TETOYREVY), €V KAOPOTL, €V YUYEL T YuxpOv Tivew, prf oivov 8T Etuyev-
amA®g (we) totp® [yap] Tapadedwkévar ceauTdV TQ ETOTATY: £lTA EV TA Ay@DVL
mopopvaoeaBat, EoTv 6Te Xelpa EKPBAAETY, TPUPOV OTPEYAL, TTOAATV OPYV KOTOTILELY,
paoTywbijval xal peta TovTwy Tavtwy €06’ 61e viknBijval. Tadta Aoyioduevog, av
ETL O€ANG, Epyov €Tl TO AOAETV.

You have to submit to discipline, follow a strict diet, give up sweetcakes, train under
compulsion, at a fixed hour, in heat or in cold; you must not drink cold water, nor
wine just whenever you feel like it; you must have turned yourself over to your trainer
precisely as you would to a physician. Then when the contest comes on, you have to dig
in beside your opponent, sometimes dislocate your wrist, sprain your ankle, swallow
quantities of sand, take a scourging; yes, and then sometimes get beaten along with all
that. After you have counted up these points, go on into the games, if you still wish too.
(Epictetus, Disc. 3.15.3-5)

When Epictetus speaks about the result of training, the physical progress of the
athlete stands for tpoxom, philosophical progress:>

20 0DV EvtanBd pot 8e1E6V oov T Ttpokomi|v. kaBdtep el AOANTT SiedeySpmy ‘BelEGV
[oL TOUG MpoVG), eita ENeyev Exelvog TBe pov Toug GATHpag. Gel oV Kol ol aATTpes,
&y® TO GmoTéheopa T@V GATpwv idetv fovlopat. AdPe ThHv Tept Oppiis ovuvtaby
Kol YVl g avThv avéyvwka. avdpdmodov, oV TovTo {NT®, GAAG TG OpPaS Kal
Qo ppas, TG OpEyT) Kol ExkAivels, TS ETBAAAY kal Tpo[a]tiBeoat kot tapackevdly,
TOTEPA CUPUPDOVWG TT] PUTEL 1] ATVUPDVWG.

Do you yourself show me, therefore, your own progress in matters like the following.
Suppose, for example, that in talking to an athlete I said, “Show me your shoulders,”
and then he answered, “Look at my jumping-weights.” Get out of here with you and

30 For the concept of mpoxot in the Stoa, see G. Roskam, On the Path to Virtue: The Stoic
Doctrine of Moral Progress and Its Reception in (Middle-)Platonism (Leuven: Leuven University
Press, 2005). Roskam deals with Epictetus in chapter 2.6 (pp. 103-124).
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your jumping-weights! What I want to see is the effect of the jumping-weights. “Take
the treatise Upon Choice and see how I have mastered it.” It is not that I am looking
into, you slave, but how you act in your choices and refusals, your desires and aver-
sions, how you go at things, and apply yourself to them, and prepare yourself, whether
you are acting in harmony with nature therein, or out of harmony with it.

(Epictetus, Disc. 1.4.13-14)

The image of the athlete is used here to express an ever recurring feature of
Epictetus’s teaching, namely that philosophical knowledge as such does not have
any value. Knowledge of the tenets of Stoic philosophy is an instrument and a
means but not a goal, as Epictetus says in § 17: pndémote 00v dAAayod T0 €pyov
Intette, aAhayod tnv Tpokotry, “and so never look for your work in one place
and your progress in another.”

Making progress is a process of trial and error both for the athlete and for the
philosopher. But there are also two important differences between the two. The
first of these is expressed in the following passage:

Oflov &l Tig TAnyag Aapawv amootain Tod Taykpatidlewv. GAN éxel pev EseoTtt katadboat
kol pr) 0épeaBal, £vOAde & av kaTOAVOWEY PLAOTOPODVTES, T{ GPEAOG;

It is just as if a man should give up the pancratium because he has received blows. The
only difference is that in the pancratium a man may stop, and so avoid a severe beating,
but in life, if we stop the pursuit of philosophy, what good does it do?

(Epictetus, Disc. 3.10.6-7)

Thus the athlete may stop practicing his sport but the philosopher has no
choice but to go on living. In another respect, however, the philosopher is in an
advantageous position:

T( oVv; 008 Gv amavdriowpev évtadba, kwAel Tig TaAY dywvileoBor 00de del
TepLpelvoL TeETpaeTiov aAANY, v ENOBY GAAo 'OAdpTa, GAN €0BVg dvalaBovTt kal
AvaxTNoopEVE £0VTOV Kol TV aUTNV elo@épovtt Tipobupiov Eeotv dywvileabou.
K&V ALY aTelmyg, TaAY EEeaTwy, KBV GTal ViKY oG, OoLog el TQ) P démoTe dmetmdvTL.

What follows? Why here, even if we give in for the time being, no one prevents us from
struggling again, and we do not have to wait another four-year period for another
Olympic festival to come around, but the moment a man has picked himself up, and
recovered himself, and exhibits the same eagerness, he is allowed to contest; and if you
give in, you can enter again; and if once you win a victory, you are as though you had
never given in at all.

(Epictetus, Disc. 3.25.4)

The life of the philosopher is an uninterrupted &y@v, “contest.”!

Military metaphors serve to illustrate that one should carry out the orders of
the commander, that is, God:

31 Other Epictetean passages in which philosophy is compared to athletics include Disc.
1.18.21; 1.24.2; 2.17.29-30; 3.15 passim, and 4.4.30.
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Ovx 0100, 6TLoTpaTe{o TO X PTG E0TIV; TOV PV BT PUALTTELY, TOV BE KATOOKOTTOVTOL
¢gL1évau, TOV 8¢ Kol TToAep coVTa: 0UY 016V T Elval TAVTAG £V TG AUTR) 0V’ GPEWVOV ...
otpotein Tig €0TIv O Plog £XATTOV KAl QUTH PaKPa KO TOLKIAY. TNpelv o€ SEl TO TOD
OTPATLOTOV KL TOD aTPATYOD TIPOG VED L TPATTELY EKATTO: £l OLOV TE, LOVTEVOUEVOY
0 B€AeL.

Do you not know that the business of life is a campaign? One man must mount guard,
another go out on reconnaissance, and another go out to fight. It is not possible for all
to stay in the same place, nor is it better so ....

So also in this world; each man’s life is a kind of campaign, and a long and complicated
one at that. You have to maintain the character of a soldier, and do each separate act at
the bidding of the General, if possible divining what He wishes.

(Epictetus, Disc. 3.24.31-35)

Elsewhere, Epictetus tells an historical anecdote (borrowed from Xenophon,
Cyr. 4.1.3) with the same purpose:

AMo XpuodvTtog pev ately pEAAwY TOV TOAEULOV, ETIEWDT| TT|G TAATILYYOS T{KOVCEV
avakalovang, avéoyev- oUTwg Tpovpylaitepov €80Eev aWT® TO TOD GTPATYOD
TPOOTOYpa 1] TO BL0V TToLEDY.

But Chrysantas, when he was on the point of striking the foe, refrained because he
heard the bugle sounding the recall; it seemed so much more profitable to him to do

the bidding of his general than to follow his own inclination.>?
(Epictetus, Disc. 2.6.15)

I1. Similes on Children

Epictetus very often makes use of all kinds of similes. By way of illustration I will
single out a frequent image, namely the image of children who are evaluated
both negatively and positively in Epictetus. In many passages the child illustrates
the absence of rationality; see for instance:

Todta 8" 6 ZwkpdTng KAADS TOLWV POPUROAVKELN EKAAEL. WG Yap TOlg Taudiolg Ta
TpoowTelo poaiveTal dewva kol QoPepa OU atmetpioy, TOLOVTOHV TL kal NUETG TTATYKOUEY
TPOG TOL TPAypata 8L 00OEV GAAO 1) WoTEP Kal TO Toudia TTPOG TG POPHOAVKElDG. T(
yap €0TL Taudlov; dyvola. Tt éoTL Toudiov; apobia.

But Socrates did well to call all such things “bugbears.” For just as masks appear fearful
and terrible to children because of inexperience, in some such manner we also are
affected by events, and this for the same reason that children are affected by bugbears.

For what is a child? Ignorance. What is a child? Want of instruction.
(Epictetus, Disc. 2.1.15-16)

The child illustrates excessive greed which leads to dissatisfaction and frus-
tration:

32 Other military metaphors are found in Disc. 1.14.15 and 3.22.97.
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AT pwTég ooV 0TIV 1) BV i, 1) €| TETAY pwTat. Toig (Ttaudiols) eig atevoppoyyov
Kepapov kobielow TNy xelpa kol éxpépovoty ioyxadokdpua todto cupPaivel v
TANPAOOTY TV XEpa, £5eveykelv o dUvatal, eita kAGeL. Gpeg OAlyo €5 adT®Vv Kal
¢goloels. xal oV Gpeg TNV Gpeliv- P} ToAA®V EmBUpeL kol oioes.

Your strong desire is insatiate, mine is already satisfied. The same thing happens to
children who put their hand down into a narrow-necked jar and try to take figs and
nuts: if they get their hand full, they can’t get it out, and then they cry. Drop a few and
you will get it out. And so do you too drop your desire: do not set your heart upon
many things and you will obtain.

(Epictetus, Disc. 3.9.21-22)

With regard to this negative evaluation of the child Adolf Bonhoffer aptly
remarks: “Wenn er das Kind gering wertet, so ist dies die notwendige Folge des
stoischen Intellektualismus, der den Logos, das Organ aller menschlichen Grofie
und Vollkommenheit, erst mit dem Ende des Kindheitsalters gleichsam geboren
werden 1af3t.”3?

On the other hand, Epictetus sometimes presents a positive image of the
child, as when he advises someone who complains of being in a lonely place to
follow the example of children:

ITola 0OV &1t épnpila, ol amopla; Tl xelpovag éautolg TotwpeY TV Toudapinv; &
Tva 6Tav AoAelpOT| péva, Tl ToLET; dpovTa OGTPAKL KOl GTIOSOV 0ik0odOpEL T TTOTE,
ELTOL KATOOTPEPEL KOL TIAMV GANO 0ik0BOpEL Kol OUTWG 0VBETOTE ATIOPEL SlorywyT|S.

What kind of forlornness is left, then, to talk about? What kind of helplessness? Why
make ourselves worse than little children? When they are left alone, what do they do?
They gather up sherds and dust and build something or other, then tear it down and
build something else again; and so they are never at a loss as to how to spend their
time.

(Epictetus, Disc. 3.13.18)

Epictetus says that no one can resist the charm of little children:34

Ta oudion to mBovar kol Sppéa Tivar oV Exkadeital TPOg TO cupTailely adTolg Kal
OUVEPTIELY Kall TPOG TO GUPEAALeLV;

Who is not tempted by attractive and wide-awake children to join their sports, and
crawl on all fours with them, and talk baby talk with them?
(Epictetus, Disc. 2.24.18)

Analogously to the negative and positive image of children Epictetus refers to
animals. Tame animals like sheep stand for people who irrationally seek satis-

33 A. Bonhoffer, Epiktet und das Neue Testament (Gielen: Tépelmann, 1911), 63.

34 See R. Renner, “Das Kind: Ein Gleichnismittel bei Epiktet,” in Festschrift zum 25-jihrigen
Stiftungsfest des Historisch-philologischen Vereines der Universitit Miinchen, ed. G. Ammon,
O. Bey, and J. Melber (Miinchen: Lindau, 1905), 61: “.. daf8 von einer eigentlichen Verachtung
und Verkennung nicht die Rede sein kann, und dafl eine Ahnung vom ethischen Wert der
Kinderseele auch der Stoa, wenigstens der jiingeren Schule, nicht véllig abging.” Renner is
quoted with approval by Bonhoffer, Epiktet, 63 nl.
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faction of bodily needs; wild animals stand for people who have destroyed their
humanity.®> On the other hand, when Epictetus stresses the paramount impor-
tance of freedom he refers to birds who try by all means to escape from their
cages and sometimes even wish to die rather than to live on in their cage (Disc.
4.1.25-27). To Epictetus, freedom represents the highest good to be obtained by
means of philosophy. Freedom is up to us: we only have to live according to Stoic
philosophy, and it is up to us to make this choice, as appears from Disc. 1.17.28
gav BEANG, ENevBepog el, “if you will, you are free.”

II1. Extended Similes

Extended similes occur only rarely in the Discourses. Therefore it is all the more
remarkable that in paragraphs 85-110 of Disc. 4.1, the longest of all discourses,
entitled On Freedom, we find a trio of interrelated similes.’® The first simile
(Disc. 4.1.85-90) sketches the complete freedom from fear which results from
capturing our inner citadel.’” This inner citadel is ruled by the tyrants who
represent everything which is not under our control: physical needs, property,
reputation and so on. Once these tyrants have been driven out there is no need
to have fear of the citadel, because the danger of the citadel consisted only of the
tyrants within and not of the citadel itself nor of the guardians. As a result we
will be able to positively wish for everything that God makes happen. Freedom
consists of the complete coincidence of one’s own will with God’s will (Disc.
4.1.89): TpooKkaTATETOXA POV TNV Oppnv T@ Oe®. Oéhel | éxelvog TTupéoaety:
kay® 0w, “I have submitted my freedom of choice unto God. He wills that
I shall have fever; it is my will too.”3®

35 See Disc. 1.3.7-9;5 1.9.9; 1.28.19-21; 2.9.1-6; 2.10.2; 2.22.33; 3.22.4.

36 A full discussion of the three extended similes is given in Vollenweider, “Lebenskunst als
Gottesdienst,” 133-140. I have gratefully made use of Vollenweider’s discussion. See also Lothar
Willms’s very full commentary, in Willms, Epiktets Diatribe iiber die Freiheit (4,1): Einleitung,
Ubersetzung, Kommentar, 2 vols. (Heidelberg: Winter, 2011-2012).

37 Vollenweider, “Lebenskunst als Gottesdienst,” 133 (with n49) aptly remarks that the neg-
ative role of the citadel is surprising because in Seneca (Ep. 82.5) and Marcus Aurelius (In semet
ipsum 8.48.3) the citadel is used as a positive image.

38 For the importance of freedom, see the concluding remarks of the preceding section.
Vollenweider, “Lebenskunst als Gottesdienst,” 134-135, argues that the nearest parallel in the
New Testament is the scene in Gethsemane, where Jesus prays (Mark 14:36): appa 6 matrp,
TévTo SuvaTd ool TapEVEYKE TO TOTYPLov TOUTO AT épod: AN ol ti &y BEAW aAAa Tl o,
“Abba, Father, all things are possible for you. Remove this cup from me. Yet not what I will, but
what you will.” According to Vollenweider “markiert die Getsemane-Erzahlung der Evangelien
eine Station auf dem Passionsweg Jesu, der die vollstindige Konvergenz der beiden Willens-
bewegungen narrativ zur Darstellung bringen wird: Jesus ergibt sich als leidender Gerechter
in den Gotteswillen bis zum Tod am Kreuz” (135). But Jesus’s humbly accepting and obeying
the will of his Father is by no means tantamount to sharing his Father’s will, that is, positively
wishing what his Father wishes him to do.
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The conclusion of the first simile constitutes the bridge to the second one
which uses the simile of travelling (Disc. 4.1.91-98). The wise traveler does not
seek the company of other men but attaches himself to God as his companion
(4.1.98): olUtwg epiotnow kal £vvoel 6T, éav @ Bed Tpookatatdly EavToy,
diehevoetor aopar®g, “Thus he reflects and comes to the thought that, if he
attaches himself to God, he will pass through the world in safety.” The image
of life as a journey or a voyage is wide-spread and it is also used elsewhere in
Epictetus (e. g., Disc. 2.23.36-39; 4.6.5-9). Usually, the destination of the journey
is the central issue, but Vollenweider rightly states that in our passage “Der Weg
ist das Ziel.”%

The concluding sentence of the second simile leads to a question of one of
Epictetus’s pupils: ITidg Aéyes mpooxatatdar;, “How do you mean, ‘attach
himself’?” Epictetus begins his answer by repeating the conclusion of the first
simile: "Iv’, 6 &v éxeivog B€AY), xal avTOg BEAY KOl O OV éxelvog pr| B€AY, TodTo
pNd’ avtog B€A, “Why, so that whatever God wills, he also wills, and whatever
God does not will, this he also does not will.” Then follows the third simile, the
simile of the feast (Disc. 4.1.99-110). Our existence on earth is a feast to which
we were invited by God; we must enjoy it as long as we are allowed to stay but we
should leave when God tells us it is time to go without protesting but be grateful
for the time we spent at the feast.*

IV, Similes in the Encheiridion

The character of the Encheiridion is quite different from that of the Discourses.
The lively dialogue of the Discourses is substituted for dogmatic and apodictic
exposition of Epictetus’s philosophical tenets.*! In a few places similes are em-
bedded in the discourse, as in the following passage, in which the reader is
advised not to talk about philosophical issues but to live in accordance with
them:

3 Vollenweider, “Lebenskunst als Gottesdienst,” 136-137. Vollenweider adduces some
parallel passages in the New Testament where Jesus invites his audience to follow him:
Mark 8:27-10:52, esp. 8:34; Matt 1:23; 18:20; 28:20; John 14:16-17.

40 As Vollenweider, “Lebenskunst als Gottesdienst,” 138-139 states, “Die Konvergenz des
gottlichen und des menschlichen Wollens kulminiert im guten, befriedeten Abschiednehmen-
Konnen vom festlich bewegten Kosmos.” With regard to the New Testament Vollenweider draws
attention to passages where Jesus eats in the company of others (Matt 8:11; 11:19; Mark 2:15;
Luke 14:13), attends wedding parties (Matt 22:1-10; 25:1-13; Mark 2:18-20; John 2:1-11;
3:29; Rev 19:9) and especially to Heb 12:22, in which the word maviyupis is actually used, see
Vollenweider, “Lebenskunst als Gottesdienst,” 139-140.

41 For the relation between the Discourses and the Encheiridion, see Boter, “From Dis-
courses to Handbook.”
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’Emtel kol ta TpoPata oV x6pTov PEPOVTO TOIG TIOLREDLY ETIOEIKVVEL TOTOV EQPaYEY,
AN TV vopNY E0w TEWavTO EpLa EEw pépet Kot YaAa: KoL o Toivuy pv) T Bewprjpata
TOTG 810 Taug EdEKVUE, GAN AT aUTAOY TTEQOEVTWY TaL EpyaL.

For sheep, too, do not bring their food to the shepherds to show them how much they
have eaten, but after they have digested their food within themselves, they produce
wool and milk outside themselves; you too, therefore, do not show the philosophical
principles to the non-philosophers, but show them the deeds that result from the
principles as digested by you.*2

(Epictetus, Ench. 46.2)

Five chapters of the Encheiridion are extended similes. In Ench. 15 the addressee
is advised to behave in life as at a banquet: do not strive to get the most attractive
pieces of food but just accept what is offered to you. In Ench. 17 the role of man
in life is compared to a play: the playwright, who stands for God, distributes the
roles among the actors; the actors should play the roles assigned to them as well
as they can. In Ench. 38 the addressee is advised to take care not to harm his
guiding principle in the same way in which he takes care not to step on a nail or
to twist his foot when walking. Ench. 39 sketches what happens when we trans-
gress the right measure of material possessions by pointing out what happens
when the foot is not content with just wearing shoes but wishes to have gilded,
purple or embroidered shoes.

The most enigmatic simile in the Encheiridion is found in chapter 7, which
I quote in full:*

KaBdmep év MA@ tob mholov xabopuiobévtog el £6€ABoig Vpevoaabal, 630D pev
TGpepyov kol koxAiBlov avarély kol PorPaplov, TetdoBou 8¢ del v didvolav €l
TO TAOTOV KOl CUVEX®DS ETOTPEPETDaL pr] TL O KUPepVNTNG KOAEDT), KOV KAAEDT),
TavTa Ekelva apléval, tva v 0edepévog EpPandic wg ta TpodPata, oltw Kkal Ev T®
Piw, ov dddTo avti BoAPapiov kal koxAdiov yvvaukdplov kol moudiov, ovdEV
KWAVTEL €0V 08 O KUPEPVITNG KAAEDT), TPEXE ETIL TO TAOTOV QUPELG EXETVAL ATIAVTA U1 OE
ETUOTPEPOPEVOG £0V OE YEPWV 1|6, N OE ATtaAAaryT|g TTOTE TOD TAOIOV PoKPAY, ] TIOTE
koAoDvTog EAAITIYS.

Just as on a voyage, when the ship rides at anchor, if you go ashore to get water, you
will also collect a shellfish or a bulb on your way, but you will have to keep watching
the ship and continually look back in case the captain is calling, and, if he should call,
give up all these things, lest you should be thrown on board tied up like the sheep, so
too in life, if instead of a shellfish or a bulb you are given a wife or a child, there will be
nothing against it; but if the captain calls, give up all these things and run to the ship,
without so much as looking back; and if you are old, never even move far away from
the ship, lest you should be missing when he calls you.

(Epictetus, Ench. 7)

42 See further Ench. 25.3-4 (a head of lettuce has its price) and 36 (the disjunctive and
conjunctive propositions).

43 As already mentioned in the introduction, Flusser also pays attention to this chapter. See
Flusser, Die rabbinischen Gleichnisse, 149-150, 155, 166.
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It will strike the reader immediately that this simile is very obscure. The only
things that can be regarded as certain in this simile is that the captain stands for
God and that the shellfish and the bulb stand for a wife and a child but here the
consensus among scholars stops. The main problem is the question of whether
human life is represented by the voyage as a whole or by the landing.** In the
first interpretation the landing is just an episode in life; in the second it stands
for birth. By the same token, in the first interpretation the call of the captain
indicates that a new episode in life is about to start; in the second it indicates
death. In the latter case, does the sea stand for the afterlife? And what to do
with the final sentence, in which the old man is advised not to move too far
from the ship? Should he stay close to the ship because he is too old to run
fast when the captain calls? And what does the captain call him for, to continue
his voyage or to die? In the latter case, what are the consequences if he arrives
too late at the ship: will he escape death? The interpretation is complicated by
the fact that after the oUtw-sentence has started there is a return to the image
with €av 8¢ 0 xvPepvrtng kaAéar, after which there is no explanation of the
image.*> At any rate, the final word about this enigmatic chapter has not yet
been spoken.

Encheiridion 19a is an aphorism based on Disc. 3.22.102, in which Epictetus
states about the Cynic philosopher Diogenes that he knew how to pick his bat-
tles: he never entered any battle where he might be defeated, that is, he only
confronted matters which were fully within the power of his mpoaipeoig, “moral
choice.”6

I will end this section with a brief discussion of Ench. 27, which is almost as
enigmatic as Ench. 7. Like Ench. 19a it takes the form of an aphorism:

‘QoTep 0KOTOG TPOG TO ATOTVXEWV 00 TiBeTal, oUTwg 0VOE kaKkol PUOIg &V KOTUW
yivetau.

Just as there is no target set up for misses, so there is no nature of evil in the universe.
(Epictetus, Ench. 27)

Elsewhere, I have argued that mpog 16 dmotuyeiv should not be taken as an
adverbial constituent dependent on o0 TiBetau, but rather as an attributive con-
stituent to oxom6g.?” That is, there is a target-for-hits (corresponding to the

4 The first (and to my mind most plausible) interpretation is defended by a. 0. U. Brandt,
Kommentar zu Epiktets Encheiridion (Heidelberg: Winter, 2015), 92; the second by
a.o0.L. Hadot and P. Hadot, “La parabole de I'escale dans le Manuel d’Epictéte,” in Les Stoiciens,
ed. G. Romeyer Dherbey and J. B. Gourinat (Paris: Vrin, 2005), 428.

45 Cf. Brandt’s note on &&v 8¢ 6 xvPepvitng xté: “Der Vergleich springt auf die Bilde-
bene zuriick, indem die Protasis éav 6& 0 xuPepvrtng karéoy den zundchst als moglichen und
hernach als eingetretenen Fall vorgestellten Gottesaufruf wiederholt,” in Brandt, Kommentar zu
Epiktets Encheiridion, 97.

46 For the comparison of the life of the philosopher to athletics, see below, section 3.1.

47 See G. Boter, “Epictetus, Encheiridion 27,” Mnemosyne 45 (1992): 473-481.
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nature of good) but there is no target-for-misses (corresponding to the nature of
evil) because evil has no autonomous status. But the phrasing is enigmatic and
other interpretations have been proposed.*

C. Examples

I. Examples from Mythology

Every Greek who had enjoyed even the most superficial education was familiar
with the rich material of Greek mythology and this certainly goes for Epictetus’s
audience, the members of which may be supposed to have belonged to the upper
layers of society.*” Accordingly, Epictetus never gives full versions of mytholog-
ical stories. He always applies the technique of referencing, that is, he mentions
a salient detail of a story which he assumes to be well known to his audience. In
some cases, he does not even mention the name of the mythological characters
because the audience are able to identify them by themselves from the context.
For instance, in Disc. 1.24.16 the quotation iw KiBaipwv, i p’ €6€xov;, “O Ci-
thaeron, why did you receive me?,” is enough to bring the figure of king Oedipus
to the audience’s mind. The line is taken from Sophocles’s tragedy King Oedipus
(1. 1390), in which Oedipus, having discovered that he had killed his father and
married his mother, regrets that he was not killed on Mount Cithaeron, where
he had been exposed shortly after his birth.

Let us first pay attention to some well-known characters from Greek mythol-
ogy. Among these Heracles is Epictetus’s undisputed hero. This does not come
as a surprise because to the Stoics in general Heracles was the shining example
who achieved immortality thanks to his own virtue. The Greek letter ypsilon
was a favorite symbol for the Stoics, serving as a reference to the famous story of
Heracles at the crossroads, where he had to choose between a life of leisure and
luxury, leading to decadence, and a life of hardship and toil, leading to virtue.>®
In a number of passages Epictetus mentions Heracles in order to refute objec-
tions by his students who complain that the task he imposes upon them is too
heavy. Thus we find the following discussion between Epictetus and a fictitious

48 See for instance Brandt’s commentary in Brandt, Kommentar zu Epiktets Encheiridion,
185-188. Usually, the text is rendered as: “Just as a mark is not set up in order to be missed, so
neither does the nature of evil arise in the universe” (Oldfather, LCL).

49 Wehner, in her excellent monograph on the dialogical structure of the Discourses, devotes
a long chapter to quotations and anecdotes. See Wehner, Dialogstruktur, 219-248. Because
of this approach she does not pay attention to passages in which a mythological or historical
character is merely mentioned by name or briefly referred to otherwise. In my view, these pas-
sages serve the same purpose as those in which (part of ) the story is told.

30 The story is told in Xenophon, Mem. 2.1.21-34. The Y is called “Pythagoras’s letter”
because Pythagoras was credited with having introduced it as the symbol of the choice of life;
see Persius, Sat. 3.56-57; Lactantius, Inst. 6.3.6.
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interlocutor who adduces a very poor excuse for not bringing the tenets of Stoic
philosophy into practice:

‘Nai- GAX ai po&at pov péovarv. Tivog obv Evexayeipog ExeLs, avdpdamodov; ovy iva
kol aropvoots oeautdy; — Tolto 0y ehhoyov pogag yiveoBat év 1@ kbopw; — Kai
60w kpelTToV AmopvEacOai oe 1) Eykahelv; 1) T olel 6Tt 6 Hpakhilg v améPn, el pn
Aéwv TolodTog £yEveTo kot DOpa kot EAap[plog kal oDg kal adikol Tiveg dvBpwol kol
Bnpuddeis, olg éxeivog EEAavvey kol exdBatpev; kal T Gv £molel undevog TolovTov
YEYOVOTOG; 1) OT)A0V OTL EVTETUALYPEVOG OV EkADEVDEV;

“Yes, but my nose is running.” What have you hands for, then, slave? Is it not that you
may wipe your nose? — “Is it reasonable, then, that there should be running noses in
the world?” - And how much better it would be for you to wipe your nose than to find
fault! Or what do you think Heracles would have amounted to, if there had not been a
lion like the one which he encountered, and a hydra, and a stag, and a boar, and wicked
and brutal men, whom he made it his business to drive out and clear away? And what
would he have been doing had nothing of the sort existed? Is it not clear that he would
have rolled himself up in a blanket and slept?

(Epictetus, Disc. 1.6.30-33)

Here Epictetus gives a positive twist to what at first sight might seem to be neg-
ative. Just as the gods gave Heracles the possibilities to become what he really
was, namely the bravest hero in the world, they have given us the tools which
enable us to confront the challenges of everyday life, namely our moral choice
and our capacity to decide which things are under our control and which are not.

In Disc. 3.24 someone is complaining that he is forced to leave his native town
and to live in a foreign country. Epictetus retorts that the real Stoic is able to
live happily anywhere, because the world is his homeland. He then once more
adduces the example of Heracles:

Kot 1 ’'O8v00el 10 cupfarv Totodtéy TLfv-

oM@V & avBphwy (dev dotea kai véov Eyvw- (Homer, Od. 1.3)

kol €Tt Tpoafev @ Hpoxhel mepleABelv Tnv oikovpévny 6Anv

avBpuTwy HPpLv Te kot evvopiny Epopdvta (Homer, Od. 17.487)

kol TV pev éxParrovto kot kobaipovta, v & davtelodyovto. kaitol TOCOUG
oiel @ihovg Eoyxev é&v OnPaig, méoovg v "Apyel, Téoovg v Abrjvalg, TéoOUG O
TEPLEPYOPEVOG EKTYTATO, OG YE KAL EYAPEL, OTIOV KAULPOG EPAVT| AV TR, KA ETIOUSOTIOLETTO
Kol ToUG Tatdog ATEA(eNTEY 00 GTEVWY 0VOE OBV 008 g OpPavOLS ApLels; T1OeL
Yap, 6Tt 00Ol 0TV AVOpWTOG OpPaVES, AAAG TTAVTWV &[L]el kol diver®g 6 TTaTY|p
€0TLV 0 KNOOPEVOG.

Now it was something of this sort which fell to the lot of Odysseus:

Many the men whose towns he beheld, and he learned of their temper. (Homer,
0d.1.3)

And even before his time it was the fortune of Heracles to traverse the entire inhabited
world,

Seeing the wanton behaviour of men and the lawful, (Homer, Od. 17.487)
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casting forth the one and clearing the world of it, and introducing the other in its
place. Yet how many friends do you suppose he had in Thebes, in Argos, in Athens, and
how many new friends he made on his rounds, seeing that he was even in the habit of
marrying when he saw fit, and begetting children, and deserting his children, without
either groaning or yearning for them, or as though leaving them to be orphans? It
was because he knew that no human being is an orphan, but all men have ever and
constantly the Father, who cares for them.

(Epictetus, Disc. 3.24.13-16)

This passage shows how Epictetus can adapt a myth to his own purposes. Like his
father Zeus, Heracles was a renowned phallocrat, impregnating every beautiful
woman who crossed his path. According to Epictetus this behaviour was part of
the divine plan and Heracles left his children in the firm conviction that God
himself would take care of them.

What is more, this passage illustrates what I would call Epictetus’s method
of appropriation of a myth, that is, he can take a quotation out of its original
context and adapt it to suit his own purposes. The first quotation comes from
the proem to the first book of Homer’s Odyssey; it is quoted in the same form as
we find in our text of Homer.”! The second one, however, comes from Odyssey
book 17. Antinous, the most insolent of all of Penelope’s suitors, has just thrown
a foot-stool to Odysseus, who has entered his own palace disguised as a beggar.
The other suitors warn him that he should not behave so rudely towards the
beggar, adding:

Ko te Bz0l Egivolorv ZokdTeg dAhodamoiot,

TV ToloL TEAEBOVTES, ETOTPWPDAL TTOAN A,

avBpwmwv VPpLv Te Kol EVVORINY EQOPHVTES.

And the gods do, in the guise of strangers from afar, put on all manner of shapes, and

visit the cities, beholding the violence and the righteousness of men.
(Homer, Od. 17.485-487 [Murray-Dimock, LCL])

Epictetus transforms the plural nominative épop@vteg of the last line of the quo-
tation, which refers to the gods, into the accusative singular é&pop@vta, which
refers to Heracles. To those who know the passage from which the quotation is
taken it serves to link Heracles to Odysseus because the quotation comes from
a passage in which Odysseus, who will in the end kill Antinous, is now being
wronged. Further, by applying the line which originally tells something about
the gods to Heracles himself, Epictetus turns Heracles himself into a god. And
indeed further on in the passage (Disc. 3.24.16) Epictetus tells that Heracles
regarded Zeus as his father.

>l For a detailed examination of the discussion of Homeric quotations in Epictetus, see
C. Muckensturm-Poulle, “Les références homériques dans les Entretiens d’Epictéte,” in Troika:
Parcours antiques: Mélanges offerts a Michel Woronoff, vol. 2., ed. S. David and E. Geny (Besan-
con: Presses universitaires de Franche-Comté, 2012).
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Heracles is invariably referred to by Epictetus as an admirable example to
be followed by everyone. Other mythological characters are mostly mentioned
by Epictetus as instances of wrong behaviour, that is, behaviour that is not in
accordance with the Stoic world view. Invariably, these mythological characters
commit the crucial mistake of attaching importance to things which are in fact
indifferent, such as wealth, power, kingship, a beautiful woman and so on. I will
discuss some instances of Epictetus’s way of dealing with such characters.

The figure of Medea, who murdered her own children in order to take
revenge on Jason, is often referred to in Stoic texts.>? She is the classic example
of someone who chooses to let her anger prevail over other motives. Epictetus
refers to her in order to illustrate that it is impossible not to act in conformity to
one’s convictions. She wrongly believes that it is advantageous for her to kill her
children and therefore she has no choice but to do this. When referring to the
Euripidean Medea Epictetus doesn’t even mention her name; he refers to her by
saying:

[Tég 1) Aéyovoa

“kol pavBave pev olo Spav pEAAW Kokd,

Bupog 8¢ kpeloowv TV Euv PovievpdTwy’s

OTL aTO ToUTO, T¢ Bupd Yaploacbal kal TipwprioacBal TOv Gvdpa, oVUPOPHTEPOV

1YETToL TOD oWoaL TO TEKVOL.

How of her who says,

“Now, now, I learn what horrors I intend

But passion overmastereth sober thought?”

It is because the very gratification of her passion and the taking of vengeance on her

husband she regards as more profitable than the saving of her children.
(Epictetus, Disc. 1.28.7 = Euripides, Med. 1078-1079)

Quoting these two famous verses (which, by the way, possibly were not compos-
ed by Euripides)*? is enough to evoke the whole tragedy for Epictetus’s pupils.
Euripides’s tragedy is not a lesson teaching us that irrational behaviour defeats
rationality but it shows that wrong rational convictions inevitably lead to wrong
decisions.>

In Disc. 2.22 Epictetus illustrates that even brothers such as Eteocles and Poly-
nices, sons of Oedipus, can turn into embittered enemies when they wrongly
regard the kingship of Thebes as something desirable:

‘O EteoxMis kai 0 TToAuveikng odk floav €k Tiig avTiig pntpog kol Tod avtod Tatpds;
ovk foav ovvtebpappévol, cUPPePLwKdTES, CUPTETWKGTES, GUYKEKOLUNLEVOL,

2 See Dobbin, Epictetus: Discourses, ad loc.

>3 See J. Mossman, Euripides: Medea with Introduction, Translation and Commentary (Ox-
ford: Aris & Phillips, 2011), ad 1021-1080 and ad 1078-1080.

>4 Por the Stoic view of the character of Medea, see, e.g., Dobbin, Epictetus: Discourses,
220-223; M. Graver, Stoicism and Emotion (Chicago: University of Chicago Press, 2007),
70-72.
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TOANGKLG GAMIAOUG KaTATEPIANKGTES; DOT &l TI olpat eldev avTols, kateyéhooey
av TV PLAocbewv £@’ olg Tept QLAlag Topadogoroyoloy. GAXN éumecolong eig TO
péoov aTep kpEwg TG Tupavvidog 6pa ola Aéyouat-

70 ToTe 0TH O™ TPO TUPYWYV; — AG T I T EpwTag TS 13°° -

avTITaEopaL KTEV@V O€. — KauE T008 Epwe Exel.

Kal elyovTaL YOG TOLAODE.

Were not Eteocles and Polynices born of the same mother and the same father? Had
they not been brought up together, lived together, drunk together, slept together, many
a time kissed one another? So that I fancy if anyone had seen them, he would have
laughed at the philosophers for their paradoxical views on friendship. But when the
throne was cast between them, like a piece of meat between the dogs,® see what they
say:

Polynices: Where before the wall dost mean to stand?

Eteocles: Why asked thou this of me?

Polynices: I shall range myself against thee in order to kill thee.

Eteocles: Mine is also that desire!

Such also are the prayers they utter.

(Epictetus, Disc. 2.22.13-14)

We have already seen that Epictetus never tells a story from beginning to end.
But in his way of referring to myths he goes further than that. In general the
effect of the intertextual reference goes beyond the mere words which are quot-
ed. As an instance we will have a look at a passage from II. 2, which is embedded
in a discourse on Diogenes, the Cynic philosopher who had acquired kingly
status with the Stoics.

ITod pot Aotov €xeivog 6 PactAEVg O TOIG KOLVOTG TTPOCEVKALP®Y,

® Aaol T’ émtetpdpatal kol Té6ooa pépniey, (Homer, I1. 2.25)

0OV Ol TOUG AAAOVG ETILTKOTIETY, TOVG YEYOUNKOTOG, TOUG TIETIOUOOTIO W LEVOUG, KTE.
Where, I beseech you, is left now our king, the man who has leisure for the public
interest,

Who hath charge of the folk and for many a thing must be watchful? (Homer, 1. 2.25)
Where, pray, is this king, whose duty it is to oversee the rest of men, those who have
married, those who have had children, etcetera.

(Epictetus, Disc. 3.22.72)

The words are spoken by the divine Dream who appears to Agamemnon and
advises him to arm the Greeks in order to attack Troy. Thus the audience need
to understand that the quotation applies to Agamemnon in order to make the
association between Agamemnon as the king of the Greeks and Diogenes as the
king of all men. In fact, what Epictetus intends to make clear is that Diogenes
outdoes Agamemnon by far: while Agamemnon only commanded the Greek
soldiers, Diogenes has to take care of all people in all circumstances. The term

35 Here the text is corrupt but the general meaning is clear.
%6 Tt is remarkable that here Epictetus introduces a simile within an example.



98 Gerard J. Boter

king, paothels, is often used for the Cynic philosopher.>” But there may be more
to it. Those students who knew the context of the Homeric line quoted by Epic-
tetus would know that the next line runs (Homer, I 2.26): viv & £uéBev §veg
ko Aog 8¢ tol Gyyelds eipt, “Now listen to me quickly; I am a messenger
from Zeus to you.” The same qualification, “messenger from Zeus,” applies to
Diogenes in this same Discourse (Disc. 3.22.23): Eif’ o0twg Tapackevooapevov
ovk €0TL TouTolg apkeloBat Tov Talg dAnOeiog Kuvikdv, aAN eidévar Oel, OTL
ayyehog amo Tod Awog améataiton k€., “Then, if he is thus prepared, the true
Cynic cannot be satisfied with this; but he must know that he is sent a mes-
senger from Zeus to men.” Thus Epictetus makes use of the so-called common
ground: he takes for granted that his pupils know and mobilize the context of
the reference he makes.

It has already been mentioned that Epictetus sometimes adapts and appro-
priates texts with mythological content in order to suit his didactic purposes,
sometimes interpreting it in a way in which it cannot possibly have been intend-
ed by the author. As an instance I will discuss two passages from Euripides. In
Disc. 4.5 Epictetus speaks about people who misbehave towards other people
and who by doing so ruin their own fidelity and humaneness. About such people
he states:

Toltov €det cuveABOVTaG Opnvely, eig doa kaxa EAAVOEY- ovyl pa Ala TOv QUvTa
1| TOv amoBavovta, AN @ (HvTL cupPePrikel dmoréoar T Bla, oV TG TATPDOL, TO
aypidiov kal O oikidlov kol TO mavdokelov kal To dovAdpla (ToVTwv yap 0LdEV
dlov @ avBpwnw éotiv, dAAG TavTa aAAGTPLa, dolAa, UTevBuva, dGAAoTE GAAOLG
S1d6pevo UHTIO TAV KVPiwY), AAAX TO AVOpwWTIKA.

This is the kind of person for whom “men should come together and mourn, be-
cause of all the evils into which he has come”; not, by Zeus, “the one who is born,”
or “the one who has died,” but the man whose misfortune it has been while he still
lives to lose what is his own; not his patrimony, his paltry farm, and paltry dwelling,
and his tavern, and his poor slaves (for none of these things is a man’s own posses-
sion, but they all belong to others, are subservient and subject, given by their masters
now to one person and now to another); but the qualities which make him a human
being.

(Epictetus, Disc. 4.5.15)

The words printed in bold type are a direct reference to a passage from Euripi-
des’s play Cresphontes, of which only fragments are preserved:

"Expfiv yap 116G cUAAOYOV TIOLOVUEVOUG
TOV pUVTa Opnvelv eig 60’ EpyeTal kaxd,
OV & o Bavévto Kot TOVWV TETOVPEVOV
xaipovtag ebpnpodvtag EKTEPTELY SOUWV.

37 See Billerbeck’s notes to Disc. 3.22.34; 3.22.72, in M. Billerbeck, Epiktet: Vom Kynismus
(Leiden: Brill, 1978).



“Look at Heracles!” 99

We ought to have an assembly and to lament the newly born because of all the troubles
that lie in store for him and we ought to bless the dead man who is freed from all
afflictions and to carry him out of the house full of happiness.

(Euripides, frag. 449)

This fragment is an instance of the wide-spread topos that it is better not to be
born at all or otherwise to die immediately. It is often quoted in philosophical
literature and therefore we can safely assume that Epictetus’s pupils knew the
whole fragment. In the original the message is that we ought not lament the dead
but the newly born. Epictetus states that we ought to lament neither the newly
born nor the dead but the man who, while being alive, kills the humane element
in himself and who is therefore so to say turned into a living dead: that he is no
longer a real man.

The second passage I wish to discuss comes from an unknown tragedy by Eu-
ripides (frag. 965): “Ootig &’ dvayKy cuYKeXWPNKEY KAADG, TOPOG TP’ 1TV Kol
ta Oel” émiotatal, “Whoever has complied well with necessity, is a wise man in
our eyes, and he knows the things of the gods.” This quotation is part of the final
chapter of the Encheiridion, which consists of four maxims one should always
have ready at hand; it is not found in the extant books of the Discourses. Even
in the absence of any context it is possible to reconstruct in which way Epictetus
must have appropriated Euripides’s couplet. The appropriation focuses on three
key terms, avdyxn, copdg and ta Ot émiotatol. To the Stoics the well-known
concept of avayxr, ‘Fate’ or ‘Necessity, came to be equivalent to the perfect
Divine Plan which governs the universe, that is, with Nature itself. The word
oopbg, ‘wise, was used by the Stoics to designate the perfect sage, who was a
perfect sage exactly because he complied with Fate under all circumstances. ta
Oet” émiotartatl, “knowing the things of the gods,” finally, is the other side of the
same coin: the perfect sage complies with fate because he has perfect insight into
the divine plan. And this, again, provides us with a link to Epictetus’s adaptation
with the Socratic tenet “knowledge is virtue.”

Epictetus can go still further, namely by appropriating the author of the quo-
tation himself. A case of this procedure is found in Disc. 4.10. Epictetus scorns
Achilles for mourning the death of his friend Patroclus, inviting him to look for
someone else who can be his helper and his friend, a scene from book 19 of the
Iliad. He then goes on to say:

Av & 1) x0TpaL, év 1) fiwetd cot TO kpéoag, KoTayi), Ap@ o€ Sel amobavely, 6tu pr Exelg

v ouvN 01 xUTporv; 0 TEPTELS Kot GAANY Kouvi)v dyopdlels;

0V HEV Yap TL,

¢pnoty,

KOKWTEPOV AAAO TTGOoLpL.

T00TO Y4p ool KoxdV E0TLv; el el ToUTo €§ehelv aiTid TV pnTépa, &TL ool oY

TIPOETTEY, IV’ OSUVDUEVOG £E Exelvou BlaTeRT|S; T{ dokelTe; i) ETiTndeg TadTa uVOETVOL

‘Opnpov, v’ dwpev, 6Tt ol evyevéatatol, {ol) ioxupdtatol, ol TAovouwTaTol, (ol
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ebpoppdTatol, dtav olo el doypota P Exwoty, 00dev xwhvovton aBlwTtartol eivat
Kol SUGTVYETTOTOL;

If the pot in which your meat used to be boiled gets broken, do you have to die of
hunger, because you do not have your accustomed pot? Won't you send out and buy a
new one to take its place? He says,

Ill no greater than this could befall me.

Why, is this what you call an ill? And then, forbearing to get rid of it, do you blame your
mother, because she did not foretell it to you, so that you might continue to lament
from that time forth? What do you men think? Did not Homer compose this in order
for us to see that there is nothing to prevent the persons of the highest birth, of greatest
strength, of most handsome appearance, from being most miserable and wretched,
when they do not hold the right kind of judgements?

(Epictetus, Disc. 4.10.34-36)

What strikes us here, is the phrase which is printed in bold type, Did not Homer
compose this in order for us to see that etcetera. Here Epictetus is not content
to give a new twist to Homer’s words but he actually states that Homer himself
wrote this with the intention to demonstrate that even the noblest of men can
become utterly unhappy when they fail to have the right convictions, that is,
when they do not accept the tenets of Stoic philosophy. And thus he turns Homer
into a Stoic philosopher avant la lettre.

I1. Examples from History

Apart from mythological exempla Epictetus often refers to historical characters
and events. There is a marked distinction between his dealing with large scale
history and with minor contemporary events. In the former case Epictetus
usually confines himself to the mention of a name or event without telling the
whole story he wants to evoke in his audience. Thus Epictetus mentions king
Croesus in Disc. 1.2.37 and 3.22.27, the battle of Thermopylae in Disc. 2.20.26,
the Macedonian kings Perdiccas, Philippus, and Alexander and the Persian king
in Disc. 3.24.70, and the Assyrian king Sardanapalus and the emperor Nero in
Disc. 3.22.30. These characters and events are metonymies: Croesus stands for
richness, the Spartans who died at Thermopylae for bravery and for holding
death in contempt, the Macedonian and Persian kings for supreme power,
Sardanapalus and Nero for decadence.”®

Anecdotes about contemporary events are usually told in detail; obviously,
Epictetus did not take it for granted that every member of his audience was
acquainted with these events. The anecdote about Helvidius Priscus serves to
illustrate freedom of mind towards omnipotent rulers.”® To Helvidius, doing his
duty as a senator was more important than his life:

8 Por Sardanapalus and Nero, see Billerbeck’s commentary ad loc., in Billerbeck, Epiktet:
Vom Kynismus.
> Helvidius is also mentioned at Disc. 4.1.123.
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Tabta €idev xai IIpioxog EAlovidiog xai dwmv émoinoe. Tpooméuyovtos adT@
Oveomaciovod, tva un eloéNOy eig v ovykAntov, amekpivato “Emi ool 0Tt p)
¢aool pe elvan oUYKANTIKOV- péxpt 88 v @, Bel pe eioépyecBar. ‘Gye GAN eioeABdV),
enoty, ‘cumnoov’. ‘pn i eEétale kal owwmrow. ‘GANa Sel pe EgeTdonn. KapE elmelv TO
parvopevov dixatov. ‘AN eav elmtyg, AmokTeEV® o€, ‘ToTE 0VV oL £iTtoV, 6Tt ABdvaTidg
elpL; Kol gV TO GOV TOW|OELS KOY® TO EPOV. GOV ETTIV ATTOKTEWVOL, ROV ATTOBOVETY P
TpépovTa- 6OV Quyadeloat, Euov EeABETY 1) AuTtodpevoy.

This is what Helvidius Priscus also saw, and, having seen, did. When Vespasian sent
him word not to attend a meeting of the Senate, he answered, “It is in your power not
to allow me to be a member of the Senate, but so long as I am one I must attend its
meetings.” “Very well then, but when you attend, hold your peace.” “Do not ask for
my opinion and I will hold my peace.” “But I must ask for your opinion.” “And I must
answer what seems to me right.” “But if you speak, I shall put you to death.” “Well,
when did I ever tell you that I was immortal? You will do your part and I mine. It is
yours to put me to death, mine to die without a tremor; yours to banish, mine to leave
without sorrow.”

(Epictetus, Disc. 1.2.19-20)

» «

To the Stoics, doing one’s duty is not a burden but a logical consequence of living
in accordance with nature. We have no influence on the ultimate results of our
efforts but we are free to do what we think is fitting and right. This attitude is well
expressed in the following short anecdote:

A ToUT0 1) YUvi) KaA®S elttev 1) Tépupou BENovoa 7] Tpatidiy e£mpiopévy) To Tholov
TAOV ETPNViny xoto Tov eitévta 6Tt “Agaiprioetat a0t Aoptiovos, Marhov BEAW,
enaty, W Exelvog a0t ApEANTOL 1] TV €Y | TEPYW.

Wherefore, that was an admirable answer which the woman gave who wished to send
a boatload of supplies to Gratilla after she had been exiled. To a man who said, “Domi-
tian will confiscate them,” she replies, “I should rather have him confiscate them than
myself fail to send them.”

(Epictetus, Disc. 2.7.8)

The Stoic slogan of living in accordance with nature means that we should
happily accept everything that happens to us. The anecdote about Agrippinus
illustrates how this can work in practice:

AwtodTo yop Aypimmivog T( EAeyev; OTL “Eym £paut@ éumodiog ov yivopar. &y yéin
avT® 6Tt Kpivy) €V ouykAMTW. — “AyaBi] TUxY. GAAX NABeY 1) épTTy (TadTy & elwBer
YURVOOGPEVOS YUY pOLOVTPETV)-ATENBWLEY Kol YUpPvOTODUEY. Yupvooapévew AEyel
g at® EABv 6Tt ‘Kartaxékpioar. — ‘Ouyi}), enotv, | Bovatw; - ‘Duyf. - Ta
umdpyovta iy — ‘Ovk apnpédn. — ‘Eig Apikelav odv aneABévteg dplotriowpey. —
TobT’ £oTi pepehetnrévar 6 Oel pehetay, Opelv ExkAow AxdAVTA AmepimTwTa
TopeTKeEVOKEVaL. AToBaveTY e Oel. el 1]01), AToBVoKW- K&V HET’ OALYOV, VOV APLOT®
g Gpog éNBovorg, eita téTe TEBVHEopaL. TG (g TPooTKEL TOV TO AANGTPLOL
amodidovTa.

Wherefore, what was it that Agrippinus used to remark? “I am not standing in my own
way.” Word was brought to him, “Your case is being tried in the Senate.” - Good luck
betide! But it is the fifth hour now” (he was in the habit of taking his exercise and then
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a cold bath at that hour); “let us be off and take our exercise.” After he had finished
his exercise someone came and told him, “You have been condemned.” - “To exile,”
says he, “or to death?” - “To exile.” — “What about my property?” - “It has not been
confiscated.” — “Well then, let us go to Aricia and take our lunch there.” This is what
it means to have rehearsed the lessons one ought to rehearse, to have set desire and
aversion free from every hindrance and made them proof against chance. I must die. If
forthwith, I die; and if a little later, I will take lunch now, since the hour for lunch has
come, and afterwards I will die at the appointed hour. How? As becomes the man who
is giving back that which was another’s.

(Epictetus, Disc. 1.1.28-32)

Occasionally, Epictetus tells an event of his own experience, such as the famous
story of the theft of his lamp:

Kayw mpwnv odnpodv Ayvov Exwv mapa toig Beoig axovaag Yoépov Tiig Bupidog
KATEPOAPOV. EDPOV T|PTIOATPEVOY TOV ADYVOV. ETEAOYLOAUTY, OTL ETaBEV TL 6 dpag ovk
aniBavov. Tl o0v; alplov, erl, 00 TPAKIVOY EVPTTELS.

Something similar happened to me also the other day. I keep an iron lamp by the side
of my household gods, and, on hearing a noise at the window, I ran down. I found
that the lamp had been stolen. I reflected that the man who stole it was moved by no
unreasonable motive. What then? Tomorrow, I say, you will find one of earthenware.
(Epictetus, Disc. 1.18.15)

Among the philosophers to whom Epictetus refers the most prominent position
is taken by Socrates and Diogenes.®® Epictetus not only mentions these philos-
ophers with regard to their philosophical doctrine but especially because they
practised what they preached.®! Socrates was not afraid of disobeying tyrants,
as he showed when in 403 BCE the tyrants (ot Tpiaxovta, “the Thirty”) com-
manded him to bring Leon, the leader of the democratic opposition, to them:5?

"Emtit Aéovta & OO TV Tupavvwy TepgBeis, 6TL aioypov 1yeito, 008’ émefovievoato
eldwg, 6Tt amoBavelv Serjael, av 0UTWG TUYY). kol TL A TR SLépepev; GANO Yap TLoWlely
fi0ehev- 00 TO copkidLoV, GAAL TOV TLGTHY, TOV AidYpovaL.

0 For Socrates in Epictetus, see K. Doring, “Sokrates bei Epiktet,” in Studia Platonica:
Festschrift fiir Hermann Gundert zu seinem 65. Geburtstag am 30.4.1974, ed. K. Doring and
W. Kullmann (Amsterdam: Griiner, 1974), 195-226; K. Doring, Exemplum Socratis: Studien
zur Sokratesnachwirkung in der kynisch-stoischen Popularphilosophie der friihen Kaiserzeit
und im friithen Christentum (Wiesbaden: Steiner, 1979), 43-79; J. B. Gourinat, “Le Socrate
d’Epictete,” PA 1 (2001): passim and Long, Guide, passim; for Diogenes, see Billerbeck, Epiktet,
passim and Long, Epictetus: A Stoic and Socratic Guide to Life, 15-16, 57-61, 66, 98, 138.

61 Time and again, Epictetus points out to his pupils that philosophical theory is quite
worthless if it is not put into practlce See for instance Disc. 1.4.14: ‘AdPe v TL'Epl opw]g
gOvVTagLY Kal vael OGS AVTNV AVEYVWKOL. ocvSpomoSov, oV T0UT0 ﬁn'rw, GANGL TIROG oppag Kall
APoPpAS, TS OPEYT KAl EKKAIVELS, TG ETLBAAAY kal Tpo[o]tiBeoon kol Tapaokevdly), TdTepa
CUPPOVWS T1] QUTEL 1] dovppivws, ““Take the treatise Upon Choice and see how I have mas-
tered it.’ It is not that I am looking at you slave, but how you act in your choices and refusals, and
apply yourself to them, and prepare yourself, whether you are acting in harmony with nature
therein, or out of harmony with it.”

2 The same anecdote is referred to in Disc. 4.7.30-31.



“Look at Heracles!” 103

And when he was sent by the Tyrants to fetch Leon, because he regarded it as dis-
graceful, he never deliberated about the matter at all, although he knew that he would
have to die, if it so chanced. And what difference did it make to him? For there was
something else that he wished to preserve; not his paltry flesh, but the man of honour,
the man of reverence, that he was.

(Epictetus, Disc. 4.1.160-161)

Epictetus repeatedly refers to Socrates’s trial and execution by means of two
short quotes. The first of these quotes is a paraphrase of Plato, Apol. 30c9-d3: éue
8¢ "Avutog kol MéAnTog dmoktelval pev duvavtal, PAdyat 8 ol, “Anytus and
Meletus can kill me, but they cannot hurt me.”®> The second quotation comes
from the Crito, when Socrates is awaiting his execution (Cri. 43d7-8): @ piAe
Kpitwv, el Tadty Toig Beols @ilov, Tavty yvéoBw, “Dear Crito, if it so pleases
the gods, so be it.”®* These two quotes can be presented without context: as in
the case of mythological examples discussed above, Epictetus assumes that his
audience will immediately recognize them. The two quotes were so essential to
Epictetus’s philosophy that Arrian included both of them in the final chapter
(53) of the Encheiridion, which consists of four quotations which one should
always keep at hand.

Epictetus uses Socrates’s stay in prison as an illustration of spiritual freedom:

‘BaAe adToV €l puAaknv. Tolov QuAaxi|v; 0Tou vV £0TwV. dKkwV Yap EoTiv- OOV &€
TG GKwV E0TLV, EKEVO PUAOKY AOT® £0Tv. kB0 Kol Zwxpdtng 0Ok Ny v QuAaxi),
EKQV YO TV.

“Throw him into prison!” What sort of prison? Where he now is. For he is there against
his will, and where a man is against his will, that for him is a prison. Just as Socrates
was not in prison, for he was there willingly.

(Epictetus, Disc. 1.12.23)

Here Epictetus turns Socrates into a Stoic avant la lettre: Socrates’s refusal to
accept Crito’s proposal to escape from prison and to flee to Thessaly is inter-
preted as a token that he actually wants to be in prison. The real Stoic sage not
only accepts what is happening but he actually desires it; see for instance Disc.
1.12.15 10 moudeveaBat To0T €0l povBavely Exaota oVTw BEAEV wg yiveTal,
“Instruction consists precisely in learning to desire each thing exactly as it
happens.”®>

Diogenes is Epictetus’s second hero. To Epictetus, he is the perfect incor-
poration of the Cynic ideal of avtdpketa, “self-sufficiency,” coupled to free-
spirited independence of mind. In Disc. 3.22, a long discourse with the title wept
kuviopod, he plays a central role; he is depicted as a xatdokomog, “scout,” sent
by the gods in order to explore what is good and what is bad to mankind.®

63 This quote occurs at Disc. 1.29.18; 2.2.15 and 3.21.23.

64 This quote is found, with slight variations, in Disc. 1.4.24; 1.29.18; 3.22.95; 4.4.21.
65 See also Disc. 2.14.7; 2.17.17-28; 4.1.89-90; 4.7.20 and especially Ench. 8.

66 See Disc. 3.22.24; 3.22.38; 3.22.70, and also 1.24.6; 1.24.7; 1.24.10.
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Diogenes was renowned for his witty and provocative answers to mighty men;
collections of his apophthegms were in wide circulation in antiquity.®” Epictetus
refers to Diogenes’s behaviour when he was captured by pirates, and to the way
he dealt with the Macedonian kings Philippus and Alexander and with the master
who had bought him to be his slave.®® Once more, Epictetus contents himself to a
mere reference, assuming that his students recognize what he is talking about.®’

Epictetus turns Diogenes into a Stoic avant la lettre (as he had also done with
Socrates) by making him give the following report of his education by Anti-
sthenes:

"Ed{8a&év (sc. Antisthenes) pe (= Diogenes) T pd kal Ta 00K €ud. KTHOWG 0VK -
OVYYEVELS, oikeloL, iAot griun, ouvrBelg TéToL, SrortptPr], TavTo Tod T OTL AAAGTPLAL.
“GOv 00V T(; X pT|01G PaVTOTIOV.” TAV TV ESELEEY HOL HTLAKWAVTOV EXW, AVOVAYKOGTOV-
0Vdelg épmodioat Svvartal, 0vdels Bidoaobal BAAwS xprioacOol 1) wg OéAw.

He taught me what was mine, and what was not mine. Property is not mine; kinsmen,
members of my household, friends, reputation, familiar places, converse with men —
all these are not my own. “What, then, is yours? Power to deal with external impres-
sions.” He showed me that I possess this beyond all hindrance and constraint; no one
can hamper me; no one can force me to deal with them otherwise than as I will.
(Epictetus, Disc. 3.24.68-69)

This passage is full of Epictetean idiom, as appears from a comparison with the
opening sentences of the Encheiridion:

Tov 6vtwv to pév EoTv €’ NPTV, TO OE 0VK € NUIV. €@ NPV PEV VTIOANYILS, Opp,
6pe&is, ExxAotg, kal £vi Aoyw Soo Mpétepa Epya: oUk €@’ NPV 88 TO OAOPA, 1] KTTOLG,
d6&at, dpyai, kai évi AGyw 6oo ovy Mpétepa Epya. Kol T pPev €@’ Uiv é0TL QhoEL
ghevBepa, axwAvTa, amapamtédloTo: To 08 oVK € MUV aobevi], dodAa, KWAVTA,
aANOTPLOL.

There are two classes of things: those that are under our control and those that are not.
Under our control are opinion, choice, desire, aversion and, in a word, everything that
is our own doing; not under our control are our body, our possessions, our reputations,
our offices and, in a word, everything that is not our own doing. The things that are
under our control are by nature free, unhindered, unimpeded; the things that are not
under our control are weak, slavish, hindered, up to others.

(Epictetus, Ench. 1.1-2)

67 A large number of apophthegms is collected in book 6 of Diogenes Laertius’s Vitae
philosophorum.

68 See Disc. 2.13.24; 3.22.25; 3.24.66 and 4.1.115.

% In Disc. 2.13.24 Epictetus says Aéyewv Aloyévng pepeletrikel O Tpog AAEEaVSpov olTwg
AOA@V, 6 TTpOG PIMTTIOV, 6 TEPOG TOVUG TIELPATAS, O TIPOG TOV WVN|oGueVOY aUTéV (...), “Diogenes,
who talked to Alexander the way he did, to Philip, to the pirates, to the man who had bought
him {...).” Here the adverb ottwc suffices to refer to the content of the anecdote.
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D. Conclusion

This contribution took its origin in Flusser’s mentioning of a number of
Epictetean similes in the context of his discussion of the sources of the rabbinic
parables. Flusser has done well by drawing attention to the fact that many sub-
jects occurring in the rabbinic parables are also attested in Epictetus and other
Greek authors, but the present survey has shown that there is more to be said
about the use of parables in rabbinic literature and in the New Testament than
might be concluded on the basis of Flusser’s treatment. Our survey has shown
that Epictetus makes ample use of rhetorical devices such as similes and exam-
ples. His method is in accordance with the theoretical analyses by Aristotle and
Quintilian, who regard examples and similes as rhetorical means to persuade
their audience. While there are considerable differences between the rabbinic
and New Testament parables on the one hand and Epictetus’s similes and ex-
amples on the other with regard to form and content, the function of similes
and examples in Epictetus’s philosophical teaching is comparable to the role of
parables in the theological teaching by the rabbis and Jesus: parables, similes and
examples have a primarily didactic purpose.

As to examples, Epictetus usually takes it for granted that his audience under-
stand what he is talking about when he refers to an event merely by naming the
protagonists or by mentioning a few salient details. The same goes for quotations
taken from very well-known works such as Plato’s Apology and Crito and Clean-
thes’s prayer to Zeus. This is a remarkable difference in relation to rabbinic and
New Testament parables which always tell a complete story, even though it be
very short. To all practical means and purposes similes fulfil the same role as
parables: they serve to illustrate the issue at stake and at the same time they want
to persuade.
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Animal Similes in Roman Imperial Epic
in Their Literary, Cultural, and Political Contexts

ANNEMARIE AMBUHL

As the contributions gathered in this volume amply demonstrate, many genres
of ancient literature feature comparisons and analogies drawn from various
source domains that are often used to convey didactic or moral messages. The
present contribution focuses on a particular type of comparison standing at the
intersection of simile, parable, and fable, namely animal similes in Greek and
Latin epic. On the one hand, these similes belong to a well-established category
within the Graeco-Roman epic tradition; as an easily recognizable structural
element they function as generic markers and guides to interpretation. On the
other hand, they may also open up perspectives beyond epic. The comparison
of a human being with an animal qua behavior or character, that lies at the
core of the animal simile, forms a link to animal parables and fables, despite
their obvious formal differences. Moreover, as the imagery reflects underlying
cultural constructions of the relations between animals and humans,! they allow
interesting glimpses into early imperial Roman culture, the background of the

I would like to thank the editors and organizers of the Utrecht symposium and the anony-
mous peer reviewer, as well as audiences at Mainz, Frankfurt, Potsdam and Innsbruck, where
different versions of this paper were discussed, for their valuable suggestions.

! In the wake of Human Animal Studies in the humanities (cf. R. Borgards, ed., Tiere:
Kulturwissenschaftliches Handbuch [Stuttgart: Metzler, 2016]), cultural and literary animal
studies have become a focal point of classical scholarship as well; e. g., L. Kalof, ed., A Cultural
History of Animals in Antiquity (Oxford: Berg, 2007); A. Alexandridis, M. Wild, and L. Wink-
ler-Horacek, eds., Mensch und Tier in der Antike: Grenzziehung und Grenziiberschreitung
(Wiesbaden: Reichert, 2008); J. P. Brugal, A. Gardeisen, and A. Zucker, eds., Prédateurs dans
tous leurs états: Evolution, biodiversité, interactions, mythes, symboles (Antibes: APDCA, 2011);
G.L. Campbell, ed., The Oxford Handbook of Animals in Classical Thought and Life (Oxford:
Oxford University Press, 2014); P.A. Johnston, A. Mastrocinque, and S. Papaioannou, eds.,
Animals in Greek and Roman Religion and Myth (Newcastle upon Tyne: Cambridge Scholars
Publishing, 2016); T. Fogen and E. Thomas, eds., Interactions between Animals and Humans
in Graeco-Roman Antiquity (Berlin: De Gruyter, 2017); R. Mattila, S. Ito, and S. Fink, eds.,
Animals and Their Relation to Gods, Humans and Things in the Ancient World, UKS/SUCH 2
(Wiesbaden: Springer, 2019); T. Schmidt and J. Pahlitzsch, eds., Impious Dogs, Haughty Foxes
and Exquisite Fish: Evaluative Perception and Interpretation of Animals in Ancient and Medieval
Mediterranean Thought (Berlin: De Gruyter, 2019). A selection of sources on various species
can be found in K. E. Kitchell, Animals in the Ancient World from A to Z (London: Routledge,
2014), and S. Lewis and L. Llewellyn-Jones, The Culture of Animals in Antiquity: A Sourcebook
with Commentaries (London: Routledge, 2018).



110 Annemarie Ambiihl

epics to be considered here. Incidentally, this is roughly the same period the
New Testament originates from. Although no direct confrontation between epic
similes and animal parables in early Christian literature will be attempted here,
animal similes definitely offer a highly promising potential of interaction with
various literary and cultural contexts.?

These similes can thus be approached from several angles by exploring them
on intra-, intertextual, and contextual levels. Starting from discussions of the
simile in ancient rhetorical handbooks and a brief overview of modern scholar-
ship on the epic simile, we will then look at a specific sample of animal similes in
imperial Roman epic, mainly from Statius’s Thebais. Based on predator similes
featuring lionesses and tigresses and their interactions with their offspring as
well as with hunters and prey, the interpretation investigates the intertextual
engagement of these similes with their epic predecessors from Homer on and
their structuring functions within the epic narrative as a reflection of human
family relationships and a guide to audience responses. In the second part of
the contribution, the innovative imagery visible in these similes, such as the
tiger hunt and the arena, is placed in the historical and cultural context of first-
century Rome and compared and contrasted with other contemporary genres,
among them epigram, natural history, and philosophical texts.? It is shown that
beyond their immediate narrative functions in the epics, such similes and related
forms of rhetorical speech can assume wider moral and political significance in
the light of the discourse on the “good” versus the “bad” emperor. In particular
the ascription to the animals of fatherly or motherly love (or the lack thereof)
can serve as a trigger for the audience to relate the similes to their own con-
temporary world.

A. Ancient Rhetorical Handbooks
and Modern Scholarship on the Simile

In ancient rhetorical theory, the boundaries between simile, parable, and fable
and other forms of comparisons tend to be fluid.# In his handbook of rhetoric
(Institutio oratoria), the Roman professor of oratory Quintilian discusses the
use of various sorts of comparisons, among which he also lists the similitudo as

2 For animals in Greek fables and in Jewish and Christian literature, see the contributions
by Ruben Zimmermann, Lieve Teugels, Mary Ann Beavis, Konrad Schwarz, and Ingvild
S. Gilhus in this volume.

3 Borgards, “Tiere und Literatur,” in Bogards, Tiere, 225-244 (esp. 228-232), points out the
methodological need for such historicizing and contextualizing readings of literary animals,
adducing Goethe’s Novelle (1828), which happens to feature a lion and a tiger.

4 M. H. McCall, Ancient Rhetorical Theories of Simile and Comparison (Cambridge, MA:
Harvard University Press, 1969) reviews the definitions from Aristotle to Quintilian and be-
yond. Cf. also D. Innes, “Metaphor, Simile, and Allegory as Ornaments of Style,” in Metaphor,
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the Latin equivalent of the Greek parabole (Inst. 5.11.1).> Although Quintilian
is primarily concerned with the use of comparisons in speeches, he also pays
attention to epic similes that are often more elaborate than the rhetorical ones.
He quotes some similes from Vergil (Inst. 8.3.72-73; 8.3.78-79), and in his over-
view of the literary canon in the tenth book, he praises Homer’s similes that
along with the other outstanding features of his epics have set an example for
other poets to follow (Inst. 10.1.49). As suitable material from which similes can
be drawn he names the actions of human beings as well as more remote domains
such as the behavior of non-speaking beings (i. e., animals) or even inanimate
things (Inst. 5.11.23). Quintilian thus recognizes animal similes as a specific
category of similes,® whereby he defines animals as “mute” (a mutis). Indeed, in
contrast to animal fables (to which he refers in Inst. 5.11.19-20), in epic similes
animals do not normally talk like human beings, but still they can be attributed
thoughts and feelings, as we will see below.”

Unlike a fable, which often (though not necessarily) constitutes a self-con-
tained narrative, an epic simile is always embedded in and subordinated to the
narrative context which it serves to illustrate. Yet it is not only the tenor of the
simile, its point of reference and meaning for the epic action, that is to be taken
into account for the interpretation, but also the contents of the vehicle itself,
that in extended similes may develop into a little tale in its own right, fulfilling
thematic, affective, and pragmatic or performative functions.® In general, the

Allegory, and the Classical Tradition: Ancient Thought and Modern Revisions, ed. G. R. Boys-
Stones (Oxford: Oxford University Press, 2003), 7-27, and for the terminology of the Homeric
scholia regarding the similes R. Niinlist, The Ancient Critic at Work: Terms and Concepts of Lit-
erary Criticism in Greek Scholia (Cambridge: Cambridge University Press, 2009), 282-298. For
the role of fables in the Greek rhetorical tradition, see the contributions by Jeremy Letkowitz
and Ruben Zimmermann in this volume.

> Cf. H. Lausberg, Handbuch der literarischen Rhetorik: Eine Grundlegung der Literatur-
wissenschaft (Stuttgart: Steiner, 1990), 419-422: similitudo (843-847).

6 Aristotle, too, in Rhet. 1406b21-22 uses a lion example to demonstrate the difference
between a (Homeric) simile/eixcv (wg 8¢ AMéwv émdpovoev, “he was like a lion in his at-
tack”) and a metaphor/petagpopd (Aéwv énépouae, “he was a lion in his attack”); cf. Innes,
“Metaphor, Simile, and Allegory,” 18. For animals figuring in Greek and Roman rhetoric
and beyond, see also D. Hawhee, Rhetoric in Tooth and Claw: Animals, Language, Sensation
(Chicago: University of Chicago Press, 2017) and generally H. Maye, “Tiere und Metapher,” in
Bogards, Tiere, 37-45.

7 On fables, see recently T. Korhonen, “Anthropomorphism and the Aesopic Animal Fables,”
in Animals and Their Relation to Gods, Humans and Things in the Ancient World, ed. R. Mat-
tila, S.Ito, and S. Fink, UKS/SUCH 2 (Wiesbaden: Springer, 2019), 211-231. L. M. Teugels,
“Talking Animals in Parables: A contradictio in terminis?,” in Parables in Changing Contexts:
Essays on the Study of Parables in Christianity, Judaism, Islam, and Buddhism, ed. E. Ottenheijm
and M. Poorthuis, JCP 35 (Leiden: Brill, 2020), 129-148, adduces talking animals in rabbinic
parables in order to argue against a strict distinction between similitudes, parables, and fables
based on their level of “realism.”

8 The terms “vehicle” and “tenor” correspond to “source domain” and “target domain”
in metaphor theory. On the functions of epic similes from a comparative perspective, see
S.A. Nimis, Narrative Semiotics in the Epic Tradition: The Simile (Bloomington: Indiana
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polysemy or semantic surplus conveyed by the similes is a crucial constituent
of the epic narrative. Moreover, in the course of Graeco-Roman literary history,
the simile as a typical structural element of epic keeps accumulating intertextual
layers and evolves into a kind of code language, as epic poets self-consciously
define their place in the epic tradition by taking up and transforming their pred-
ecessors” similes. Such processes can be observed by tracing a particular type
of simile diachronically in the epic tradition as well as synchronically within a
specific epic, as will be done in our case by singling out a thematically related
series of predator similes from Statius’s Thebais. In this sense, the animals in the
similes to be studied here are not so much creatures of flesh and blood (although
some real-life contexts will be taken into account as well) but rather “creatures of
speech,” as the lions in the Homeric similes have been called.’

B. Animal Similes in Epic: Of Lions and Men

Animal similes and among them predominantly predator-prey similes form an
essential part of the fabric of epic from the beginnings of the Greek epic tradition.
It is especially the Homeric lion similes that have been studied intensely in classi-
cal scholarship.l? In comparing the epic warrior to a beast that is either killing
sheep and cattle or that is itself being attacked by hunters, these similes parallel
war with other forms of violence. At the same time, the similes may also function
as windows onto an alternative world to the world of war, the peaceful, but ever
precarious life of the farmer. Although these similes mainly serve to characterize
the male warrior as a lone, aggressive predator, they can also be used to illustrate
his social network and to convey a broader range of human emotions like love or

University Press, 1987); on performative aspects R.P. Martin, “Similes and Performance,”
in Written Voices, Spoken Signs: Tradition, Performance, and the Epic Text, ed. E. Bakker and
A. Kahane (Cambridge, MA: Harvard University Press, 1997), 138-166. J. L. Ready, Character,
Narrator, and Simile in the Iliad (Cambridge: Cambridge University Press, 2011) distinguishes
between similes in narrator-text and in character-text and sees a reference to the genre of fable
in a lion simile spoken by Achilles in II. 22.262-266 (ibid., 61-69). For a selection of scholarship
on Homeric similes, see below section B, for Statius below notes 20 and 21.

° S.H. Lonsdale, Creatures of Speech: Lion, Herding, and Hunting Similes in the Iliad, BA 5
(Stuttgart: Teubner, 1990).

10 Besides Lonsdale, Creatures of Speech, on lion similes in Homer, see among others
H. Frinkel, Die Homerischen Gleichnisse, 2nd ed. (G6ttingen: Vandenhoeck & Ruprecht, 1977),
59-70; W. C. Scott, The Oral Nature of the Homeric Simile (Leiden: Brill, 1974), 58-62, and
W.C. Scott, The Artistry of the Homeric Simile (Hanover: University Press of New England,
2009), 194-196; C. Moulton, Similes in the Homeric Poems, Hypomnemata 49 (Géttingen:
Vandenhoeck & Ruprecht, 1977), 139-141; A. Schnapp-Gourbeillon, Lions, héros, masques: Les
représentations de animal chez Homeére (Paris: Maspero, 1981); R. Friedrich, “On the Com-
positional Use of Similes in the Odyssey,” AJP 102 (1981): 120-137; W. T. Magrath, “Progression
of the Lion Simile in the Odyssey,” CJ 77 (1982): 205-212; M. Clarke, “Between Lions and Men:
Images of the Hero in the Iliad,” GRBS 36 (1995): 137-159.



Animal Similes in Roman Imperial Epic 113

grief by ascribing them to the animals as well.!! For example, in book eighteen of
the Ilias the quintessential epic warrior Achilles, who grieves for his fallen friend
Patroclus, is compared to a lion mourning his lost cubs:

TUKVA POAQ TTEVAXWV MG TE AlG UYEVELOG,

® pa 6’ vTo oxdpvoug Elapnporog apmdor avip

UANG €x TUKIVTjG- 6 O£ T dxvuTtan Vo Tepog ENBWY,

ToAAG O T’ Gryke EMTjAOe pHeT” avépog iy vt Epeuviv

el moBev eEevpor pdha yap Spuris x6hog aipel.

with outbursts of incessant grief. As some great bearded lion
when some man, a deer hunter, has stolen his cubs away from him
out of the close wood; the lion comes back too late, and is anguished,
and turns into many valleys quartering after the man’s trail

on the chance of finding him, and taken with bitter anger.
(Homer, II. 18.318-322)1?

While the exotic lion will not have been a familiar animal for Homer’s audience
and probably reflects Near Eastern influences,!® the behavior of the animal is
(apparently) immediately recognizable and triggers the audience to sympathize
with the grief and anger experienced by animal and hero alike, emotions that
may at least partly derive from a feeling of guilt because they both have come too
late and therefore have not been able to protect their loved ones.!* On the struc-
tural plane, the lion’s turn from passive grief to aggressive anger anticipates the
bloody revenge Achilles is to take on Hector, Patroclus’s killer, in book twenty-
two of the Ilias.

The gender ambiguity inherent in attributing to the grammatically male lion
behavior more typical of a female was already noticed by the Homeric scholia;
they argue that the lion in the simile is to be identified as a lioness, because female
lions have beards and males manes, it is the females and not the males that rear
the cubs, and Homer does not yet have a specific term for the lioness (Aéaiva)

1 For the attribution of mental and emotional faculties to the Homeric animals, especially
the lions, see Lonsdale, Creatures of Speech, 33-38 and 133-135, and J. Heath, The Talking
Greeks: Speech, Animals, and the Other in Homer, Aeschylus, and Plato (Cambridge: Cambridge
University Press, 2005), 42-51. See also below notes 31 and 32.

12 Translated by R. Lattimore, The Iliad of Homer (Chicago: University of Chicago Press,
2011), 383.

13 Besides a possible link to the Gilgamesh epic, M. Alden, “Lions in Paradise: Lion Similes
in the Iliad and the Lion Cubs of Il. 18.318-22,” CQ 55 (2005): 335-342, connects the simile to
Near Eastern lion hunts and the practice of taking the cubs alive (see below section E). Cf. also
B.A. Strawn, What Is Stronger than a Lion? Leonine Image and Metaphor in the Hebrew Bible
and the Ancient Near East, OBO 212 (Fribourg: Academic Press, 2005).

14 In I1. 17.132-137, it is Ajax, not the absent Achilles, who defends Patroclus’s corpse just
as a (male) lion defends his young against hunters, while in II. 17.3-6, Menelaus attempting
the same task is likened to a mother cow protecting her new-born calf. For an interpretation of
the contrasting similes in terms of characterization, see Ready, Character, Narrator, and Simile,
198-201.
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but uses the masculine form as a common gender noun.!® Remarkably enough,
in other similes from the Ilias, Achilles’s relation with Patroclus is compared to a
relationship not only between father and son (II. 23.222-225) but also between
mother and daughter (II. 16.7-11).!¢ The memorable Homeric lion simile from
I1. 18 thus constructs a miniature dramatic tale of a lion “family” torn apart in
order to illustrate human social relationships that are endangered or even de-
stroyed by war. It also serves as a reminder that similes not always work through
straight analogies but may also exhibit striking asymmetrical aspects in their
relation to the epic action, for instance regarding gender.

These same areas, the imagery and narrative functions of similes on the one
hand and the representation of gender and family relations and the emotions
associated with them on the other hand, have been a focal point of recent
scholarship on Latin epic as well, but they have mostly been studied in isolation
from each other.!” The following investigation of predator similes from Statius’s
Thebais that depict family relationships among animals and humans can thus
serve to bring together the different approaches in a fruitful way.!®

15 The scholia on II. 18.318 and 17.133-136 (see the preceding note) give the same explana-
tion, adding that the lines in book 17 were even excised from some editions on these grounds.
Cf. Lonsdale, Creatures of Speech, 29-30 and 44, and the commentary by M. W. Edwards, Books
17-10. The Iliad: A Commentary, ed. G.S. Kirk (Cambridge: Cambridge University Press,
1991), 5:75-76 and 5:184.

16 Cf. I1. 9.323-324, where Achilles compares his selfless efforts for the Greeks to a mother
bird providing food for her nestlings. On human and animal families in the Homeric similes,
see Frankel, Gleichnisse, 89-96, and on their role for characterizing the relationship of Achilles
and Patroclus Moulton, Similes, 99-116 (cf. 141-145); S. Mills, “Achilles, Patroclus and Parental
Care in Some Homeric Similes,” GR 47 (2000): 3-18; C. Warwick, “The Maternal Warrior:
Gender and Kleos in the Iliad,” AJP 140 (2019): 1-28. Reverse-sex animal similes (cf. H. P. Foley,
“Reverse Similes’ and Sex Roles in the Odyssey,” Arethusa 11 [1978]: 7-26; D. Turkeltaub,
“Penelope’s Lion, Buporéwv Husband, and Bupdg-Destroying Pain,” CJ 110 [2015]: 279-302;
C. Pache, “Mourning Lions and Penelope’s Revenge,” Arethusa 49 [2016]: 1-24) are found in
the Odyssea, too, where Penelope, who fears for the safety of her son Telemachus, is compared
to a lion in fear of hunters (Od. 4.787-793) and angry Odysseus to a bitch barking at a stranger,
ready to defend her puppies (Od. 20.13-16).

17 Within our subject area, the so-called Flavian epics, see, e.g., N. W. Bernstein, In the
Image of the Ancestors: Narratives of Kinship in Flavian Epic (Toronto: University of Toronto
Press, 2008); A. Augoustakis, Motherhood and the Other: Fashioning Female Power in Flavian
Epic (Oxford: Oxford University Press, 2010); M. McAuley, Reproducing Rome: Motherhood
in Virgil, Ovid, Seneca, and Statius (Oxford: Oxford University Press, 2016); N. Manioti, ed.,
Family in Flavian Epic, MnemSup 394 (Leiden: Brill, 2016). For literature on the similes, see
below section C.

18 In Statius’s second, unfinished epic Achilleis on Achilles’s youth, animals, family and
gender issues are linked more closely in the narrative through hunting and transvestitism; cf.
P.J. Heslin, The Transvestite Achilles: Gender and Genre in Statius’ Achilleid (Cambridge: Cam-
bridge University Press, 2005), 157-192; C. McNelis, “Similes and Gender in the Achilleid,” in
Brill’s Companion to Statius, ed. W.J. Dominik, K. Gervais, and C. E. Newlands (Leiden: Brill,
2015), 189-204.
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C. Predator Similes and Family Relationships
in Statius’s Thebais: Mourning Lionesses
and Vengeful Tigresses (and Vice Versa)

Statius’s Thebais is a mythological epic in twelve books on the struggle between
the sons of Oedipus for the throne in Thebes, composed by the poet Publius
Papinius Statius under the reign of the emperor Domitian (81-96 CE). Although
it treats a mythological subject matter, the Thebais also resonates with the his-
torical Roman civil wars that led to the Principate and to the rise of the Flavian
dynasty after 69 CE.'? In this sense, the fratricidal war between Eteocles and
Polynices parallels the myth of Romulus and Remus, the twin brothers suckled
by the she-wolf (see below section D). Troubled family relationships form a
crucial leitmotif throughout the Thebais that is also reflected through animal
similes. These similes form a dense network of correspondences across the
various books, highlighting the conflicts within the dysfunctional royal family,
that is plagued by incest and parricide, and the detrimental effects the resulting
war has on other families as well.?

The particular thematic cluster selected for our linear reading features some
of the epic’s most extended and intriguing similes.?! All of them revolve around
a lioness or tigress with her cubs, but they sketch very different pictures, from a
man-eating aggressor to a quasi-human mourning mother, depending on their
respective narrative contexts. Although many of them underline the prominent
roles of female characters in the epic, they not only illustrate the bond between
mothers and children but a wider spectrum of family and social relations. More-
over, besides reflecting the human family relations on the plane of the epic
action, the thematically corresponding predator similes also constitute a sort

19 For resonances of civil war in Statius and generally in the literature from the Flavian
period, see L. Donovan Ginsberg and D.A. Krasne, eds., After 69 CE - Writing Civil War in
Flavian Rome, TC 65 (Berlin: De Gruyter, 2018).

20 W.J. Dominik, “Similes and Their Programmatic Role in the Thebaid,” in Brill’s
Companion to Statius, ed. W.]. Dominik, K. Gervais, and C. E. Newlands (Leiden: Brill, 2015),
266-290, who identifies 236 similes in the Thebais, links them mainly to the theme of the abuse
of power. On the connections between the animal similes and the dehumanizing violence of the
conflict, see S. Franchet d’Esperey, Conflit, violence et non-violence dans la Thébaide de Stace
(Paris: Les Belles Lettres, 1999), 127-190.

2L Similar studies could be performed on other thematic clusters, e.g., bull similes: cf.
B. Kytzler, “Gleichnisgruppen in der Thebais des Statius,” WS 75 (1962): 141-160 (esp. 144—
149, cf. 150-154 on the predator similes). Generally on the similes and especially animal similes
in Statius, see L. Legras, FEtude sur la Thébaide de Stace (Paris: Bellais, 1905), 293-310; S. von
Moisy, Untersuchungen zur Erzihlweise in Statius’ Thebais (Bonn: Habelt, 1971), 58-110 (esp.
94-106); A. Luque Lozano, “Los similes en la Tebaida de Estacio,” Habis 17 (1986): 165-184
(esp. 182); A.M Taisne, Lesthétique de Stace: La peinture des correspondances (Paris: Les Belles
Lettres, 1994), 120-161 (esp. 137-144); U. Gartner and K. Blaschka, “Similes and Comparisons
in the Epic Tradition,” in Structures of Epic Poetry, vol. 1, Foundations, ed. C. Reitz and S. Fink-
mann (Berlin: De Gruyter, 2019), 727-772 (esp. 756-759).
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of sustained para-narrative about (inevitably anthropocentrically construed)
animal families.

The first simile to be studied here comes from the beginning of the second
book. The reigning king of Thebes, Eteocles, wakes up from a nightmare in
which the bloody ghost of his murdered grandfather Laius has provoked him to
challenge his exiled brother Polynices in a fight for power:

qualis ubi audito venantum murmure tigris
horruit in maculas somnosque excussit inertes,
bella cupit laxatque genas et temperat ungues,
mox ruit in turmas natisque alimenta cruentis
spirantem fert ore virum: sic excitus ira
ductor in absentem consumit proelia fratrem.

As when a tigress hears the noise of the hunters, she bristles into her stripes and shakes
off the sloth of sleep; eager for battle she loosens her jaws and flexes her claws, then
rushes upon the troop and carries in her mouth a breathing man, food for her bloody
young; so enraged does the leader relish in the fight against his absent brother.
(Statius, Theb. 2.128-133)?

On the level of the story told within the simile, the hunters mentioned at the
beginning raise the expectation that what follows will be a traditional hunting
simile, where the animal is about to be wounded or killed. However, the cubs
that are mentioned later on (Theb. 2.131: natis) suggest that this will not be
an easy task, as mother tigresses were considered as especially aggressive (see
below sections D and E), which may also account for the sex reversal between
the simile and its point of reference, the king. Moreover, the simile is focalized
not from the point of view of the humans (there is no description of hunting
tactics), but wholly from the perspective of the tigress herself. Suddenly, she
launches a counter-attack, and the hunting party is turned into a man-kill, as if
the tigress from the beginning had wanted to fetch food for her cubs. Depending
on the readers’ perspective, the simile thus allows for two different interpre-
tations: From the point of view of the hunters, the tiger family appears as cruel,
man-eating beasts; their human prey is still alive and the young are described
as cruenti (Theb. 2.131), either (proleptically) smeared with the blood of their
meal or (permanently) blood-thirsty.?? But another reading that takes into ac-

22 All translations from the Thebais are by D. R. Shackleton Bailey, LCL, sometimes adapt-
ed. I consequently use personal pronouns for the animals but differentiate between Latin terms
of kinship like mater (“mother”) or nati (“young”) and technical terms such as catuli (“cubs”).
Interestingly, the varying use of affective or technical terms is already noticed by the Homeric
scholia on the similes in II. 17.4 and 133-136 (see above note 14).

2 Another simile (Theb. 7.529-533) features man-eating lions who have killed their
attackers and contentedly lie down upon their bodies before satisfying their hunger. The
lions stand for Polynices’s troops, who temporarily have been calmed by Jocasta’s attempt at
mediation, but soon will turn to fight. Ironically, the fighting is caused by the tame tigers of
Bacchus, who are whipped up by the Fury into their former aggressive state; after they attack
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count the internal focus of the simile sees the tigress as a protective mother who
defends and nourishes her young (Theb. 2.131: alimenta).

How do these two contrasting readings of the simile relate to the narrative
context? It is clear that the tigress within the simile stands for king Eteocles and
the emotions he feels at this point, the shock of being woken from his nightmare,
anger (Theb. 2.132: ira) and the overwhelming urge to fight his brother who (as
he has been warned in the manipulative dream) is about to attack him. The cubs
thus apparently represent the city of Thebes and its inhabitants whom the king
is prepared to protect against the attack. However, things are not so simple. We,
the external audience, already know that Eteocles is not the good king defending
his city, but rather a tyrant lusting for power. The internal focus of the simile
thus represents Eteocles’s distorted self-image. His brother, whom he sees as the
alien hunter to be killed and fed to his cubs, is actually part of his own family.
Thus the protective instinct of the tigress is replaced by the quasi-cannibalistic
instinct of the enemy brothers that will end in mutual fratricide - already now
Eteocles “feasts” (Theb. 2.133: consumit) on the imaginary fight.>* So although
the moral message is not spelled out explicitly, in the end the bloodstained cubs
do not represent the king’s role as a protector of his family and his city but rather
his lust for power which he is willing to pursue at any price; he himself is as it
were stained with the blood of his grandfather from the dream (Theb. 2.1291.
vanumgque cruorem/excutiens).?

The various strands inherent in this complex simile are taken up and devel-
oped further in the course of the epic. Whereas the first simile is linked to the
king as instigator of the war, the further similes involving tigresses or lionesses
and their cubs stand for relations between mothers and their young sons who
will fall victim to the brothers’ war. One of these is the huntress Atalanta, who
has raised her son Parthenopaeus as a single mother. As soon as she hears that
he is about to volunteer for the attack against Thebes, she storms through the

some Argives, they are killed and their death in turn provokes the Thebans to start fighting
(Theb. 7.564-607).

24 For readings of the simile along these lines cf. N. Coffee, “Eteocles, Polynices, and the
Economics of Violence in Statius’ Thebaid,” AJP 127 (2006): 415-452 (esp. 429-431) and the
commentary by K. Gervais, ed., Statius, Thebaid 2 (Oxford: Oxford University Press, 2017),
111-113.

25 For verbal repetitions marking correspondences between simile and narrative, cf.
J. Perkins, “An Aspect of Latin Comparison Construction,” TAPA 104 (1974): 261-277 (esp.
271). In an analogous way, the simile in Theb. 7.393-397, where Eteocles mustering his troops
for battle is compared to a good shepherd ushering his flock to pasture and lovingly caring for
the ewes and lambs, actually serves to unmask his egotism in leading his people to “destruction
in an unjust cause” (J.J.L. Smolenaars, Statius Thebaid VII: A Commentary [Leiden: Brill,
1994], 175-176). For animal imagery depicting the excessive violence and cannibalism of epic
characters, see S. Braund and G. Gilbert, “An ABC of Epic ira: Anger, Beasts, and Cannibalism,”
in Ancient Anger: Perspectives from Homer to Galen, ed. S. Braund and G.W. Most, YCS 32
(Cambridge: Cambridge University Press, 2003), 250-285, and V. Ando, Violenza bestiale:
Modelli dell'umano nella poesia greca epica e drammatica (Rome: Salvatore Sciascia, 2013).
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woods “as an angry tigress bereft of her young follows the tracks of the robber’s
horse” (Theb. 4.315-316: raptis velut aspera natis/ praedatoris equi sequitur ves-
tigia tigris). This brief comparison continues the story from the first simile with
a different ending. Here the tigress just like the lion in II. 18 has not been able to
protect her cubs from the hunter who has stolen them. This anticipates the fate
of her young son, who will eventually be killed by the enemy; ironically enough,
he will ride to battle on his hunting horse which is proudly covered with a tiger’s
hide (Theb. 9.685-686). In contrast to the first simile, the motherly instincts of
the animal depicted in the simile in this case correspond to real motherly love
felt by the human character, but still she will not be able to save her son.?

We will come back to Parthenopaeus’s fate shortly, but first there follows
another instance where even motherly love is perverted on the human level. The
former queen Hypsipyle recounts the tale of the Lemnian women, who in a state
of fury decided to kill all their male kin. She illustrates the imminent attack with
a lion simile:

non aliter Scythicos armenta per agros
Hyrcanae clausere leae, quas exigit ortu
prima fames, avidique implorant ubera nati.

Not otherwise do Hyrcanian lionesses encircle herds in Scythian fields; early hunger
drives them forth at dawn and their greedy young implore their udders.
(Statius, Theb. 5.203-205)

In its narrative context, the simile of the lionesses who have to go hunting in order
to produce enough milk to feed their hungry cubs sounds almost cynical, for the
Lemnian women to whom they are compared not only kill their husbands but
also their young sons.?” In their merciless actions the crucial distinction between
killing one’s prey and nursing one’s young maintained by the lionesses in the
simile collapses. This contrast underlines the women’s “unnatural” behavior,
except the narrator’s own, who alone saves her elderly father.

In the second half of the epic the focus on mothers and young sons is again
thrown into relief through similes.?® In the narrative of Parthenopaeus’s aris-

26 Cf. the commentary by R. Parkes, ed., Statius, Thebaid 4 (Oxford: Oxford University
Press, 2012), 188-189, who notes that the simile “is focalized from Atalanta’s point of view.” See
also below section E.

27 So the child Epopeus is stabbed by his own mother and the girl Lycaste is forced by her
mother to kill her twin brother Cydimus (Theb. 5.224-230). Moreover, Lycaste’s reluctance
is compared to a tamed beast that despite being goaded refuses to turn wild again (Theb.
5.231-233); for such examples drawn from the circus, see below section E.

28 Another of these tragic young men is Atys, the betrothed of Oedipus’s daughter Ismene,
who in Theb. 8.572-576 is compared to a young lion who is still “innocent” of a big kill (574:
magnique etiamnum sanguinis insons) and only feeds on a lamb; the lion’s mother does not
come into play, as Atys is already of marriageable age. Inevitably he falls prey to the warrior
Tydeus, who in turn is likened to a lion who disdains the calves and heifers and goes for the bull
of the herd (Theb. 8.593-596) — for him Atys is nothing but collateral damage.
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teia, which continues the story from the fourth book, the crucial turning points
are marked by two corresponding lion similes. In the first one, Parthenopaeus’s
youthful overconfidence in his fighting skills, which will prove fatal for him,
is illustrated by the simile of a young lion who after having been raised by his
mother leaves her to enjoy his newly-won freedom:

ut leo, cui parvo mater Gaetula cruentos
suggerit ipsa cibos, cum primum crescere sensit
colla iubis torvusque novos respexit ad ungues,
indignatur ali, tandemque effusus apertos
liber amat campos et nescit in antra reverti.

So alion, to whom when small his Gaetulian mother herself brings bloody food, when
for the first time he has felt his neck increase with a mane and looked grimly at his new
claws, scorns to be fed and dashing out at last to freedom loves the open plains nor
thinks of returning to the cave.

(Statius, Theb. 9.739-743)

While his mother Atalanta had been compared to a tiger mother bereft of her
young (Theb. 4.315-316), now her son is compared to a young lion who does
not want to be nursed any longer; the reference to the bloody prey provided
by his mother echoes the tiger simile from the second book (Theb. 9.739-740:
cruentos ... cibos, 742: ali; cf. Theb. 2.131: natisque alimenta cruentis). The ado-
lescent lion’s natural emancipatory impulse will however prove fatal for his
human counterpart, who is not yet a match for a more experienced warrior and
is indeed killed soon after. His comrades try to recover his body at night but are
surprised by the enemy. Again, this is illustrated by a simile:?°

ut lea, quam saevo fetam pressere cubili

venantes Numidae, natos erecta superstat,

mente sub incerta torvum ac miserabile frendens;
illa quidem turbare globos et frangere morsu

tela queat, sed prolis amor crudelia vincit
pectora, et a media catulos circumspicit ira.

So a lioness who has newly whelped, beset by Numidian hunters in her wild den,
stands upright over her young, gnashing her teeth in grim and at the same time piteous
wise, her mind in doubt; she could disrupt the groups and break their weapons with
her bite, but love for her offspring binds her cruel heart and from the midst of her rage
she looks round at her cubs.

(Statius, Theb. 10.414-419)

29 This simile is inspired by II. 17.132-137, where Ajax protects the fallen Patroclus like a
lion does his cubs, whereas the animal’s mental conflict is closer to the simile of the bitch in Od.
20.13-16 (see above section B). Incidentally, these two Homeric similes together with the simile
of the mother bird in I. 9.323-324 are quoted by Plutarch (Am. prol. 494c7-€2) as examples of
the love of offspring in animals; cf. U. Dierauer, Tier und Mensch im Denken der Antike: Studien
zur Tierpsychologie, Anthropologie und Ethik, SAP 6 (Amsterdam: Griiner, 1977), 10.
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In the absence of the young man’s mother, who had been compared to a tigress,
his older comrade Dymas (who incidentally uses a tiger’s hide wrapped around
his left arm to protect himself, Theb. 10.411) assumes the role of a surrogate
father, who through a reversal of gender roles is likened to a lioness.*® Her
inner conflict between aggressive and defensive impulses is focalized through a
glimpse into the animal’s mind. In contrast to the first simile, where the tigress
who unhesitatingly attacks the hunters illustrates the egotistic character of king
Eteocles (the care for her cubs comes only as an afterthought), in this simile the
protective instinct of the animal who prioritizes the safety of her cubs above her
aggressive impulses corresponds to the true altruistic love of a soldier, who tries
to protect his young leader’s body at the cost of his own life.

The element of focalization is even more prominent in the next simile,
where another mother who has lost her son Menoeceus, a young member of the
royal family who has sacrificed himself for the sake of Thebes, is compared to a
mourning tigress:

sic aspera tigris
fetibus abreptis Scythico deserta sub antro
accubat et tepidi lambit vestigia saxi;
nusquam irae, sedit rabidi feritasque famesque
oris, eunt praeter secura armenta gregesque:
aspicit illa iacens; ubi enim quibus ubera pascat
aut quos ingenti premat expectata rapina?

So the fierce tigress whose young have been stolen lies forsaken in her Scythian cave
and licks the prints on the stone that is still warm; gone is her rage, quiet the wildness
and the hunger of her rabid mouth; herds and flocks pass by unafraid; she looks and
lies; for where are they for whom she should nourish her teats, whom, long awaited,
she should load with massive prey?

(Statius, Theb. 10.820-826)

This simile sketches yet another possible outcome of the story told in the preced-
ing similes. The tigress has lost her young for good and is paralyzed by depres-
sion, resulting in the complete loss of her hunting instincts. Here the focalization
is intensified by means of a brief inner monologue in the form of rhetorical
questions (Theb. 10.825-826).%! The attribution of thoughts to the animal more-

30 In an analogous situation in Theb. 9.115-119, Hippomedon is likened to a mother cow
defending her calf against a wolf; there her biological sex is emphasized, as she “forgets her
weaker sex and as a female imitates mighty bulls” (Theb. 9.118-119: sexusque oblita mino-
ris/spumat et ingentes imitatur femina tauros). The thematic correspondences between these
similes are moreover marked by their shared links to the Homeric intertexts.

31 This is not a genuinely talking animal, as the tigress’s thoughts are articulated by the
narrator (as are the lion’s hopes of finding the hunter in Il 18.322; see above section B). Still,
the similarity of animal and human grief is underlined by the episode of the Bacchus tigers
(see above note 23), where the mortally wounded animals’ groans imitate (human) complaints
(Theb. 7.597: gemituque imitante querelas). In several anecdotes in Pliny the Elder, animals
are able to communicate with humans, among them a female panther who “asks” a passerby
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over involves a striking reversal of roles, for the human mother after delivering
a bitter speech is not allowed to express her grief any longer (Theb. 10.815-816)
and completely loses her ability to communicate with words or thoughts (Theb.
10.820: iam vocis, iam mentis inops); she does not even get a name and dis-
appears from the epic without further mention. As the whole episode is con-
cluded by the simile, the audience’s pity for the grieving mother seems to be
transferred to (nearly) genuine empathy with the animal.>? This must have been
a rather unexpected perspective for Roman readers, who enjoyed watching
shows with exotic tigers in the arena or kept lion cubs as pets for the rich (e. g.,
Seneca, Ira 2.31.6) — precisely the market for the stolen cubs from the simile (see
below section E).

The last two similes to be considered here form a link between the concluding
books of the Thebais and return to the core family of the Theban myth. At the
end of the eleventh book, after the mutual fratricide of Eteocles and Polynices
and the suicide of their mother Jocasta, the old Oedipus is exiled by the new
king Creon. His daughter Antigone beseeches Creon, but her embittered father
drags her away and threatens her not to seek pardon for him. In his weak but still
aggressive state he is compared to an old lion:

qualis leo rupe sub alta,
quem viridem quondam silvae montesque tremebant,
iam piger et longo iacet exarmatus ab aevo,
magna tamen facies et non adeunda senectus;
et si demissas veniat mugitus ad aures,
erigitur meminitque sui, viresque solutas
ingemit et campis alios regnare leones.

Like a lion under a high crag, at whom in his prime forests and mountains once trem-
bled; now he lies inactive, disarmed by length of years, yet his look is grand and his
old age best left alone; and if a sound of lowing comes to his drooping ears, he rises
up and remembers himself, groaning for his strength decayed and that other lions rule
the plains.

(Statius, Theb. 11.741-747)

to rescue her cubs from a pit and shows her gratitude after he has understood and fulfilled
the grieving animal’s wish (Nat. 8.59-60). For an actually speaking animal, see below note
44, for the ancient philosophical debate below notes 32 and 39. Cf. also the recent volume by
H. Schmalzgruber, ed., Speaking Animals in Ancient Literature, Kalliope 20 (Heidelberg: Uni-
versititsverlag Winter, 2020).

32 Such reversals of perspective and the issue of empathy with animals are discussed with
respect to Greek literature by T. Korhonen and E. Ruonakoski, Human and Animal in Ancient
Greece: Empathy and Encounter in Classical Literature, LCS 15 (London: Tauris, 2017), esp.
113-122 on epic similes. For a variety of postmodern and even posthuman approaches, see
also M. DeMello, ed., Speaking for Animals: Animal Autobiographical Writing (New York:
Routledge, 2013) and G. M. Chesi and F. Spiegel, eds., Classical Literature and Posthumanism
(London: Bloomsbury Academic, 2019), esp. part 1: “De/humanization and animals.” For a
comparative study of classical and modern literature cf. M. Payne, The Animal Part: Human
and Other Animals in the Poetic Imagination (Chicago: University of Chicago Press, 2010).
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In stark contrast to the depressed tiger mother who mourns the loss of her cubs,
the old lion is a loner who nostalgically longs for his own past glory. His resent-
ment towards the younger lions mirrors Oedipus’s resentment towards Creon.
The lion thus symbolizes Oedipus anti-social character and the passive-aggres-
sive behavior towards his family members, including his own children, for it was
his curse that ultimately caused the death of both his sons.*® In contrast, Anti-
gone not only cares for her blind father but also for her brother Polynices, whose
burial Creon has forbidden. In the last book she defies the guards and ventures
on her own into the nightly battlefield in order to look for his dead body. While
breaking free she is compared to a young lioness:

fremitu quo territat agros
virginis ira leae, rabies cui libera tandem
et primus sine matre furor.

with a cry like the angry roar of a virgin lioness, striking terror into the countryside,
her rage free at last and her fury for the first time without her mother.
(Statius, Theb. 12.356-358)

Antigone, who has lost almost all her family members including her mother, in
contrast to the old, weak lion who symbolized Oedipus is likened to a young
lioness full of confidence in her strength. Unlike Parthenopaeus, who had been
compared to a young lion in vain trying to emancipate himself from his mother
(Theb. 9.739-743), she seems well fit for a life on her own. The simile marks
the climax of her evolution within the epic from a shy, over-protected maiden
to an independent young woman who places the burial of her brother above
obedience to the king. Yet the emphasis on the lioness’s furious state of mind
(ira, rabies, furor) also reveals a darker side of Antigone’s character. This fits
in with interpretations of the concluding book of the Thebais not as a solution
but as a continuation of the fratricidal war, as Antigone and Polynices’s widow
Argia battle furiously over the privilege to be punished for his burial (Theb.
12.456-463, esp. 462: iram odiumque putes, “it might seem anger and hatred”).>

Let us draw some preliminary conclusions from this sample of animal similes
in Statius’s Thebais. To be sure, the similes discussed here are dispersed over
different books of the epic, but even across the distance they form a dense net-
work that can be read on two levels, with respect to their significance for the epic
action as well as with respect to the imagery of the similes themselves. Although

33 1If Statius was familiar with the tale that younger lions care for their old, weak father by
sharing their prey with him (cf. Plutarch, Soll. an. 972¢8-d3, and the much more anthropomor-
phized version in Aelian, Nat. an. 9.1, where the old lion expresses his gratitude to his sons), this
might be a pointed reversal.

34 For the simile as “an indication of Antigone’s dehumanized state” cf. the commentary by
K.F.L. Pollmann, Statius, Thebaid 12 (Paderborn: Schéningh, 2004), 172-173. On the role of
similes and family relationships in book 12, see also A. Sacerdoti, Novus unde furor: Una lettura
del dodicesimo libro della Tebaide di Stazio (Pisa: Serra, 2012).
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for some of the similes there are models in the epic tradition from Homer on,
the intensity and complexity of the correspondences between the thematically
related predator similes across the epic seems to be an innovation on the part
of Statius, for the epics of his near-contemporaries Lucan, Valerius Flaccus,
and Silius Italicus feature only a few isolated predator similes involving family
relationships. It is especially this focus on the bonds between animal mothers
and their young that links the similes with each other as well as with the epic
action.®> Most of the similes illustrate the loss of young sons and the grief of their
mothers, for example by linking the episodes narrating the departure, aristeia,
and death of Parthenopaeus through books four to ten. Other similes highlight
the perversion of the love between family members, among the Theban royal
family as well as in the inlaid tale of the Lemnian women, by contrasting it with
the “natural” behavior of animals, so that paradoxically the focus on family
bonds within the similes emphasizes the lack thereof on the level of the action.
Interestingly, most of the similes feature lionesses and tigresses, which does not
seem to be simply a matter of grammatical gender (tigris in Latin poets always
being feminine) but a conscious choice that sometimes even results in a gender
cross-over when applied to male figures such as Eteocles and Dymas.?® This
strong emphasis on positive (although often futile) female agency in the animal
similes seemingly mirrors the interactions among the human characters, where
fathers are either absent or like Oedipus exert a destructive influence and broth-
ers fight each other, whereas prominent female characters such as Jocasta (who
is at the same time mother, wife, and grandmother of her children) or Antigone
try to mediate, even if ultimately to no avail.

35 Parent-child relations in the Thebais have even been projected onto the metaliterary level
as a reflection of the author’s ambiguous stance towards his epic brainchild; cf. K. Gervais,
“Parent-Child Conflict in the Thebaid,” in Brill’s Companion to Statius, ed. W.]. Dominik,
K. Gervais, and C. E. Newlands (Leiden: Brill, 2015), 221-239; McAuley, Reproducing Rome,
297-389.

36 This is thus the exact opposite of the grammatically male Homeric lions as noted by
the Homeric scholia (see above section B), although strictly speaking in the simile likening
Eteocles to a tiger in Theb. 2.128-133 the animal is not explicitly marked as female apart from
the suggestive presence of cubs (in contrast to the aspera tigris in Theb. 4.315-316 and 10.820).
A similarly ambiguous case is the panther, who is generically feminine in Greek (mdpdodic)
and Latin (panthera) but can also be attributed typically “female” or “male” behavior (see also
below section D); cf. J. Walter, “Der Philosoph im Pantherfell: Aelian, Natura animalium 5,54
vor dem Hintergrund antiker Prétexte und moderner Tierethologie,” ANR 25 (2015): 173-202
(esp. 190-191), and S. Mithlenfeld, Konzepte der ‘exotischen’ Tierwelt im Mittelalter (Gottingen:
V&R Unipress, 2019), 123-148 (esp. 135). A. Corbeill, Sexing the World: Grammatical Gender
and Biological Sex in Ancient Rome (Princeton: Princeton University Press, 2015) has shown
that Roman poets consciously play with such linguistic phenomena. L. ]. Hawtree, too, in her
unpublished PhD dissertation “Wild Animals in Roman Epic” (PhD diss., University of Exeter,
2011), 44-52 and 102-114, reads the grammatically feminine lionesses and tigresses in Roman
epic as a means to convey a new, less male-centered form of heroism.
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The series of thematically related similes in Statius’s Thebais thus constitutes
a meta-narrative that reflects the man-made violence on the level of the epic
action not so much in the bloody kills to be expected from the “cruel” animals,
but rather through the hunters who disrupt the animals’ reproductive cycle by
stealing their cubs. At the same time the similes depicting animal families es-
tablish a narrative of parental love that counterbalances the destruction of all
social bonds by the fratricidal war at Thebes. However, in the two last similes
discussed here its contaminating influence seems to have reached even the
animal realm, when the isolated old lion and the raging young lioness sever their
family ties, too.

D. Philosophical Contexts: Ethics and Natural History

As Statius’s Thebais is a mythological epic, the moral message potentially implied
in the comparisons between humans and animals is not spelled out as explicitly
as in a didactic or philosophical text, and the applicability to the readers’ own
life must remain a matter of speculation. Still we may wonder whether through
the similes the human beings are animalized and turn out to be more savage
than the wild beasts, or the animals are humanized and even appear as the
better humans.?” This might seem a purely anthropocentric approach, and of
course the animal similes in the first place serve to illustrate human behavior and
human emotions, but they do not contradict other classical sources on animal
behavior. Although the distinction between humans and animals is normally
kept strictly hierarchical, writers like Aristotle or Plutarch attribute a rational
mind and the ability to communicate at least to certain species of animals.>

37 So in his philosophical writings Seneca argues that humans should not act more beastly
than the wild beasts they tame (e.g., Ira 2.31.6); see A. Biumer, Die Bestie Mensch: Senecas
Aggressionstheorie, ihre philosophischen Vorstufen und ihre literarischen Auswirkungen, SKP 4
(Bern: Lang, 1982) and F. Tutrone, Filosofi e animali in Roma antica: Modelli di animalita e
umanita in Lucrezio e Seneca (Pisa: ETS, 2012), 155-291. For animal comparisons in Epictetus,
see the contribution by Gerard Boter.

38 In contrast to tigresses, the model of single lionesses defending their young does not
reflect the social behavior of (African) lions, although in one case Statius has a pride of lionesses
hunting together (the Lemnian women in Theb. 5.203-205). The details are thus mainly due to
the adaptation of the similes to their respective narrative contexts.

39 These philosophical issues, which can only be touched marginally here, have been
discussed extensively, among others by Dierauer, Tier und Mensch; Heath, Talking Greeks;
R. Sorabji, Animal Minds and Human Morals: The Origins of the Western Debate (Ithaca:
Cornell University Press, 1993); C. Osborne, Dumb Beasts and Dead Philosophers: Humanity
and the Humane in Ancient Philosophy and Literature (Oxford: Oxford University Press, 2007);
M. Bettini, Voci: Antropologia sonora del mondo antico (Torino: Einaudi, 2008); T. Fogen,
“Animal Communication,” in Campbell, Oxford Handbook of Animals, 216-232; O. Hellmann,
“On the Interface of Philology and Science: The Case of Zoology,” in Brill's Companion to
Ancient Greek Scholarship, vol. 2, Between Theory and Practice, ed. F. Montanari, S. Matthaios,
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As a background to Statius’s predator similes, here some constructions of
animal “families” especially with respect to the love between parents and their
young in ancient philosophy and natural history will be adduced. The similes’
focus on mothering lionesses and tigresses is paralleled by the sources’ interest
in the females of the species, for although they agree on the principal superiority
of the males, they acknowledge the “lion’s share” of the females in rearing the
young.*? Pliny the Elder (Nat. 8.51) notices the braveness of the lioness when
fighting for her cubs; the detail that she fixes her eyes on the ground so as not
to be frightened by the hunting spears seems to be adapted from the simile in
1. 17.133-136, where the lion defending his young draws his skin down to cover
his eyes, but in contrast to the grammatically masculine gender of the Homeric
lion (see above section B), Pliny emphasizes that the lioness has newly whelped
(feta).*! There is even a peculiar zoological tradition starting from Herodotus
(Hist. 3.108.4), who in the context of an excursus on Arabia claims that in contrast
to prolific animals of prey such as hares, predators such as lionesses only whelp
once in their lifetime, and only a single cub, for the embryo with its sharp claws
destroys the uterus, which is expelled at giving birth. This anecdote is referred
to as a popular belief by Aristotle (Hist. an. 6.31.579b2-7), Pliny (Nat. 8.43-44),
and Aelian (Nat. an. 4.35), who reject its credibility but still seem fascinated by
it. Indeed it perfectly fits the concepts of the inborn aggression of the lion cub
and the mother’s self-sacrificing love for her offspring. The first aspect is also
reflected in a choral song from Aeschylus’'s Agamemnon (Ag. 717-736), where

and A. Rengakos (Leiden: Brill, 2015), 1235-1266 (esp. 1235-1245). See also the studies by
S.T. Newmyer: Animals, Rights, and Reason in Plutarch and Modern Ethics (London: Routledge,
2006); Animals in Greek and Roman Thought: A Sourcebook (London: Routledge, 2011); The
Animal and the Human in Ancient and Modern Thought: The ‘Man Alone of Animals’ Concept
(London: Routledge, 2017). With respect to early Christian literature, cf. I. S. Gilhus, Animals,
Gods and Humans: Changing Attitudes to Animals in Greek, Roman and Early Christian Ideas
(London: Routledge, 2006); J. E. Spittler, Animals in the Apocryphal Acts of the Apostles: The
Wild Kingdom of Early Christian Literature, WUNT 2/247 (Tiibingen: Mohr Siebeck, 2008);
P. Cox Miller, In the Eye of the Animal: Zoological Imagination in Ancient Christianity (Philadel-
phia: University of Pennsylvania Press, 2018).

40 Cf. S.M. Connell, Aristotle on Female Animals: A Study of the Generation of Animals
(Cambridge: Cambridge University Press, 2016). M. Miziur-Mozdzioch in her unpublished
PhD dissertation “Exotic Animals in Life, Culture and Imagination of the Hellenistic Period:
Big Cats” (PhD diss., University of Wroclaw, 2015) studies the zoology of felines in Aristotle and
other sources. For the superiority of the males, cf. the Aristotelian Physiognomonica (Physiogn.
809a26-810a13, esp. 809b14-36 on the lion) as well as Pliny (Nat. 8.42) and Aelian (Nat. an.
11.2) on the male lion’s mane; for the females taking care of the young, see, e. g., Pliny, Nat. 8.66
(see below section E).

41 This story about the lioness is not found in the section on lions in Aristotle’s Historia
animalium (Hist. an. 9.44.629b—c), on which Pliny draws heavily, but the same explanation
is given by the scholia on the Homeric simile. Generally on Pliny’s reception of Aristotle, see
P. Li Causi, “Un Aristotele romano? Ricezione e metamorfosi del corpus zoologico in Plinio il
Vecchio,” in La zoologia di Aristotele e la sua ricezione dall’eta ellenistica e romana alle culture
medievali, ed. M. M. Sassi, E. Coda, and G. Feola (Pisa: Pisa University Press, 2017), 85-111.
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Helen, the seductive but destructive cause of the Trojan War, is associated with
an orphaned lion cub reared like an infant in the arms of his foster parents, who
when grown up shows the nature of his true parents and creates a bloodbath in
the house.*?

In Rome, the legend of the she-wolf who suckled the twins Romulus and
Remus shows a similar ambivalence between motherly love and innate aggres-
sion. The story of this cultural icon cannot be sketched here in full, but suffice
it to say that the she-wolf has provoked widely diverging interpretations in
Roman literature, especially during the turbulent transition from the Late Re-
public to the Empire.** On the one hand, her extraordinary kindness towards
the abandoned babies is commended (e.g., Livy, Urbe cond. 1.4; Ovid, Fast.
2.413-422 and 5.465-468), on the other hand, Romulus’s crimes, the murder of
his brother Remus, and the rape of the Sabine women, are explained by the fact
that he has been nourished with the milk of a wild beast (e. g., Propertius, Eleg.
2.6.19-22 and 4.4.53-58). This characterization of an inhumane, cruel man who
allegedly was born or suckled by a lioness or tigress is also applied to faithless
lovers who are accused by the women they have betrayed, for instance Theseus
by Ariadne in Catullus (Carm. 64.154-156) or Aeneas by Dido in Vergil's
Aeneis (Aen. 4.366-367); paradoxically, the strong maternal feelings ascribed to
lionesses and tigresses are denied here, when they are paralleled with insensate
objects like rocks or monsters like Scylla.

In a political context, the negative characterization of Romulus as a wolf-
child can be extended to the whole Roman people by (fictive) critics of Roman
imperialism; so king Mithridates according to Justin’s Epitome of the Historiae
Philippicae of Pompeius Trogus (38.6.8) ascribed to the Romans the wolf-like
spirit of their founders, blood-thirsty and greedy for empire and riches. In Livy
(Urbe cond. 26.13.12-13) the Capuan Vibius Virrius contrasts the natural love of
animals for their offspring with the pitilessness of the Romans: wild beasts can
be diverted from a blind attack when one threatens their cubs (cf. the lioness in
Statius, Theb. 10.414-419), but the Romans did not give up the siege of Capua
even when Rome itself, their women and children were threatened by Han-
nibal, such was their thirst for blood. Worse still, in the civil wars, they turn this
lust for blood against themselves: so Horace in Epod. 7 censures the Romans,
who unlike wolves or lions wage war against their own kind (Epod. 7.11-12),
following the precedent of Romulus, who bestowed the curse of his fratricide

42" Aristophanes in the Ranae (Ran. 1431-1432) has Aeschylus give a political twist to the
image by applying it to Alcibiades and his ambiguous relation to Athens.

43 Cf. T.P. Wiseman, Remus: A Roman Myth (Cambridge: Cambridge University Press,
1995), esp. 63-76, and C. Mazzoni, She-Wolf: The Story of a Roman Icon (Cambridge: Cam-
bridge University Press, 2010), esp. 91-116; on interpretations of Romulus’s fratricide, see
C.J. Bannon, The Brothers of Romulus: Fraternal Pietas in Roman Law, Literature, and Society
(Princeton: Princeton University Press, 1997), esp. 158-173.
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upon his descendants (Epod. 7.17-20; cf. Lucan, Bell. civ. 1.93-97). In Statius’s
similes, too, unlike the human characters the lions or tigers never turn against
their own species.** Comparisons between humans and animals in these texts
thus work both ways: either humans imbibe like mother’s milk the innate cruelty
that is characteristic of wild beasts, or the predators show behavior that is more
humane than that of human beings.

E. Cultural Contexts: Tiger Hunting
and the Amphitheater in Early Imperial Rome

One of the most innovative thematic features of Statius’s similes is the promi-
nence of tigers, which may reflect the Bacchic associations of Thebes; indeed on
the level of the epic action itself the holy tigers of Bacchus play an important role
as agents in the outbreak of the war (Theb. 7.564-607).%> The similes alluding to
the hunt for living tiger cubs (Theb. 4.315-316 and 10.820-826) find parallels
in the contemporary epics of Valerius Flaccus (Argon. 1.489-493), where due
to the narrative context, the abduction of young Acastus by Jason, the simile is
focalized from the hunter’s perspective, and Silius Italicus (Pun. 12.458-462),
where the tigress succeeds in catching the hunter.*® Beyond the mythological
and poetic contexts, this practice, which is presupposed but not fully explained
in the similes, can also be referred to the “real world” of early imperial Rome.*’
Background information about this hunting technique is provided by the
Naturalis historia of Pliny the Elder, another contemporary work that combines
zoology with cultural history and imperial ideology.#® The hunter uses a swift

4 Such arguments are taken up in an interesting way by the Christian apologist Arnobius,
who in his work Adversus nationes (Ad. nat. 7.9) has a cow hold a speech against animal sac-
rifice, arguing that animals, too, love their offspring and even have a language of their own; it
is the humans who in their violence against animals as well as their own kind surpass the fe-
rocity of beasts. Cf. Gilhus, Animals, Gods and Humans, 152-153; K. Smolak, “Das Opfertier als
Anklager,” in Alexandridis, Wild, and Winkler-Horacek, Mensch und Tier, 205-215; ]. Breuer,
“Patristische Perspektiven des Verhiltnisses zwischen Mensch, Tier und Gott,” ANR 21 (2011):
69-88 (esp. 84-85).

45 See above notes 23 and 31. While in Greece the cult of Dionysus was associated with
felines such as leopards and panthers (cf. M. Miziur-Mozdzioch, “Fierce Felines in the Cult
and Imagery of Dionysus: Bacchic Mania and What Else?,” in Johnston, Mastrocinque, and
Papaioannou, Animals, 361-392), tigers appear in Roman times.

46 The earliest, brief similes of a tigress searching for her stolen cubs seem to be Lucan (Bell.
civ. 5.405) and Seneca (Med. 863-865), whereas Ovid (Metam. 13.547-548) in adaptation of
the Homeric simile (II. 18.318-322) still has a lioness (cf. Valerius Flaccus, Argon. 3.737-740).

47 Por such contemporary features introduced into the similes in Roman epic, see L. ].
Hawtree, “Animals in Epic,” in Campbell, Oxford Handbook of Animals, 73-83 (esp. 75 and 79);
cf. also Hawtree, Wild Animals, 26-58 and 100-121.

48 Cf. E. Gunderson, “The Flavian Amphitheatre: All the World as Stage,” in Flavian Rome:
Culture, Image, Text, ed. A.]. Boyle and W. J. Dominik (Leiden: Brill, 2003), 637-658 (esp. 645-
649); K. A. E. Enenkel, “Die antike Vorgeschichte der Verankerung der Naturgeschichte in Poli-
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horse to kidnap the tiger cubs, and every time he has to change horses, he throws
one of the cubs at the pursuing mother tiger in order to distract her, until with
the remaining cubs he finally reaches the ship that is to take them to Rome.*® As
in Statius’s similes, in Pliny, too, the hunt is partly focalized from the tigress’s
point of view:>°

at ubi vacuum cubile reperit feta (maribus enim subolis cura non est) fertur praeceps
odore vestigans. raptor adpropinquante fremitu abicit unum ex catulis. tollit illa morsu
et pondere etiam ocior acta remeat iterumque consequitur, ac subinde donec in navem
regresso inrita feritas saevit in litore.

But when the mother tiger finds the lair empty (for the males do not look after their
young), she rushes off at headlong speed, tracking them by scent. The captor when her
roar approaches throws away one of the cubs. She snatches it up in her mouth, and
returns and resumes the pursuit at even a faster pace owing to her burden, and so on
in succession until the hunter has regained the ship and her ferocity rages vainly on
the shore.

(Pliny, Nat. 8.66 [Rackham, LCL])

Beyond such specific links to cultural practices, the predator similes evoke wider
associations, as lions and tigers gain a highly symbolic significance in connection
with imperial ideology.>! The display of exotic animals and large-scale venationes
in the arena were a crucial part of the self-representation of the Roman em-
perors and their communication with the people, starting with Hellenistic-style

tik und Religion: Plinius’ Zoologie und der rémische Imperialismus,” in Zoology in Early Mod-
ern Culture: Intersections of Science, Theology, Philology, and Political and Religious Education,
ed. K. A.E. Enenkel and P.J. Smith, INT 32 (Leiden: Brill, 2014), 15-54; B. M. Gauly, “Plinius’
Zoologie und die Romische Naturgeschichte,” in Philosophie in Rom — Rémische Philosophie?
Kultur-, literatur- und philosophiegeschichtliche Perspektiven, ed. G. M. Miiller and F. Mariani
Zini, BA 358 (Berlin: De Gruyter, 2018), 469-487; cf. also Li Causi, “Aristotele romano.”

49 Por further textual and pictorial representations of this hunting technique, see J. M. Toyn-
bee, Animals in Roman Life and Art, AGRL 32 (London: Thames & Hudson, 1973), 71-81, and
H. Walter, “Zum Tigergleichnis des Valerius Flaccus (Arg. I 489ff.),” RhM 118 (1975): 153-165.

%0 Similarly in an ethnographical note in Valerius Flaccus (Arg. 6.147-149). Incidentally,
Pliny’s description may remind readers of the story of Medea, who according to Ovid (Trist.
3.9) chopped up her young brother Apsyrtus and scattered the pieces across the fields in order
to slow down her father Aeetes, while she escaped with Jason and the stolen Golden Fleece by
ship. Here, conversely, it is the female character who plays the part of the hunter and shows
no love for her own kin (anticipating her infanticide), whereas it is the father who cares for
his offspring. Later, the tigress’s maternal love is emphasized by the church father Ambrose
(Hex. 6.4.21-22), who uses the description of the hunting technique (in a different version
involving a glass ball, wherein the tigress sees her own reflection and mistakes it for her cub;
cf. Claudian [Pros. 3.263-268] to illustrate the natural love between parents and children that is
often neglected by humans against God’s will.

>l While lions had regularly been displayed during the late Republic, tigers were presented
by an Indian embassy to Augustus on Samos in 19 BCE (Cassius Dio, Hist. rom. 54.9.8), and the
first tame tigress in Rome was shown at the dedication of the Theatre of Marcellus in 11 BCE
(Pliny, Nat. 8.65; cf. Suetonius, Aug. 43.4); see Toynbee, Animals, 61-82. Martial’s epigram 8.26
mentions several tigers in the context of Domitian’s Sarmatian triumph in 93 CE.
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triumphs in the late Republic.”®> Through his control over dangerous exotic
beasts, the emperor presents himself as master of the world.

These spectacles in turn inspired poets who used the symbolic associations
of the arena for panegyric ends. In their poems on tamed beasts the emperor
is praised as the bringer of an utopian Tierfrieden, a paradisiacal state of peace
between animals and humans. Statius himself in one of his occasional poems
from the collection of Silvae (Sil. 2.5) deplores the accidental death of a tame lion
during a venatio in the arena, which moved even the emperor to tears.>® Another
case in point is Martial’'s Liber spectaculorum, the book of epigrams probably
composed for the opening of the Flavian amphitheatre, the Colosseum, where
the games displaying exotic animals are described.>* Moreover, in the first book
of his collection of epigrams, Martial devotes a whole cycle of epigrams to the
emperor Domitian, where he explores the topic of circus lions who have been
trained to play with hares that escape unharmed from their jaws (Epigr. 1.6, 14,
22,44, 48, 51, 60, 104).>>

However, in some of these epigrams also the reverse thing happens when a
tame beast unexpectedly turns wild again. So in Spec. 12 a lion attacks its trainer,
and in Spec. 21 a tame tigress, who used to lick her keeper’s hand, in an un-
precedented fight tears a (male) lion to pieces with excessive ferocity. Another
incident is reported in Epigr. 2.75, where a circus lion kills two slave boys who
are raking the sand of the arena. In all three cases the epigrammatist criticizes
these “perverse” acts of violence perpetrated by tamed beasts: the treacherous
lions should be afraid of the watching emperor (Spec. 12.5-6) or learn from the
Roman she-wolf to spare young boys (Epigr. 2.75.9-10). The most poignant
comment is directed at the lion-slaying tigress: she did not commit such acts
while she still lived in the wild, but since she is among “us” (humans or perhaps

52 Cf. A. Bell, Spectacular Power in the Greek and Roman City (Oxford: Oxford University
Press, 2004), 151-198, and specifically for the Flavian period, Gunderson, “Flavian Amphithe-
atre.”

33 Cf. the commentary by C.E. Newlands, ed., Statius Silvae Book II (Cambridge: Cam-
bridge University Press, 2011), 192-202. A. Augoustakis, “Unius amissi leonis: Taming the Lion
and Caesar’s Tears (Silvae 2.5),” Arethusa 40 (2007): 207-221, points out the transfer of the
civil war theme to the animal realm and draws parallels to the tiger simile reflecting the frat-
ricide in Theb. 2.128-133; see also S. Chomse, “Instability and the Sublime in Martial’s Liber
Spectaculorum,” in Ginsberg and Krasne, After 69 CE, 387-409 (esp. 401-405) on echoes of
Lucan (see below section F).

54 See the commentary by K. M. Coleman, ed., M. Valerii Martialis Liber Spectaculorum:
Text, Translation and Commentary (Oxford: Oxford University Press, 2006), who also discusses
the issue whether the Caesar addressed is Titus or Domitian.

%5 These epigrams have also been interpreted on a metaliterary level as the potentially risky,
but in the end harmless play of the witty poet (the hare) with the mighty emperor (the lion);
cf. S. Lorenz, Erotik und Panegyrik: Martials epigrammatische Kaiser, CM 23 (Tiibingen: Narr,
2002), 126-134. For the epigrams on the spectacles in the arena as panegyric of Domitian, cf.
J. Leberl, Domitian und die Dichter: Poesie als Medium der Herrschaftsdarstellung, Hypomne-
mata 154 (Gottingen: Vandenhoeck & Ruprecht, 2004), 270-276.
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more specifically Romans), she possesses more ferocity (Spec. 21.5-6: Ausa est
tale nihil, silvis dum vixit in altis: / postquam inter nos est, plus feritatis habet).
Apparently her stay at Rome has exercised a corrupting influence upon the ti-
gress. These paradoxical examples of “unnatural” cruel acts committed by circus
animals that even surpass their natural wildness can thus be read as an allegory
for the ambivalence between the civilizing power of the Roman Principate and
its latent, “wolfish” potential for violence that may erupt again.

E. Political Contexts: The Emperor as Beast?

This political dimension is reflected in another innovative type of predator
similes found in early imperial Latin epic depicting the wild beast in the cage,
whose innate thirst for blood may awaken any time. In Lucan’s Bellum civile this
image is applied to the civil war between Caesar and Pompey. After a brief period
of fraternization between the soldiers of both parties in Spain, the Pompeians
suddenly turn against their fellows and massacre them, just as tamed beasts
when tasting a drop of blood turn wild again and hardly spare their keeper (Bell.
civ. 4.237-242). Earlier Caesar in a speech had denounced Pompey as a pupil of
bloodthirsty Sulla through a comparison with tigers never losing their inborn
taste for blood (Bell. civ. 1.327-332).%¢

Such a rhetorical comparison of a political leader with a predator returns in
a speech composed only a few years after Statius’s epic. Pliny the Younger in his
Panegyricus on the emperor Trajan, held in the year 100 CE, constructs the em-
peror Domitian, who in 96 had been killed in a conspiracy within his own palace
and fell victim to a damnatio memoriae, as the negative counterpart of the “good
emperor” Trajan.’” In a crucial passage Domitian is compared to a beast hiding
in the palace like in a cave:

6 A non-political simile of a circus lion is found in Statius, Ach. 1.858-863, where young
Achilles hiding among girls remembers his true nature when he sees weapons (cf. above note
18). Cf. Seneca, Ep. 85.8 and 41.

57 On the origins of the concept of the “bad emperor” applied to Nero and Domitian, see
L. Cordes, Kaiser und Tyrann: Die Kodierung und Umkodierung der Herrscherreprisentation
Neros und Domitians, PhilS 8 (Berlin: De Gruyter, 2017), V. Schulz, Deconstructing Imperial
Representation: Tacitus, Cassius Dio, and Suetonius on Nero and Domitian, MnemSup 427
(Leiden: Brill, 2019), and especially R. R. Nauta, “Mali principes: Domitian, Nero und die Ge-
schichte eines Begriffes,” in Nero und Domitian: Mediale Diskurse der Herrscherreprdsentation
im Vergleich, ed. S. Bonisch-Meyer et al., CM 46 (Tiibingen: Narr, 2014), 25-40. Interestingly,
the beast of Revelation, that among other parts features the mouth of alion (Rev 13:2), seems to
combine aspects of Nero and Domitian; cf. K. Backhaus, “Der Tyrann als Topos: Nero/Domi-
tian in der frithjiidisch-frithchristlichen Wahrnehmung,” in Bonisch-Meyer et al., Nero und
Domitian, 379-403 (esp. 392-396); R. Mucha, Der apokalyptische Kaiser: Die Wahrnehmung
Domitians in der apokalyptischen Literatur des Friihjudentums und Urchristentums (Frankfurt
am Main: PL Academic Research, 2015).
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domo, quam nuper immanissima belua plurimo terrore munierat: cum velut quodam
specu inclusa, nunc propinquorum sanguinem lamberet, nunc se ad clarissimorum civi-
um strages caedesque proferret.

in this house, where recently that fearful monster had built his defenses with uncount-
able terrors; as it were locked-up in his den he licked up the blood of his murdered
relatives or emerged to plot the massacre and destruction of the most distinguished
citizens.’

(Pliny, Pan. 48.3)

Through this hyperbolical comparison, Domitian is imagined as an antisocial,
blood-thirsty beast feasting on his own family members and fellow citizens.>®
Although the term belua can refer to a wider range of huge beasts or “monsters,”
the details of licking blood and breaking out of the cage seem to specifically
evoke the image of the predator on the loose.®® This is confirmed by two further
passages from the speech. One of Domitian’s potential victims was none other
than the present emperor Trajan, who in the speaker’s vision was snatched by
Jupiter from the jaws of the most rapacious predator (Pan. 94.3: praedonis avi-
dissimi faucibus). Ex negativo the same image is evoked in the context of Trajan’s
generous gifts to the people that in contrast to his predecessor have not been
stolen from rich people executed by the emperor; under Trajan as the ideal
father of the Roman people (cf. 21: pater patriae), “the citizens’ children are not
fed like wild beasts cubs on blood and slaughter” (Pan. 27.3: neque a te liberi
civium, ut ferarum catuli, sanguine et caedibus nutriuntur) — here it is implied
that the beastly father Domitian did care for his offspring, although in the wrong
manner.5!

%8 Translation from Radice, LCL, slightly adapted. See B. Radice, Pliny the Younger: Letters,
vol. 2, Books 8-10. Panegyricus, LCL (Cambridge, MA: Harvard University Press, 1969), 429.

%9 On Domitian’s negative image in the Panegyricus, see P. Roche, “Pliny’s Thanksgiving:
An Introduction to the Panegyricus,” in Pliny’s Praise: The Panegyricus in the Roman World, ed.
P. Roche (Cambridge: Cambridge University Press, 2011), 1-28 (esp. 10-14), and G. O. Hutch-
inson, “Politics and the Sublime in the Panegyricus,” in ibid., 125-141 (esp. 128-129).

60 Cf. Seneca, Clem. 25.1 on the quasi-cannibalistic cruelty of Alexander the Great, who
envies a man-eating lion, and Clem. 26.3-4 on the tyrant who attacks his own kin in contrast
to the habits of wild beasts such as lions; cf. Baumer, Bestie Mensch, 119-125, who refers to the
precedent of Cicero (Rep. 2.48 and 3.45; Off. 3.32), where just as in Pliny the tyrant is associated
with the immanitas of a belua. On the contrary, in Plato’s Gorgias (Gorg. 484a), the Sophist Cal-
licles uses the image of a lion breaking free in a positive sense for the tyrant who has unnaturally
been tamed by democracy; cf. A. Pabst, “Hasen und Lowen: Tiere im politischen Diskurs des
klassischen Griechenland,” in Alexandridis, Wild, and Winkler-Horacek, Mensch und Tier,
83-97 (esp. 91-92). On the tyrant as beast in Greek and Roman thought, see R. Baumgarten,
“The Sovereign and the Beast: Images of Ancient Tyranny,” in Chesi and Spiegel, Classical Lit-
erature and Posthumanism, 123-130 and generally on predators in political discourse A. Kling,
“Die Tiere der Politischen Theorie,” in Borgards, Tiere, 97-110.

6l In contrast, in Byzantine literature, lions and lion cubs are used in an almost exclusively
positive sense for the emperor in relation to his family and his subjects; see T. Schmidt, “Pro-
tective and Fierce: The Emperor as a Lion in Contact with Foreigners and his Subjects in
Twelfth- and Early Thirteenth-Century Byzantine Court Literature,” in Cross-Cultural Ex-
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Besides rhetorical and philosophical precedents, Pliny’s comparison of
Domitian with a parricidal, blood-thirsty beast that acts as a foil to the image
of Trajan as the ideal father figure might also have been inspired by epic similes.
From the reverse perspective, we may wonder whether there is also a political
subtext to the predator similes in Statius’s Thebais. After all, Statius’s epic was
dedicated to Domitian, the same emperor who posthumously is construed as a
bad emperor in the image of a predator. The Thebais has indeed been subjected
to political readings that identify a covered criticism of Domitian’s reign in the
negative figure of the tyrant Eteocles.5? For example, as we have seen, through
the first tiger simile (Theb. 2.128-133) Eteocles’s self-image as a parental pro-
tector of his city is exposed as a hypocritical mask that hides his lust for power
at any price. Nevertheless, a direct link to the emperor Domitian is nowhere
suggested in the epic action, and the risk of superimposing modern subversive
readings upon ancient texts is not to be underestimated. Although the technique
of using oratio figurata for covered criticism of rulers is mentioned by Quintilian
(Inst. 9.2.65-69), we should keep in mind that the emperors, too, enjoyed the
same rhetorical education as their peers and therefore might easily have detected
such hidden messages.®®> Moreover, the negative image of Domitian is mainly a
later construction propagated by the succeeding dynasty of emperors in their
own interests. But still, in a wider sense Statius’s predator similes can be read as
instances of “figured speech” insofar as they evoke literary, cultural, and political
associations far beyond their immediate narrative contexts in the epic.

change in the Byzantine World, c.300-1500 AD, ed. K. Stewart and J. Moreton Wakeley, BNS 14
(Oxford: Lang, 2016), 159-173, and T. Schmidt, “Father and Son like Eagle and Eaﬁlet - Con-
cepts of Animal Species and Human Families in Byzantine Court Oration (11t"/12t ¢.),” ByzZ
112 (2019): 959-990; cf. Schmidt’s PhD dissertation Politische Tierbildlichkeit in Byzanz: Spites
11. bis friihes 13. Jahrhundert, MVB 16 (Wiesbaden: Harrassowitz, 2020), with a brief chapter
on “tyrannical” lions (96-101).

2 See, e.g., W.J. Dominik, The Mythic Voice of Statius: Power and Politics in the Thebaid,
MnemSup 136 (Leiden: Brill, 1994), 130-180, for a discussion of the Thebais’s political
relevance to contemporary Rome, especially regarding the abuse of power. S. Rebeggiani, The
Fragility of Power: Statius, Domitian and the Politics of the Thebaid (Oxford: Oxford University
Press, 2018), esp. 68-72, argues that Statius’s originally anti-Neronian readings in line with
Domitian’s ideology were later turned into anti-Domitianic readings.

63 While Quintilian (Inst. 9.2.67) speaks of fictional tyrants in declamations, F. Ahl, “The
Art of Safe Criticism in Greece and Rome,” AJP 105 (1984): 174-208, applies the technique of
“figured speech” to writers under Domitian as well; cf. also Dominik, Mythic Voice of Statius,
135-145.
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G. Conclusion

Animal similes in Greek and Roman epic do not reflect the relations between
animals and humans on a systematic philosophical plane or teach moral less-
ons in a straightforward manner. Nevertheless, the predator similes in Statius’s
Thebais that have been the focus of the present study not only engage with poetic
models in order to enhance the impact of the narrative but also interact with
early imperial discourses on natural history, ethics, and politics. Although reader
responses to these similes are difficult to gauge, their sustained focus on family
relationships and parental emotions that link the exotic animals and the human
characters may be seen as a means to actively involve the audience in the process
of interpretation by appealing to their own experience or imagination.
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The Fables according to Babrius
and the New Testament Parables

RUBEN ZIMMERMANN

Within parable scholarship of the last century, fables have played only a minor
role.! A few New Testament scholars, however, have pointed out the importance
of fables for the parables of Jesus, or even claim that Jesus’s narrative parables
are identical to ancient fables.? And indeed, there are close overlaps regarding
the criteria for identifying the genre of fables and parables. Additional reasons
for reading New Testament parables alongside fables pertain to matters of
language, time, and geography. Parables and fables may have the same cultural
and geographical roots. Babrius, for instance, mentioned that the fable derives
from Syria.> Whereas the Latin fable tradition of Phaedrus is better known, the
Greek fable tradition of Babrius has been neglected. Niklas Holzberg, in a recent
edition and translation of Babrius’s fables, states that there is hardly an ancient

1 See R. Zimmermann, “Gleichnishermeneutik im Riickblick und Vorblick: Die Beitrage
des Sammelbandes vor dem Hintergrund von 100 Jahren Gleichnisforschung,” in Hermeneutik
der Gleichnisse Jesu: Methodische Neuansditze zum Verstehen urchristlicher Parabeltexte, ed.
R.Zimmermann, 2nd ed., WUNT 231 (Tiibingen: Mohr Siebeck, 2011), 25-63; R. Zimmer-
mann, “‘Die Wahrheit Gottes ist konkret Hans Weder und die neueste Gleichnisforschung
(2014-2017),” in Gleichnisse verstehen: Ein Gesprdch mit Hans Weder, ed. ]. Frey and E. M. Joas,
BThSt 175 (Gé6ttingen: Vandenhoeck & Ruprecht, 2018), 25-65.

2 See A.Jiilicher, Die Gleichnisreden Jesu, 2nd ed., 2 vols. (Tiibingen: Mohr, 1910; repr.
Darmstadt: Wissenschaftliche Buchgesellschaft, 1963), 1:94-101; M.A. Beavis, “Parable
and Fable,” CBQ 52 (1990): 473-498; F.Vouga, “Formgeschichtliche Uberlegungen zu den
Gleichnissen und zu den Fabeln der Jesus-Tradition auf dem Hintergrund der hellenistischen
Literaturgeschichte,” in The Four Gospels 1992: Festschrift Frans Neirynck, ed. F. van Segbroeck
etal., BETL 100 (Leuven: Peeters, 1992), 173-187; more recently J. D. Strong, “The Fables of
Jesus in the Gospel of Luke: Their Form, Origins, and Implications” (PhD diss., University of
Notre Dame, 2019; revised version published as The Fables of Jesus in the Gospel of Luke: A New
Foundation for the Study of Parables, SCCB 5 [Paderborn: Brill | Schoningh, 2021]).

3 See Babrius, Fab. 2.praef.1-3: MiBog pév, & moi Pacihéwg AheEavdpov, TUpwv Tooudv
goTwv elpep’ avBphmwy, ol mpiv ot fjoav £mt Nivou Te kai Brjlov (“Fable, son of King Al-
exander, is the invention of the Syrians of old, who lived in the days of Ninus and Belus”), trans-
lation from B. E. Perry, Babrius and Phaedrus: Fables, LCL (Cambridge, MA: Harvard Uni-
versity Press 1965), 139 (unless otherwise noted, all translations and textual citations are taken
from this edition). Regarding the Syrian origin of Babrius, see also M. J. Luzzatto, “Babrios,” Der
Neue Pauly: Enzyklopddie der Antike, ed. H. Cancik and H. Schneider, 16 vols. (Stuttgart: Met-
zler, 1996-2003), 2:383-384, here 383; on the overlaps between Greek and oriental fables in a
broad horizon, see F. Rodriguez Adrados, History of the Graeco-Latin Fable, vol. 1, Introduction
and from the Origins to the Hellenistic Age, MnemSup 201 (Leiden: Brill, 1999), 287-332.
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author who has been so shamefully ignored by his own discipline. It is there-
fore not surprising but all the more regrettable that New Testament scholarship
has not yet engaged in a promising dialogue with Babrius. Such a dialogue is
promising because there are many overlaps in motifs, moral impact, and reli-
gious elements. Maria Luzzatto, one of the editors of the Teubneriana edition of
Babrius, demonstrated that there are close overlaps between the semantics and
syntax of LXX and NT-Greek with Babrius.> Some scholars - like Perry® - date
Babrius back to the first century CE and locate him in Syria. Thus, the temporal
and geographical location links Babrius with early Christian writings.

The major interest of this contribution is to begin a promising intertextual
reading between the fables of Babrius and the New Testament parables. This
article will begin with some general information on fables and parables, referring
to the general consensus in scholarship (A). This agreement, which is mostly not
questioned, will be challenged by taking a closer look at the texts focussing on
three different aspects: (1) genre, (2) animals, and (3) religion, in particular the
role of God(s). The fables of Babrius (B) and the parables from the New Tes-
tament (C) will each be examined in their own right, with respect to the three
areas and with a view towards the other group of texts. In the last section (D)
some preliminary, general insights for a comparison and further research will
be formulated.

A. Fables and Parables as Two Different Genres:
“Common Sense” as a Starting Point?

1. Fables and Parables as Two Different Genres

The genres of parable and fable are similar, but also distinguishable. This has
been noticed since the beginning of theoretical reflection on the different types
of texts. I will briefly reflect upon some insights about the similarities and dif-
ferences on two levels: rhetoric and literary criteria.

The first theoretical reflection about the genre of our types of texts is found
in the works of Aristotle. In his Rhetorica, Aristotle discusses “examples”
(Tapadeiypota) as analogous to induction as a possible means of persuasion.
Like enthymemes (évBUpnpa), examples serve as arguments set forth in a

4 See N. Holzberg, Babrios: Fabeln: Griechisch-Deutsch, ST (Berlin: De Gruyter, 2019), 9:
“In der gesamten Weltliteratur diirfte es keinen Autor von hohem kiinstlerischen Rang geben,
der von der zustdndigen Wissenschaft, in diesem Falle der Grizistik, so hartndckig vernachlas-
sigt (ja im Grunde ignoriert) wurde wie der besonders durch sein Erzéhltalent und seinen
skurrilen Witz faszinierende Fabeldichter Babrios.”

> See M.]. Luzzatto, “La cultura letteraria di Babrio,” ASNSP ser. 3, 5 (1975), 17-97, here
52-65.

6 See Perry, Babrius and Phaedrus, li-lii.
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speech and as such are similar to induction.” This rhetorical function of fables
and parables has endured throughout the centuries. Following Holzberg, it is
still valid for the collections of fables in the Hellenistic and Roman period. The
function of those anthologies was to create a pool of texts to be used by authors
of speeches.®

Let us take a closer look at these rhetorical reflections. In Rhet. 2.20 Aris-
totle distinguishes between historical and fictional examples. The latter are sub-
divided into “parables” and “fables” (to0tov & €v pev mapaPoin ev 8¢ Adyou),
such as those of Aesop and the Libyan.” As an example of a fable, Aristotle tells a
fable by Stesichorus and one by Aesop, both of them animal fables. Following the
rhetorical tradition, in Quintilian, Inst. 5.11 we find a similar distinction between
“fabella” (Inst. 5.11.19 f. with reference to Aesop), and “collatio” (Inst. 5.11.23-25)
presented as synonymous with mapafoAr].l? Thus, fable and parable are consid-
ered to be related to each other as fictional examples, even though they are also
clearly distinguished by ancient rhetoricians.

But what, in particular, are the points in common and how do both forms of
texts differ? To answer this question I want — with a second approach - to focus
on literary criteria by means of which the two types of texts can be described.
Genre is a type of text which can be recognized in a communication culture by
certain signals. For instance, the introduction of a text with the phrase “once
upon a time” provides a strong signal for the reader to recognize the following
text as a fairy tale. When defining genre by core and supplementary criteria I am
working along the lines of more recent genre theories which define a genre as
a construction of meta-communication.!! Genres do not exist as such in an es-
sential way. However, the construction of genre already presupposes a discourse
concerning genre. Thus, the criteria which can be named to identify a genre are

7 See Aristotle, Rhet. 1.2 (1356b41.): “I call an enthymeme a rhetorical syllogism, and an
example rhetorical induction.”

8 See N. Holzberg, Die antike Fabel: Eine Einfiihrung, 3rd ed. (Darmstadt: Wissenschaft-
liche Buchgesellschaft, 2012), 28: “Die Geschichte des antiken Fabelbuches beginnt mit dem
hellenistischen Fabelrepertorium, das ohne jeden Anspruch auf literarischen Eigenwert Verfas-
sern von Reden und Literaturwerken Fabeln als Gebrauchstexte bequem zur Verfiigung stellte.”

° See Aristotle, Rhet. 2.20 (1393a28-31); for details, see R. Zimmermann, “Jesus’ Parables
and Ancient Rhetoric: The Contributions of Aristotle and Quintilian to the Form Criticism of
the Parables,” in Hermeneutik der Gleichnisse Jesu: Methodische Neuansdtze zum Verstehen ur-
christlicher Parabeltexte, ed. R. Zimmermann, 2nd ed., WUNT 231 (Tiibingen: Mohr Siebeck,
2011), 238-258, here 243-247; R. Zimmermann, Puzzling the Parables of Jesus: Methods and
Interpretation (Minneapolis: Fortress, 2015), 127-132.

10 See Marcus Fabius Quintilianus, Ausbildung des Redners: Zwolf Biicher — Institutionis
oratoriae, libri XII, ed. and trans. H. Rahn, 2 vols. (Darmstadt: Wissenschaftliche Buchgesell-
schaft, 2006), 1:596-617.

11 See R.Zymner, Gattungstheorie: Probleme und Positionen der Literaturwissenschaft
(Paderborn: Mentis, 2003), 59; R. Zymner, ed., Handbuch Gattungstheorie (Stuttgart: Metzler,
2010).
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text-based and discourse-based at the same time. They are not free-floating and
gratuitous, even though they are constructions.!?

Let me take up a brief definition of fable by the Alexandrian rhetorician Aelius
Theon (1st cent. CE) used in exercise three of his Progymnasmata:

MD66¢ €0t AGyog Yeudis eikovilwv airBetov
A fable is a fictitious story giving an image of truth. (Theon, Prog. 4)'3

Using only a few words, Aelius Theon has named three criteria: a fable is a story
(A6yog), it is figurative (eixovilw), and it recounts something true beyond the
surface story, in other words: a truth (&Ar}0e1) within the vehicle of an invented
story. Turning these criteria into my own terminology, a fable can be described
as a fictional and metaphorical narrative.'*

The same criteria can also be found in recent definitions of parables. The
wider ranged criteria for identifying parables, which I have discussed in detail
elsewhere,!® will be used as a basis to describe genre similarities and differences
concerning parables and fables: Both, parables and fables, are “brief narrations,”
“fictional texts” (contrary to historical examples), and “metaphorical texts” with
transfer signals (a semantic transfer of meaning takes place between two different
semantic domains). Both groups of texts have “appeal character”: the parables
and fables call up a process of interpretation. Within the fables of Babrius, for
instance, in seventeen epimythia the direct speech “you” or the vocative is used
(see Fab. 18.15f.; 74.15).1¢

The crucial difference seems to be “that a parable is ‘realistic, whereas a
fable presents anthropomorphized animals, plants, or natural phenomena.””
The parable may be, literally speaking, fictional, that is to say invented, but it

12 For details, see H. Fricke, “Definieren von Gattungen,” in Handbuch Gattungstheorie, ed.
R. Zymner (Stuttgart: Metzler, 2010), 10-12.

13 Translation from G. A. Kennedy, Progymnasmata: Greek Textbooks of Prose Composition
and Rhetoric, WGRW 10 (Atlanta: Society of Biblical Literature, 2003), 23. Cf. L. von Spengel,
Rhetores graeci, 3 vols., Teubneriana (Leipzig: Teubner, 1853-1856), 2:72.

4 See R. Zimmermann, “Fable III: New Testament,” in Encyclopedia of the Bible and Its
Reception, ed. D. C. Allison et al., 30 vols. (Berlin: De Gruyter, 2009-), 8:650-651.

15 See R.Zimmermann, “Parabeln - sonst nichts! Gattungsbestimmung jenseits der
Klassifikation in ‘Bildwort, ‘Gleichnis, ‘Parabel, und ‘Beispielerzahlung,” in Hermeneutik
der Gleichnisse Jesu: Methodische Neuansdtze zum Verstehen urchristlicher Parabeltexte, ed.
R. Zimmermann, 2nd ed., WUNT 231 (Tiibingen: Mohr Siebeck, 2011), 409-419; Zimmer-
mann, Puzzling the Parables, 137-150.

16 There is controversy about which of the epimythia represent the authentic voice of
Babrius and which had been added by later editors. For Holzberg, the 77 epimythia out of a
number of 122 fables (according to Codex Athous) are not authentic because of their prose
style; see Holzberg, Babrios, 13. Others, like J. Vaio, The Mythiambi of Babrios: Notes on the
Constitution of the Text, Spudasmata 83 (Hildesheim: Olms, 2001), xlii-xlvii discuss every
single case, taking into account linguistic and metric reasons as decisive for an assessment of
authenticity. See a brief overview on the debate in Holzberg, Babrios, 13-17.

17 7Zimmermann, “Fable,” 650.



The Fables according to Babrius and the New Testament Parables 145

is an “invented truth.” That which is narrated in the parables could have indeed
taken place in that way.!® The fable, on the contrary, tells us something which is
beyond human experience, usually animals talking and behaving like humans.
In his first prologue, Babrius resolves the contradiction with observed reality by
locating the fable’s content in the so-called Golden Age:

Now in the Golden age not only men but all the other living creatures had the power
of speech and were familiar with such words as we ourselves now use in speaking
to each other ... even the pine tree talked, and the leaves of the laurel (Babrius,
Fab. 1.praef.5-9).1°

A second point of difference can be seen in the issue of “contextuality.” Most
New Testament scholars, myself included,?’ consider parables to be always con-
textually embedded in a macrotext. The fable - at least in the Hellenistic-Roman
collections — is more of an isolated text, standing on its own, which can be
listed - as in the case of Babrius - in alphabetical order, one right after the other.
As a substitute for a context, paratexts (promythium and epimythium) could be
added, like “fabula docet,” which can be clearly demonstrated with P.Ryl. 493.

The fact that in the first and second century two fable collections are written
in poetry?! and the Jesus parables are composed in prose should not be viewed
as particularly significant. Babrius himself noted that Aesop also presented fables
in prose (Fab. 1.praef.14-16), and the oldest collections of fables, the so-called
Aesopia of Demetrius of Phalerum (360-280 BCE), which is now lost, was also
a prose text. The extensive Collectio Augustana presents 231 respectively 244
prose fables in Greek. However, as the main codices (e. g. cod. Monac. gr. 564)
date from the Middle Ages, it is difficult to decide where it may have preserved
ancient forms of texts.??

At first glance, summarizing the “common sense” approach to genre theo-
ries, parables and fables are similar types of texts which have many criteria in
common. However, the genres of fable and parable have also been distinguished
for good reasons. Does this generally accepted assessment stand up to examina-
tion when we take a closer look at the parables and fables with regard to certain
aspects? This will be the subject of discussion in the next section.

18 On the so-called “Realititsbezug” of the parable, see Zimmermann, “Parabeln,” 412-414.

19 Perry, Babrius and Phaedrus, 2-3.

20 See R. Zimmermann, “How to Understand the Parables of Jesus? A Paradigm Shift in
Parable Exegesis,” AcT 43 (2009): 157-182, here 170-173; R. Zymner, “Fabel,” in Handbuch der
literarischen Gattungen, ed. D. Lamping (Stuttgart: Kroner, 2009), 234-239, here 234.

21 See Phaedrus and Babrius, both authors state that they were the first to bring the fables
into verse form (details see below). Avianus in the fourth or fifth century presents 42 fables in
elegiac distiches.

22 See Holzberg, Die antike Fabel, 5-7. The different numbers results from the nos. 1-231 of
the Aesopica, and the fables of recension 1a (nos. 232-244), see Perry 1-244.
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B. The Fables of Babrius

I. Babrius’s Fables: Some Basic Information

Because of the lack of explicit testimony by other ancient authors, very little can
be known with certainty regarding the author of the Mythiambi Aesopici.>* The
name of the poet is given only by a few later sources, such as the Latin fab-
ulist Avianus (400 CE).?* In the later Codex Harleianus 3521 (17th cent. CE), we
learn that the name of the author of the Mythiambi is “Valerius Babrius.”?®> The
name Babrius itself indicates a Roman origin, since the name is well attested
in Latin and was especially widespread in Umbria. It may therefore be one of
the curiosities of history that the Latin-writing Phaedrus - according to many
scholars — was of Greek origin,?® while the Greek-writing Babrius was of Italian/
Roman origin. He was probably “a Hellenized Italian living in Syria ... in the
second half of the first century (CE).”?’

Though the name “Babrius” or “Babrios” remains uncertain, we can gain
some information from internal evidence. According to Babrius himself, in his
first prologue Aesop told the fables in a free prosaic manner (Alowmov pvBovg
ppaoavtog 7| EAevBéprg povorg [Fab. 1.praef.15-16]).28 Babrius, however, re-
formulated the fables and used the iambic verse-meter (in particular “choliambic
meter”; Ger. “Hinkjambus”), what he called the “mythiambs” (pvBiappog), in
other words he was the first author who lifted Greek fables to the level of lit-
erature.?’ The poetic form of iambs usually was used for invectives, but as ex-

23 This title is used by the Thesaurus Linguae Graecae. In Codex Athous we find BaAeBpiov
puBioppot aicwmetol katd ototyelov, which was taken over with slight difference (Bappiov in-
stead of paiePpiov) by M. ]. Luzzatto and A. La Penna, eds., Babrii Mythiambi Aesopi, BSGRT
(Leipzig: Teubner, 1986), 1. Perry notes BABPIOY MY®IAMBOI AIZQITEIOI (Perry, Babrius
and Phaedrus, 2).

24 Avianus writes: “Quas Graecis iambis Babrius repetens in duo uolumina coartauit” (ed.
R. Ellis, The Fables of Avianus [Hildesheim: Olms, 1887]).

25 See O. Crusius, “Babrius.” in Pauly’s Real-Encyclopidie der classischen Altertumswissen-
schaft, ed. G. Wissowa and W. Kroll, 50 vols. (Stuttgart: Metzler, 1894-1963), 2:2655-2667,
2657. The exact headline in the Codex, which only refers to fable 58, is Bappiov BaAepiov
ywploppucot otiyot. Crusius assumes that the title in Codex Athous results from a copying error
(BaAe[plov Ba]Bpiov) and, thus, confirms the name Valerius Babrius.

26 See N. Holzberg, Phaedrus: Fabeln: Lateinisch-Deutsch, ST (Berlin: De Gruyter, 2018),
29. Holzberg himself prefers an anonymous author with a pseudonymous name.

27 Perry, Babrius and Phaedrus, xlviii. See K.J. Neumann, “Die Zeit des Babrius,” RhM 35
(1880): 301-304, here 301: “romische Nationalitdt des Babrios” who refers to a study of Otto
Crusius dealing with the nationality of Babrius comprehensively (“De Babrii aetate,” LSCP 2
[1879]: 125-248). T.]. Morgan, “Living with the Gods in Fables of the Early Roman Empire,”
RRE 1 (2015): 378-402, here 380: “Babrius was probably either a hellenised Italian or a Greek
who took the name of an Italian patron.”

28 See Perry, Babrius and Phaedrus, 2-3.

29 Babrius most likely knew the first collection of Aesopic fables in prose which was pub-
lished by Demetrius of Phalerum, entitled Alicwmeiwv/Aesopia according to Diogenes Laertius,
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plained in the second prologue, Babrius wanted to soften it: “I do not sharpen
the teeth of the iambs, but I test them and refine them as it were in the fire, and
I am careful to soften their sting.”3°

In all likelihood, Babrius edited two volumes of fables*! which are, according
to derived manuscripts, presented in alphabetical order.>? Each of the volumes
is introduced by a prologue. From volume 1, we have 107 well-preserved fables.
It includes the letters alpha to lambda, and we can assumed that it was originally
a collection of about 200 fables, of which - following Holzberg - at least 72 are
written by Babrius himself, and the others derived from older fable traditions
(which can be seen by parallel versions) and are retold in a poetic form by Ba-
brius.>* From volume 2, however, we only have 36 fables; none of the extant
manuscripts preserved the second book as a whole. The most valuable codex
A (Codex Athous),* rediscovered in 1842 at the Mount Athos monastery, con-
tains a total of 122 fables. According to the critical edition from Maria J. Luzzatto
and Antonius La Penna® as well as the most recent edition (and German trans-
lation) by Niklas Holzberg,*¢ 144 fables are preserved; Luzzatto and La Penna
added 21 reconstructed fragmentary fables from other sources.?”

Little clarity, but plenty of speculation can be found regarding the historical
settings of the text (Einleitungsfragen), especially regarding the place and time
of origin. In prologues 1 and 2, names are mentioned such as “Branchos” and
“Alexander,” which scholars have tried to identify with historical individuals. For
example, as an allusion to an Alexander of the so-called Severan dynasty (2nd-
3rd cent. CE).*8 Alternatively, Teresa Morgan and others think of Alexander as a
king mentioned in Josephus’s Antiquitates judaicae (A. J. 18.140), son of Tigranes
V, who was a client king of Nero in Armenia and who according to Josephus is

Vitae 5.80, see Perry, Babrius and Phaedrus, xiii. The Aesopia has not survived, but it was still
extant in the tenth century.

30 Babrius, Fab. 2.praef.14-15. The translation follows Perry, Babrius and Phaedrus, 141.

31 According to Codex Athous and the fable author Avianus. The Byzantine lexicon Suda,
however, mentions ten books of Babrian choliambic verses. See L. Spielhofer, “Babrios — Per-
son, Werk, Uberlieferung,” in Grazer Repositorium antiker Fabeln, ed. U. Gartner (Graz 2020),
1-8, here 2.

32 1t is a matter of debate in scholarship whether this was the original order, see Holzberg,
Die antike Fabel, 58-59.

33 See Holzberg, Die antike Fabel, 65.

3 See Luzzatto and La Penna, Babrii Mythiambi Aesopi, xxiii-xxv (the codex is currently at
the British Museum Addit. 22087).

35 See Luzatto and La Penna, Babrii Mythiambi Aesopi,v-xi, 1-140.

36 See Holzberg, Babrios, 25-27.

37 See Luzatto and La Penna, Babrii Mythiambi Aesopi, 140-166, as fragments 1 (fable 163)
to 21 (fable 194). The counting tries to fit the alphabetic order.

38 The name “Alexander” could be an allusion to Marcus Aurel(l)ius Severus Alexander,
Roman emperor 222-235 CE, who was, as his original name Valerius Bassanius indicates, a
descendant of the priest Iulius Bassanius, the priest of the god Elagabal, who was worshipped in
Emesa in Syria. See Neumann, “Die Zeit des Babrius,” 303; M. Weglage, “Babrios,” in Metzler
Lexikon antiker Autoren, ed. O. Schiitze (Stuttgart: Metzler, 1997), 134-135, here 134.
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said to have been a descendent of Herod the Great.?® Others consider them to be
fictitious characters, whereby Alexander could be an allusion to Alexander the
Great and Branchos could possibly refer to a poem by Callimachus (who lived at
the Ptolemaic court in Alexandria) with the same name.*°

Finally, the date of origin of the Babrian fable collection can only be vaguely
determined. The terminus a quo could be the first century CE, due to stylistic
reasons and the assumption of the foregoing publication of the fables of Phae-
drus in iambic verses.*! Terminus ad quem can be defined through citations
of choliambic fables (to be identified with Babrian fables), in particular in the
wax tablets of Palmyra (before 272 CE) and in the Hermeneumata of Pseudo-
Dositheus, which are usually dated to 207 CE.*? In other words, the Mythiambi
Aesopici are most probably written in the first or second century CE.*3

If one attempts to classify the fables of Babrius within the literary history of
ancient fables,* the following picture emerges: Even though the fables have long

39 See Josephus, A.J. 18.139-140 (ch. 4): “As to Alexander, the son of Herod the king, who
was slain by his father, he had two sons, Alexander and Tigranes .... Alexander had a son of
the same name with his brother Tigranes, and was sent to take possession of the kingdom of
Armenia by Nero; he had a son, Alexander, who married Jotape, the daughter of Antiochus, the
king of Commagena” (trans. W. Whiston, Flavius Josephus: The Antiquities of the Jews [1737;
repr. n. p.: Floating Press, 2008], 1310-1311). See T.]J. Morgan, “Fables and the Teaching of
Ethics,” in Escuela y literatura en Grecia antigua, ed. J. A. Fernandez Delgado, F. Pordomingo
Pardo, and A. Stramaglia, CS 17 (Cassino: Universita degli studi di Cassino, 2007), 373-404;
similar Perry, Babrius and Phaedrus, xlvii—xlix.

40 See Holzberg, Babrios, 25. Similarly, K. L. Mann, “The Fabulist in the Fable Book” (PhD
diss., University of California, 2015), 180, following Hawkins, who argues that Branchus’s name
is one of many allusions to Callimachus that appears in Babrius, see T. Hawkins, Iambic Poetics
in the Roman Empire (Cambridge: Cambridge University Press, 2014), 88, 101, 110.

41 See Hawkins, Iambic Poetics, 128-134 on the relationship between Phaedrus and Babrius.

42 In the Hygini genealogia, one of the sources for the Hermeneumata, according to
Leidensis Voss. Gr. Q. 7, we find a preface, telling: “In the consulship of Maximus and Aper,
on the third day before the Ides of September, I transcribed the genealogy of Hyginus known
to all ...” (see the Greek and Latin text in G. Flammini, Hermeneumata Pseudodositheana
Leidensia, Teubneriana [Berlin: De Gruyter, 2004], 103-104). The consulship of Maximus and
Aper was in 207, which leads to an exact date: September 11, 207 CE. The interpretation of this
preface, however, is debated in scholarship, see for details E. Dickey, The Colloquia of the Her-
meneumata Pseudodositheana, vol. 1, Colloquia Monacensia-Einsidlensia, Leidense-Stephani,
and Stephani (Cambridge: Cambridge University Press, 2012), 37-39; Strong, Fables of Jesus,
183-185. Among the 18 fables attested by Pseudo-Dositheus, only two are cited in choliambic
verses corresponding to Babrian fables (no. 16 = Babrius, Fab. 84; no. 17 = Babrius, Fab. 140),
see Flammini, Hermeneumata, 89-90. Eleven of the fourteen fables, attested by the wax tablets
found at Palmyra, are also citations of Babrius’s fables (43, 78, 91, 97, 117, 121, 123 [vv.2-7],
136, 137, 138, 139). The wax tablets are dated to around 258-273 CE, before the destruction
of Palmyra. See D. C. Hesseling, “On Waxen Tablets with Fables of Babrius (Tabulae Ceratae
Assendelftianae),” JHS 13 (1892-1893): 293-314.

43 See Perry, Babrius and Phaedrus, xlvii. Most scholars agree that Babrius should be
dated to the second century, see O. Crusius, “Babrius,” 2.2:2659; Weglage, “Babrios,” 134-135;
Luzzatto, “Babrios,” 383-384; Spielhofer, “Babrios,” 2.

4 See the extensive work of Rodriguez Adrados, Graeco-Latin Fable, 1:48-139 for details;
a brief overview also in Holzberg, Die antike Fabel, 13-35.
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been attributed to Aesop, there are no writings of Aesop himself, some even deny
the existence of this historical person.

The oldest collection of fables probably came from Demetrius of Phalerum
(360-280 BCE) who had collected Aesopian fables in prose in a Greek so-called
“promptuarium,” this is a collection of texts used by rhetors for their speeches.
Unfortunately this writing has not been handed down. Some scholars, however,
assume that the four fables found on P.Ryl. 493 (1st cent. CE), may be citations of
this text.*> What we definitively have, are the five books of Latin fables of Phaedrus
from the first century and the two books of Greek fables of Babrius from the first
or second century. Both authors state that they were the first to bring the fables
into verse form, whereby Phaedrus writes with six-footed iambic verses, whereas
Babrius uses the rare limp or choliambic, as mentioned above. In short: With
Babrius we have the oldest coherent collection of fables in the Greek language.

Since the information about the author and the context of the work remains
limited, we would do well to let the text speak for itself. Let us therefore enter
into a kind of dialogue, a dialogue between fable and parable on different levels.

II. The Role and Lack of Animals in Babrius

Animals play a major role in fables in general, especially so in the fables of Babri-
us. We find an impressive variety of all kinds of animals: domesticated ones like
a chicken, goat, and ox, as well as wild animals like a fish, wolf, or nightingale.

Statistically we find more than thirty different kinds of animals, the five
mentioned most often are the lion (18 x), fox (16 x), dog (15 %), wolf (13 %), and
donkey (10x). All of these animals are well-known, the most exotic ones might
be an ape (35, 56, 81, 106, 125), a crab (109), or a toad (24). It is noteworthy that
there are about 24 different kinds of birds mentioned, beginning with the eagle
(5,99, 115, 137), heron (94), nightingale (12), swallow (12, 118), and stork (13),
up to a turtle dove (72) or a chicken and rooster (5, 17, 97, 121, 123, 124).

It is not the right place in this article to discuss the role and function of a
specific animal. There is little doubt that it makes a difference whether a lion or a
toad is the focus. However, it is not as easy to interpret the role of animals as one
might assume at first glance. Well-known traits of animal characters are used,
but such traits are also used ironically. Just to mention two examples: In Fab. 1,
not only is the harmony between humans and animals, that was described in the
prologue, harshly shattered, also the lion fearfully flees from man. According
to Fab. 98, a lion fell in love with a human girl and to gain the family’s trust, he
disarms himself in a drastic manner. He extracted his teeth and cut out his claws
with a surgeon’s knife. After he had made himself defenseless, however, he did
not get his beloved girl, but was beaten to death.

45 See Holzberg, Die antike Fabel, 28.
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The questions to be asked with regard to the animals are raised in a nuanced
way already by Lessing in his essay on fables. In the second chapter (“Von dem
Gebrauch der Tiere in der Fabel”) he discusses the limited usage specific animals
have when appealing to the audience.*® More recently, the animals in fables have
also been discussed against the background of animal studies.*” Lefkowitz, for
instance, argues that in many cases, well beyond symbolism, the fables have an
interest in the real behavior of animals and in this respect can be evaluated for
natural history.*8 Referring to animals in Babrius, Pertsinidis argues, that “Ba-
brius uses direct speech to enhance the dramatic quality of his narratives and
to draw the reader closer to his narrative and his characters.”* By doing so, the
animals were more humanized within Babrius than in other fables and, thus, his
approach serves his moralizing purpose.

For this article, I would like to draw attention to a striking observation
regarding the fables. Not all of the fables present animals or plants as anthro-
pomorphic figures. There are 41 fables of Babrius (about one third of the extant
number), in which no animals talk or act on the plot level like humans.”® In
some of them animals are mentioned in a realistic manner. For example, fable
79 reads as follows:

A dog stole a piece of meat from a kitchen and with it ran beside the river. Seeing in
the stream the shadow, much larger than the meat itself, he let go the meat and dashed
for the shadow. This he did not find, nor the meat that he had dropped. Still hungry he
crossed back the way he came.’! (Babrius, Fab. 79)

In 25 fables animals are not even mentioned.>® As an example from this group
Fab. 22 reads:

A man already in middle age was still spending his time on love affairs and carousals.
He wasn’t young any more, nor was he as yet an old man, but the white hairs on his

46 See G.E.Lessing, Fabeln: Abhandlungen iiber die Fabel, ed. H.Rolleke, RUB 27
(Stuttgart: Reclam, 2013), 105-115.

47 See N. Harel, “The Animal Voice behind the Animal Fable,” JCAS 7 (2009): 1-20 and
J. Schuster, “The Fable, the Moral, and the Animal: Reconsidering the Fable in Animal Studies
with Marianne Moore’s Elephants,” in Representing the Modern Animal in Culture, ed. J. Dubi-
no, Z. Rashidian, and A. Smyth (New York: Palgrave Macmillan, 2014), 137-154; T. Korhonen,
“Anthropomorphism and the Aesopic Animal Fables,” in Animals and Their Relation to Gods,
Humans and Things in the Ancient World, ed. R. Mattila, S. Ito, and S. Fink, UKS/SUCH (Wies-
baden: Springer, 2019), 211-232.

48 See J. B. Lefkowitz, “Aesop and Animal Fable,” in The Oxford Handbook of Animals in
Classical Thought and Life, ed. G. L. Campbell (Oxford: Oxford University Press, 2014), 1-23.

49°S, Pertsinidis, “Articulate Animals in the Fables of Babrius,” in Speaking Animals in
Ancient Literature, ed. H. Schmalzgruber (Heidelberg: Winter, 2020), 81-102, 99-100.

30 See fables 2, 4, 9, 10, 11, 15, 18, 20, 22, 23, 30, 36, 37, 45, 47, 49, 52, 54, 57, 58, 59, 61, 63,
64, 66, 68,70, 71, 75,79, 92, 114, 116, 117, 119, 126, 127, 136, 141, 142, 143.

>l Text and translation by Perry, Babrius and Phaedrus, 98-99.

32 See fables 2, 10, 15, 18, 30, 36, 38, 47, 49, 54, 57, 58, 59, 63, 64, 66, 68, 70, 71, 114, 116, 119,
126, 127, 142. Among them, there are nine fables in which natural phenomena such as the wind
and the sea are anthropomorphized (18, 36, 38, 64, 70, 71, 114, 126, 142).
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head were mixed up in confusion with the black. He was making love to two women,
one young, the other old. (Babrius, Fab. 22)

The young woman wanted him to look like a young lover, the old one like one of
her own age. Accordingly, on every occasion the mistress who was in the prime
of her life plucked out such of his hairs as she found to be turning to white, and
the old woman plucked out the black ones. This went on until each of them
presented the other with a baldpated lover by the pulling out of his hair>® (Ba-
brius, Fab. 22).>*

There are other significant examples that narrate brief stories from social
life (e. g. Fab. 116: a love triangle between a couple and a young man) or local
urban traditions (e.g. Fab. 15: on the Athenian and the Theban). A story with-
out animals or other anthropomorphized figures can be classified as “realistic.”
What is told in such examples could have happened in the real world. Therefore,
these texts fulfill an additional criterion characteristic of a parable.

This leads to two possible conclusions: (1) the collection, edited by Babrius,
includes animal fables as well as parables, without animals; (2) the distinc-
tiveness of our definitions must be doubted. Is the separation of genres in the
ancient discourse perhaps not as clear as assumed?

The second option is also supported by the terminological findings. Turning
back to Aristotle, we realize that while parable is connected with the Greek term
mapafodr|, the unspecific term Adyog in Rhet. 2.20 stands for what I just trans-
lated with “fable”; yet, it is only with the explanatory addition “like the Aesopian
or the Libyan” that the fable translation can be justified. Additionally, the Greek
terms aivog or pdbog are also translated with “fable.”>> Babrius speaks of the
artificial word of the “myth-iambs,” that is, he uses the term pd6og, which is
specified by its verse measure. As seen above, the definition of Aelius Theon
also uses this term. But would such a definition not also apply to the parable: an
invented story that depicts a truth?

In this respect, one can ask: Are fables and parables not just generic siblings,
but perhaps even twins? The study of Babrius makes at least the New Testament
scholar doubt the absoluteness of the guiding principles with respect to genre dis-
tinction. Parables and fables are even closer than is usually assumed in research.

One might conclude that the difference between fables and parables was not
as fixed as later genre theories assume. However, a majority of fables in Babrius

53 Text and translation are based on Perry, Babrius and Phaedrus, 32-35.

>4 The plot of this fable can also be found in the Babylonian Talmud (b. B. Qam. 60b), see
L. Miralles Macid, “The Fable of ‘the Middle-Aged Man with Two Wives From the Aesopian
Motif to the Babylonian Talmud Version in b.B. Qam. 60b,” JSJ 39 (2008): 267-281 (I am
grateful to Justin David Strong for this reference).

35 See on terminology Rodriguez Adrados, Graeco-Latin Fable, 1:3-12; similar P. Hasubek,
“Fabel,” in Historisches Wérterbuch der Rhetorik, ed. G. Ueding, 12 vols. (Berlin: De Gruyter,
1992-2015), 3:185-198, here 185.



152 Ruben Zimmermann

deal with anthropomorphic animals and plants. As will be seen below, none of
the early Christian parables shows personification of animals or plants in that
manner.>

III. God(s) and Religious Elements in Fables and Parables

The fables of Babrius mostly deal with human and social issues. Their major
concern is the right and wrong behavior of humans as they interact with each
other. Even the mention of gods seems to serve this final goal. We find a self-
reflection of Babrius in that regard when he says in the epimythium of fable 119:

Kai tovg Beovg Alowmog épmAéxet pvboug
BovAépevog 1pag vouBeTetv pog dAAAog
Aesop brings even the gods into his fables

in the course of cautioning us one against another.
(Babrius, Fab. 119)

According to prologue 1, the time of the fables is set within the “Golden Age”
(aetas aurea), in which animals not only could communicate with humans but
they also lived in perfect harmony, just as humans and the gods lived in harmony.
Against the backdrop of this introductory passage, two aspects are remarkable:
First, within the fables themselves the animals do not at all live in harmony, but
harm and kill each other (e. g. Babrius, Fab. 28: an ox crushed casually a child of
the toad; Babrius, Fab. 95: a lion, fox, and stag defraud and murder each other).>”

Secondly, the role of the gods in Babrius remains ambivalent, not to be com-
pared for instance with Avianus’s fables where they remain unquestioned and
should be honored without any doubt.>® In Babrius, gods are presented not only
as human-like, combative, or jealous, but also as ignorant and somehow stupid.
In Fab. 72, for instance, Zeus is not aware of the false plumage of the jackdaw,
and the swallow must enlighten him.

%6 “Early Christian” refers to New Testament texts, being aware of the problematic use of
those terms for a period before the parting of the ways. Obviously “Jewish” rabbinic “parables”
do have talking animals. See L. M. Teugels, “Talking Animals in Parables: A contradictio in
terminis?,” in Parables in Changing Contexts: Essays on the Study of Parables in Christianity,
Judaism, Islam, and Buddhism, ed. E. Ottenheijm and M. Poorthuis, JCP 35 (Leiden: Brill,
2020), 129-148, here 139: “.. a talking animal or plant does indeed appear, occasionally, in
rabbinic parables.” Teugels refers to the talking fox in b. Ber. 61b as a sample.

7 On this aspect, see K. Mann, “The Puzzle in Babrius’s Prologue,” GRBS 58 (2018):
253-278.

8 On this topic, see also D. Bartorikova, “Rolle der Gétter in der antiken Fabel,” SPFBU 18
(2013): 33-41. The German translation of this article includes some severe mistakes, e. g. 38,
¢pplvog = toad is translated with “Schildkrote” (“turtle”). Other inaccuracies are also striking,
e. g. the German translation of the epimythium of fable 121 (Perry, Babrius and Phaedrus, 119)
does not fit to the Greek text which is quoted on p. 34.
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The omniscience of the gods is also challenged humorously by Fab. 2, in which
a farmer was asking for god’s help to find the thief of his hoe. When entering the
city he was told that 1,000 drachmas would be paid for information revealing
the whereabouts of properties stolen from the god’s temple. When the farmer
heard this, he said: “How useless for me to have come! How could this god know
about other thieves, when he does not know who those were who stole his own
property?”>® Teresa Morgan suspects a conflict between rural and urban gods
and generalizes to the point that the transition to “foreign” local deities is risky.5°

Without having to question that Morgan discovers valuable aspects of a his-
torical-contextual interpretation here, in my opinion the fundamentally critical
tone of Babrius regarding the worship of the gods remains undervalued. This is
particularly evident in connection with other fables on the subject. According to
some fables worshipping the gods is also presented critically, if not as absurd. For
instance, in Fab. 48 the only honor that Hermes expects from a dog is that it does
not urinate upon his statue: “Beyond that, pay me no respect.”s!

According to Fab. 119, a craftsman honored a statue of Hermes every day
by pouring out libations and offering a sacrifice. However, “he continued to
fare badly in his business none the less.”®? Thus, he was angry with the god and
dashed it to ground. And from its broken head there poured forth gold. The
craftsman concludes: “Hermes, youre a pig-headed fellow and ungrateful to
your friends. When I was serving you with adoration you gave me no help at
all and now that I have insulted you, you have repaid me with many blessings.
I didn’t understand the strange kind of service that you require.”?

Theologically this fable could be read as a case against the “do-ut-des-prin-
ciple.” I think, however, that it challenges the worship of the gods even more
pointedly: what is annotated here as a “strange kind of service” questions all
kinds of worship and sacrifice. There is no logical or comprehensible interaction
with the gods at all. This becomes even more obvious in Fab. 20:

An ox-driver was bringing his wagon home from the village when it fell into a deep
ravine. Instead of doing something about it, as the situation required, he stood by idly
and prayed for help to Heracles, of all the gods the one whom he really worshipped
and held in honor. Suddenly the god appeared in person besides him and said: “Take

%9 Perry, Babrius and Phaedrus, 7.

0 See Morgan, “Living with the Gods,” 394 f.: “[ Babrius] farmer’s initial recourse to city
gods is presented as a vote of no-confidence (on this occasion) in his rural gods, which (in a
witty subversion of expectation of a kind, common in fables, which we have already seen) is
itself undermined by his experience in the city. Babrius shows how going over the heads of
one’s local gods in search of greater authority, far from being a routine form of reassurance,
is a provisional and risky exercise ... If this is part of the conclusion of the fable overall, then
it suggests that whatever people think, it is not the case that country gods are less reliable or
observant than those of the city.”

61 Perry, Babrius and Phaedrus, 65.

62 Perry, Babrius and Phaedrus, 155.

63 Perry, Babrius and Phaedrus, 157.
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hold of the wheels. Lay the whip on your oxen. Pray to the gods only when you are
doing something to help yourself. Otherwise your prayers will be useless.”®* (Babrius,
Fab. 20)

In other words: the gods help those who help themselves. Bluntly stated, the
gods are not necessary anymore, or they are reduced to functioning as self-
motivation. Following Kristin Mann, who focussed on the educational aspect
within the fables of Babrius, she states that Babrius wants to make his readers feel
that gods are not only unreliable when asking for help, but also useless teachers.
In contrast, his fables are the medium to educate his audience, and even more,
to teach them how to learn.®

With regard to asking for help, the parable of Jesus on prayers according to
Matt 7:8-11 reads quite differently:

For everyone who asks receives, and everyone who searches finds, and for everyone
who knocks, the door will be opened. Is there anyone among you who, if your child
asks for bread, will give a stone? Or if the child asks for a fish, will give a snake? If you
then, who are evil, know how to give good gifts to your children, how much more will
your Father in heaven give good things to those who ask him! (Matt 7:8-11)%

This leads me to the next section, which addresses Jesus’s parables.

C. Early Christian Parables

I. Basic Information and Terminology

There are some parables within the Hebrew Bible®” and early Judaism.%® How-
ever, within the biblical tradition it was Jesus who is remembered as the parable
teller par excellence.® Within early Christian sources, in particular those in the

Perry, Babrius and Phaedrus, 31.

65 See Mann, Fabulists, 201-203 and 222-232 (on Bad Teachers).

All biblical quotations are from the NRSV, unless otherwise indicated.

67 See, for instance, 2 Sam 12:1-4; Isa 5:1-7; Ezek 16:1-63.

Given the abundance of rabbinic meshalim (see, for instance, L. M. Teugels, The Me-
shalim in the Mekhiltot: An Annotated Edition and Translation of the Parables in Mekhilta de
Rabbi Yishmael and Mekhilta de Rabbi Shimon bar Yochai, TSAJ 176 [Tiibingen: Mohr Siebeck,
2019]) only a few of them can be traced back to pre-rabbinic time (e. g. Pesiq. Rav Kah. 11:3).
The term mashal occurs only three times in the Mishnah (m. Sukkah 2:9; m. Nid. 2:5; and
m. Nid. 5:7), see J. Neusner, “The Parable (‘Maschal’),” in Ancient Israel, Judaism, and Chris-
tianity in Contemporary Perspective: Essays in Memory of K.]. Illmann, ed. J. Neusner et al.
(Lanham: University Press of America, 2006), 259-283, here 261. See on parables and fables
in Philo and 4 Ezra the articles in this volume by Sean A. Adams and Stephen Llewelyn and
Lydia Gore-Jones.

9 By using this terminology I want to make it obvious that I am not following the his-
torical Jesus-approach, according to which a number between four (see J.P. Meier, Probing
the Authenticity of the Parables, vol. 5 of A Marginal Jew: Rethinking the Historical Jesus [New
Haven: Yale University Press, 2016]) and forty (see G. Lohfink, Die vierzig Gleichnisse Jesu, 2nd
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four canonical Gospels, the sayings source Q, and the Gospel of Thomas, we find
more than one hundred parables with Jesus as the parable teller.”” Therefore, the
parable genre is closely linked with Jesus and early Christian writings.

We already find some kind of meta-reflection in the canonical Gospels con-
cerning the use of parables by Jesus, e. g. the so-called parable-theory according
to Mark 4:10-12, which tries to consider the function and impact of Jesus’s
parabolic speech.

In the Synoptic Gospels the term mapaBoAr] is used constantly in the intro-
ductory verses to classify the brief narrations which follow. In the Gospel of John
the term mopoipio serves as genre classifying terminology, which is also used
synonymously with mapaBoAy| in the LXX-translation of the Hebrew term ma-
shal (see Sir 39:3; 47:17). The classifying term combined with literary criteria of
specific passages therefore lead to the conclusion that a number of parables can
also be found in the Gospel of John.”!

The New Testament, however, does not make use of the typical Greek terms
aivog (see Matt 21:16; Luke 18:43) and Adyog (Aristotle, Rhet. 2.20 [1393a30f.])
with the meaning “fable.” The same is to be observed with the term pd6og which
occurs in the Pastoral Epistles (1 Tim 1:4; 4:7; 2 Tim 4:4; cf. 2 Pet 1:16), but there
the term hardly means “fable,”’2 but denotes “myth” as such (see Titus 1:14).

In summary, following the paratextual classification terminology, which can
be evaluated as a signal of the authors’ genre consciousness, there are no fables
in the New Testament,”® but rather a multitude of parables.

ed. [Freiburg im Breisgau: Herder, 2020]) are accepted to be the authentic voice of Jesus. For the
arguments from the memory approach, see R. Zimmermann, “How to Understand,” 157-182;
R. Zimmermann, “Memory and Jesus’ Parables: J. P. Meier’s Explosion and the Restoration of
the ‘Bedrock’ of Jesus’ Speech,” JSHJ 16 (2018): 156-172.

70" See the not exhaustive collection (translation and commentary) of 104 Jesus parables in
R. Zimmermann et al., eds., Kompendium der Gleichnisse Jesu, 2nd ed. (Giitersloh: Giitersloher
Verlagshaus, 2015).

71" See M. Stare, “Gibt es Gleichnisse im Johannesevangelium?,” in Hermeneutik der Gleich-
nisse Jesu: Methodische Neuansdtze zum Verstehen urchristlicher Parabeltexte, ed. R. Zimmer-
mann, 2nd ed., WUNT 231 (Tiibingen: Mohr Siebeck, 2011), 321-364; R. Zimmermann, “Are
There Parables in John? It is Time to Revisit the Question,” JSHJ 9 (2011): 243-276.

72 In 1 Tim 4:7 the term pd6og is used to describe pejoratively the old wives’ gossip tales,
which could include fables in the narrow sense (tolg 8¢ PePrjhoug kol ypawdeg uiboug
mapoutod: “Have nothing to do with profane myths and old wives’ tales”).

73 One exception might be the fable of the body in 1 Cor 12, where the different parts of
the human body compete with each other and talk like persons (e. g. 1 Cor 12:15-27). Parallel
texts on the same topic (see Livy, Urbe cond. 2.32.7-33.1; Dionysius of Halicarnassus, Ant. rom.
6.86.1-5; Plutarch, Cor. 6.1-4; Maximus Tyrius, Diss. 15.5) also confirm the connection to
fables for this material. For details, see R. Zimmermann, “The Body Fables in Babrius, Fab. 134
and 1 Corinthians 12: Hierarchic or Democratic Leadership in Crisis-Management?” HTS 77
(2021).
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I1. Animals and Nature in New Testament/Early Christian Parables

Though animals play a role in numerous New Testament texts and are even
presented beyond the realm of experienced reality as in the animal visions in
Revelation (e. g. the beast in Rev 13), they are - at first glance - not the crucial
characters in Jesus’s parables. We do not find any animal talking to others, so we
could conclude that the animals in parables clearly are to be distinguished from
animals in fables.

A closer examination, however, reveals some interesting details which can
initiate a reconsideration. In 27 parables of the early Christian tradition (i.e.
about a quarter of the texts according to the Kompendium der Gleichnisse Jesu)
animals can also be found. The range of variation of the animal species is not
substantially smaller within the parables than within the fables: Besides sheep,
goats, and pigs (domesticated animals), we find all kinds of wild beasts such
as vultures, snakes, or a scorpion.”® In total there are about fifteen different
animal species mentioned in parables. At the same time, when one focuses on
the frequency of the species, one quickly realizes that the dominant animals
in Babrius (lion, fox, wolf, and donkey) are not found in the New Testament
parables.” From the opposite perspective, sheep, which is the animal mentioned
most often in the parables,’® is found only seven times in Babrius (ranked # 6
in frequency, the same as the mouse). In general, there are many overlaps that
demonstrate a similar Mediterranean fauna as the empirical background of both
groups of texts. In some cases, such as the parable/fable of the Fish in the Net
(Matt 13:47-50; Gos. Thom. 8; Babrius, Fab. 4), there are even close contact
points that make further investigation seem worthwhile.””

What can be said about the role and function of the animals within the
parables of Jesus? In some parables the animals only serve as minor or walk-on
characters. For instance, the calf and the goat in the parable of the Prodigal Son
(Luke 15:29-30). In other parables, however, the animals can be called main
characters because they represent the driving force for the whole plot.

74 See the Lost Sheep (Q/Luke 15:4-7); Eagle and Vultures (Q/Luke 17:37); Bread for
Dogs and Kids (Mark 7:27-28); Pearls for Pigs (Matt 7:6); Fish in the Net (Matt 13:47-50);
Separation of Sheep and Goats (Matt 25:32-33); Snake instead of Fish, Scorpion instead of Egg
(Luke 11:11); Shepherd and the Sheep (John 10:1-5); Sheep and Wolf (John 10:12-13); Lion
(Gos. Thom. 7); Fish and Fisherman (Gos. Thom. 8); Lamb and the Samaritan (Gos. Thom.
60); Dog in the Cattle Feeding Trough (Gos. Thom. 102).

7> The lion is mentioned only in Gos. Thom. 7; a wolf is mentioned in John 10:10-12, a text
which is not accepted as a parable by many scholars. On parables in John, see the references in
note 69 and Zimmermann, Puzzling the Parables, 333-339.

76 See Luke 15:4-9//Matt 18:12—14; Matt 25:32-33; John 10:1-5; Gos. Thom. 60.1-2.

77 In Matthew and Babrius, the same wording is used to describe the “net” (coyfjvn) being
“thrown out” (féAAw). In Babrius and in the Gospel of Thomas we find the opposites of “small”
and “big”; both texts mention a fisherman (Gos. Thom.: “wise fisherman”), see on these texts
the contribution of Konrad Schwarz in this volume.
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As a sample, I will refer to the “lost sheep,” as narrated in Matt 18:12-14:78

What do you think? If a shepherd has a hundred sheep, and one of them has gone
astray, does he not leave the ninety-nine on the mountains and go in search of the one
that went astray? And if he finds it, truly I tell you, he rejoices over it more than over
the ninety-nine that never went astray.

So it is not the will of your Father in heaven that one of these little ones should be lost.
(Matt 18:12-14)

With regard to focalization, the parable is told from the perspective of the shep-
herd, who is the human character in the narration. He leaves the ninety-nine
sheep, searches and finds the one, and rejoices. Nothing is said about the feelings
of the sheep. No insight is given concerning their or its “inner life.” Shall we then
conclude, that the sheep offers no role of identification for the reader? Are the
group of sheep or the one which went astray just walk-on characters, no more
than a stage prop?

Dieter Roth is correct when he states: “The opening scene of the parable intro-
duces two characters, the shepherd and the sheep.”” Although the parable only
provides basic information, Matthew twice mentions that one sheep has gone
astray (Matt 18:12a and 12b: mhavdopat pass. with active meaning “go astray”).
The sheep is the subject of this deed and not only the object of the shepherd’s
actions. This perspective prompts the reader to reflect on the sheep’s motive: Did
it run away from the group? Did it want to find the way on its own? The Matthean
context also emphasizes this perspective because the evangelist is concerned about
the “little ones” in the community (Matt 18:10 and 18:14: &v T@V pkp®v TOVTWV).

If we turn to the other version of the parable in the New Testament, this trait
is even more obvious. In the Gospel of Luke we find the same parable embedded
in the so-called “chapter of the three lost ones/things” (prodigal son, lost coin,
and also lost sheep; see Luke 15:4-7). Within this context the sheep is, without
a doubt, a main character along with the shepherd.®? Its situation is described
in greater detail (wilderness, laid on shoulders) and its fate is closely linked
with feelings of the community. Thus, being “lost” is offered to the reader to
identify with, analogous to the prodigal son. Following this line of interpretation
Animosa Oveja explores the psychological so-called “group dynamic inter-
pretation” (“Gruppendynamische Deutung”),8! which focuses on the sheep as
identification figures as one possible avenue of interpretation.

78 The parable is part of the double tradition (see Luke 15:3-7), which most scholars ex-
plain best with the Sayings source Q; see D.T. Roth, The Parables in Q, LNTS 582 (London:
T&T Clark, 2018), 374-390 (on the Lost Sheep).

79 See Roth, Parables, 379.

80 See also C.L.Blomberg, Interpreting the Parables (Downers Grove, IL: Intervarsity
Press, 2012), 212: “The parables of the lost sheep and lost coin involve animals and inanimate
objects as main ‘characters.”

81 See A. Oveja, “Neunundneunzig sind nicht genug! (Vom Verlorenen Schaf) Q 15,4.5a-7
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To conclude: the animal, in this case the sheep, is not only a passive walk-on
character, but a main character with hints of human traits, which attracts and
invites readers for identification.

Let me turn to a second example, which might not be as well-known as the
first one: the parable of the Bread for Dogs or Children, as told by Mark 7:27-28.
While traveling to Tyre a Gentile woman of Syrophoenician origin begged Jesus
to cast out an unclean spirit from her daughter.

He said to her, “Let the children be fed first, for it is not fair to take the children’s food
and throw it to the dogs.” But she answered him, “Sir, even the dogs under the table eat
the children’s crumbs.” (Mark 7:27-28)

In this somewhat difficult text, the daily experience with dogs is the point of
reference by means of which both Jesus and the woman make their arguments.
The feeding of children and dogs is told from the perspective of a man within
the household. It is obvious that the dogs, at the plot level, do nothing spec-
tacular: they simply eat the children’s crumbs; they do not speak, comment,
or perform any other anthropomorphic action. Nevertheless, the dogs are the
points of reference and identification for the woman.®? She picks up the meta-
phorical transfer and utilizes it to make her own point. She identifies herself
with the dog, which is fed next to the children from the same table. So, once
again, the animal is not simply a walk-on character, but crucial to the parable’s
narration.

A brief look at the natural phenomena found in New Testament parables®?
might help us gain a more comprehensive picture of the use of non-human ma-
terial. In the parable of the Mustard Seed, we might discuss whether there was
such a thing as a mustard tree in ancient Palestine, as mentioned in Matthew
(Matt 13:31-32), or only a mustard bush mentioned in Mark (see Mark 4:30-32).
In Matthew, there might be an exaggeration, most likely prompted by tradition.®*
However, the mustard seed does not have human qualities. In the same manner,
the parable of the Sower (Mark 4:4-9) tells the story of a man sowing grain on
different ground. The productiveness of the grain might be exaggerated. Accord-

(Mt 18,12-14/Lk 15,1-7/EvThom 107),” in Kompendium der Gleichnisse Jesu, ed. R. Zimmer-
mann et al., 2nd ed. (Giitersloh: Giitersloher Verlagshaus, 2015), 205-219, here 211f.

82 See G. Guttenberger, Das Evangelium nach Markus, ZBK (Ziirich: Theologischer Verlag
Ziirich, 2017), 175-180.

83 See Fruits of a Tree (Q/Luke 6:43-45); Weather Forecast (Q/Luke 12:54-56); Salt (Q/
Luke 14:34-35); Mustard Seed (Mark 4:30-32); Sower and Seeds (Mark 4:3-9); Fig Tree
(Mark 13:28-29); Wheat and the Weeds (Matt 13:24-30); Rooting Up the Plants (Matt 15:13);
Blowing Wind (John 3:8); Living Water (John 4:13-14); The Wheat Is White (John 4:35-48);
Dying Grain (John 12:24); Cleansing of the Vine (John 15:1-8); see also Wood and Stone (Gos.
Thom. 77.2-3); Palm Tree, Wheat, and Ear (NHC I 2 Ap. Jas.).

84 See Zimmermann, Puzzling the Parables, 247-251. Matthew refers to the “World Tree”
as an apocalyptic image for kingdom and sovereignty, as explored in Ezek 17:1-24; 31:1-18;
Dan 4:1-34.
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ing to Varro in his agrarian handbook, a piece of grain normally yields fifteen to
forty fold (Rust. 1.44-48). However, at the level of the narration, neither the seed
nor the rocky ground nor the thorns are developed into independent human-
like characters. The transfer of meaning to the realm of humanity is made by the
contextual setting only, the introductory verses and - in this case - the following
interpretation (Mark 4:16-20). In this context, the interpretation offered for the
different kinds of ground is that of people who receive the word of God. In other
words: the reader/listener of this parable is invited to identify with a natural
phenomenon.

A different grain-parable goes one step further, this is the parable of the
“Dying Grain” according to John 12:24:

Amen, Amen, I tell you, unless a grain of wheat falls into the earth and dies, it remains
just a single grain; but if it dies, it bears much fruit. (John 12:24)

It is noteworthy that here the grain is not sowed by a sower in a passive way. It
falls (act. ptc.), dies, and bears fruit. The grain is the subject in this little story.
It is, in fact, the only subject and thus the main character of the plot.%> The
narration does not move fully into anthropomorphism (e. g. the grain does not
speak); however, I would argue that here the line has already been toed or even
crossed, such that the plant is portrayed as an “active” entity/character.

To summarize, at first glance, there is a clear difference between the animals
in fables and parables. A closer examination, however, demonstrates that the
distance is not nearly as great as scholarship has assumed. Animals and plants
are presented as main characters, which invite readers to identify with them.

III. Theology and Religion in New Testament Parables

In the fables of Babrius we find some references to religion and gods as characters.
For New Testament parables, it can be stated that all of them address religious
issues.® This general declaration is even more true when we take into account
the fact that the parables are part of religious macrotexts, the Gospels, and told
by a man who is honored as the Son of God. Once again, it is helpful to have a
closer look at the sources themselves to gain a more nuanced picture, or even to
correct simple black and white models.

Are the parables all about God and his world? Investigating the parable texts
in detail, we only find one (out of 104), in which God is present as a character in

85 See the narratological analysis in R.Zimmermann, “Das Leben aus dem Tod (Vom
sterbenden Weizenkorn) Joh 12,24,” in Kompendium der Gleichnisse Jesu, ed. R. Zimmermann
et al., 2nd ed. (Giitersloh: Giitersloher Verlagshaus, 2015), 804-816.

86 Some scholars explicitly focus on this theological meaning; see for example Blomberg,
Interpreting the Parables and K. Erlemann, Fenster zum Himmel: Gleichnisse im Neuen Tes-
tament (Gottingen: Vandenhoeck & Ruprecht, 2017); see the overview within more recent
scholarship in Zimmermann, “Wahrheit Gottes,” 52-57.
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the plot. In the parable of the Rich Fool (Luke 12:16-21) God’s voice is heard.8”
We may add the parable of the Rich Man and Lazarus (Luke 16:19-31), where
we gain insight in the heavenly realm, but only Abraham, not God himself, is
seen on stage. This means that we have more explicit references to God(s) in the
fables than in the parables.

One might be inclined to argue that the plot remains earthly without any
transcendent beings. However, in the paratexts, the close link with God’s realm is
definitively made. It is one of the constant dogmas in New Testament scholarship
that Jesus told parables about the Kingdom of God. Indeed, many parables are
introduced by the sentence: “The Kingdom of God/of Heaven is like ...” (opola
€0 Tiv 1) Pacteio TGV ovpavdv; e. g. Matt 13:31). However, I have demonstrated
elsewhere that this notion is a fusion of two different strains of memories only
developed by the evangelist Matthew, who uses this introductory sentence ten
times.® In the oldest early Christian sources of the Gospel tradition, that is the
Q-Document and the Gospel of Mark, the Kingdom-of-God-introduction is
found only three times out of a total of 44 parables within these sources.®’

To avoid misunderstandings: by no means do I want to deny that God’s reality
and religious aspects play a major role in the New Testament parables. However,
the matter is not as obvious as it has often simply been assumed to be in biblical
scholarship. To look at the problem from a different vantage point: we find many
parables in early Christian sources that focus on ethics and moral behavior, quite
similar to the fables of Babrius with their reader-oriented appeal. Indeed, there
are exegetes who wanted to read the Jesus parables foremost as ethical texts that
challenge social order and behavior. Ernest van Eck, for instance, summarizes
his socio-historical monograph on parables claiming that these texts are “not
earthly stories with heavenly meaning, but earthly stories with heavy meanings,
exploring how human beings could respond to an exploitative and oppressive
society crated by the power and privilege of the elite.”® Charles Hedrick even
goes a step further. For him, the parables do not even teach a moral lesson, but
are simply “first-century Palestinian fictional narratives.”! “The proper way to

87 Luke 12:20: “But God said to him, ‘You fool! This very night your life is being demanded
of you. And the things you have prepared, whose will they be?”” (NRSV).

8 See Matt 13:24-30; 13:44; 13:45-46; 13:47-50; 13:52; 18:23-35; 20:1-16; 21:28-32;
22:1-14; 25:1-13. For the argument, see Zimmermann, “Memory and Jesus’ Parables,” 169-172.

89 The parable of the Mustard Seed appears in both sources. With reference to Dieter Roth’s
most recent study on parables in Q (Parables, 20-21) we discover a total of 27 Q parables;
Pacireio Tob Beod is mentioned only in the parables of the Mustard Seed and the Leaven
(Q/Luke 13:18-19, 20-21). Out of a total of seventeen Markan parables, the Kingdom of God
is referred to only in the parable of the Growing Seed (Mark 4:26) and that of the Mustard Seed
(Mark 4:30).

%0 See E. van Eck, The Parables of Jesus the Galilean: Stories of a Social Prophet (Eugene,
OR: Cascade, 2016), 314 where he refers to Herzog’s parable interpretation.

91 C.W. Hedrick, Parabolic Figures or Narrative Fictions? Seminal Essays on the Stories of
Jesus (Eugene, OR: Cascade, 2016), xiv.
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read them is not to ask about their meaning but rather to ask, what is going on
in the narrative.”? Although I do not agree with Hedrick in general, because
he disregards the metaphorical aspect of these texts,”® Hedrick emphasizes the
“secularity of the stories,”* which brings them closer to the fables of Babrius.
For instance, the parable of the Speck in a Brother’s Eye and the Plank in One’s
Own Eye (Q/Luke 6:41-42) conveys the same message as Babrius, Fab. 66 (the
Two Wallets), which concludes in Babrius: “Men see the failings of each other
very clearly, while unaware of those which are their own.”> The parable of the
Unmerciful Servant (Matt 18:23-35) and what one might call the fable of the
“Unmerciful Viper” (Babrius, Fab. 143) have some structural similarities: both
protagonists experience extreme mercy and compassion, but are unwilling to
extend the same to others.

To summarize, although the New Testament parables are first and foremost
religious texts dealing with God’s realm, they are also concerned with daily
social life and human behavior. They represent a crucial part of the “narratival
ethics” of the New Testament.”

D. Conclusions

I conclude by summarizing some findings on the three points discussed:

(1) Genre: As early as the first reflections on genre with respect to parables
and fables, close similarities as well as differences were observed and noted.
Both genres include characteristics such as narration, fictionality, metaphorical
transfer, and appeal, which produce multiple interpretations. They differ in their
reference to reality and embedding in macro-contexts. However, this difference
might not be as strong as scholarship has contended in the history of research.
Among the fables of Babrius a certain number of texts does not present an-
thropomorphic animals, but instead tells stories from daily life which meet the
criterion of “realistic” in the same manner as Jesus’s parables. With respect to
“contextuality” the fable collections may have served a specific function which
allowed an orator to insert the fables into different contexts.?” Furthermore, van

Hedrick, Parabolic Figures, xv.
See my critique in details in Zimmermann, “Wahrheit Gottes,” 44-46.

94 See Hedrick, Parabolic Figures, xv.

95 Perry, Babrius and Phaedrus, 82-83.

% See R.Zimmermann, “The Etho-Poietic of the Parable of the Good Samaritan
(Luke 10:25-37): The Ethics of Seeing in a Culture of Looking the Other Way,” VEE 29 (2008):
269-292; R. Zimmermann, “Die Ethico-Asthetik der Gleichnisse Jesu: Ethik durch literarische
Asthetik am Beispiel der Parabeln im Matthius-Evangelium,” in Jenseits von Indikativ und
Imperativ, ed. EW. Horn and R. Zimmermann, WUNT 238 (Tiibingen: Mohr Siebeck, 2009),
235-265.

%7 For instance, the same fable of an Owl and Birds is told by Dion of Prusa (Dio Chrysos-
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Dijk in his fundamental investigation has demonstrated, that many fables can
also be found in ancient Greek drama, historiography, or philosophy,”® where
the fables are closely linked to a certain context. Thus, the isolated form of a fable
within the collections could have been the exception. Therefore, genre theory
should not be misunderstood as an impervious system of classification but could
open up space for overlaps that can be seen in concrete texts.

(2) Animals: There are animals in both groups of texts. There is a clear
tendency in the fables to depict anthropomorphic animals, a tendency not found
in parables. Beyond this meta-observation there are broad areas of overlap
and good reasons to question sharp distinctions. On the one hand, we do find
animals in core positions in parables; in some cases they are even developed into
main characters. On the other hand, in some fables animals are part of realistic
scenes and behave just like animals in the known world. In some of the fables of
Babrius animals are even missing.

(3) Religion/God: At first glance one might declare that fables are moral
narrations and that parables talk about the Kingdom of God.”” We have seen
that this oversimplified view should be rejected in favor of a more nuanced
perspective. There are many fables in Babrius reflecting religious topics, and
gods in particular. Furthermore, interpersonal human interactions along with
an emphasis on ethics is also a fundamental dimension for the New Testament
parables. Nevertheless, there is little doubt that the parables of Jesus are texts that
convey a theological message. With their metaphorical transfer of meaning and
the framing in the macro-text of the Gospels they speak about God and the re-
ality of God, even though this might be experienced within everyday situations.
There will be need of further investigations to get a more comprehensive picture
of the “theological” message of Babrius when dealing with the gods and religious
rituals. Is his irony and humor, for instance, part of a more general critique, or
does he only critique certain misunderstandings and practices?

The dialogue between the fables of Babrius and early Christian parables has
only just begun. There are many more facets to be discovered and investigated
in further detail. However, this article may represent an initial result that some

tom) in two different contexts and in two different ways; see Or. 12.7-8 (Dei cogn.) = Perry 437
and Or. 72.13-16 (Hab.) = Perry 437a, see Holzberg, Die antike Fabel, 28.

% See G.J. van Dijk, Ainoi, Logoi, Mythoi: Fables in Archaic, Classical, and Hellenistic Greek
Literature: With a Study of the Theory and Terminology of the Genre (Leiden: Brill, 1997). Van
Dijk also lists epic, satyr play, oratory and rhetoric, science, grammar and scholia, see van Dijk,
Ainoi, Logoi, Mythoi, 124-361. Grethlein correctly notes that scholarship has mostly addressed
the fable collections in the Roman imperial period and neglected the many fables integrated
within older texts like drama (e. g. Aeschylus), historiography (e.g. Hesiod), and philosophy
(e.g. Plato’s dialogues), see J. Grethlein, “Die Fabel,” in Handbuch der griechischen Literatur
der Antike, vol. 1, Die Literatur der archaischen und klassischen Zeit, ed. B. Zimmermann and
A. Schlichtmann (Munich: Beck, 2011), 321-325, here 323f.

9 See, for instance, Erlemann, Fenster zum Himmel, 198: “Fabeln erldutern allgemeingiil-
tige Erfahrungswerte, Gleichnisse ein aspektreiches Biindel religiéser Erfahrungen.”
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boundaries, which were strictly drawn, can no longer be maintained. The former
black-and-white picture must be replaced with the art of more colorful readings
of fables and parables when read in light of one another.
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Fables in Philo of Alexandria
AGyog, uobog, and Tapafoin

SEAN A. ADAMS

Philo of Alexandria, although known best for his allegorical interpretation of
Scripture, engaged with a wide range of Greek literature. This contribution
begins with a discussion of terms associated with ancient parables and fables
(A6yogs, pibog, and apaPoin) with a specific investigation as to how these terms
are used by Philo. I will follow this with an evaluation of Philo’s use of fables
and fable language within his corpus, arguing that these literary devices pro-
vide insight into Philo’s interpretive approach and his educational background.
In particular, Philo’s engagement with Greek fabula in Conf. 4-14 provides a
strong example of how Philo explicitly engaged with fabula and how Philo dif-
ferentiated biblical stories from their Greek counterparts.

A. Definitions and Terms for Fable and Parable

One’s definition of fable determines the number of examples identified and their
composition. An overly prescriptive definition essentially presupposes what a
fable is and excludes perceived heterodox examples. In contrast, an encompass-
ing definition of fable, as is found in the work of Rodriguez Adrados and which
is evidenced in some ancient collections, minimises the barriers to entry so that
many literary constructions, such as myth, anecdote, simile, or metaphor, could
be classified as fables.! For this study, I will adopt the definition of fable offered
by Theon, which is broadly accepted by other rhetoricians and ancient authors:
“a pdBog is a fictitious story imaging truth” (ud0dg éott Adyog Yevdng eixovilwv
aABewarv, Prog. 72).2 This definition emphasises the elements of fictionality,

Many thanks to Hindy Najman and the editors of this volume for their comments and
feedback.

! F. Rodriguez Adrados, History of the Graeco-Latin Fable, vol. 1, Introduction and from the
Origins to the Hellenistic Age, MnemSup 201 (Leiden: Brill, 1999), 17-24.

2 Followed by Maximus Tyrius, Diss. 32.1; Aphthonius, Prog. 1; Nicolaus, Prog. 1. In con-
trast, there is no mention of mapafoir in Theon. For the Greek text of Theon, see L. Spengel,
Rhetores Graeci (Leipzig: Teubner, 1854), 2:59-130. Perry adapted and expanded this definition
in his studies, cf. B. E. Perry, “Fable,” SG 12 (1959): 17-37; B.E. Perry, Babrius and Phaedrus:
Fables, LCL (Cambridge, MA: Harvard University Press, 1965), xix—xxiv. Cf. K. Snodgrass,
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narrativity, and the enlightening purpose of the literary form,* and provides a
core understanding of the nature of a fable from an ancient, emic perspective.
It also recognises the multiformity of expressions and the inadequacy of strict
literary delineations.* Such a perspective fits well with a cognitive-prototype
approach to genre, which posits that authors construct prototypical and non-
prototypical examples of a literary form and that a specific work can participate
in multiple genres.”

Fables and parables are related literary forms that lack substantial formal
elements by which to distinguish them.® The earliest explicit discussion of these
two forms is by Aristotle, who, in Rhet. 2.20.1-9, presents the parable and fable
as related (8¢ €v pev mapaPoin €v 8 Adyot, Rhet. 2.20.3). Both are classified as
invented “examples” (mapdderypa), but they appear to differ in their relationship

Stories with Intent: A Comprehensive Guide to the Parables of Jesus (Grand Rapids: Eerdmans,
2008), 7-9. Although not explicitly mentioned, the criterion of size, namely that fables are short
and not extended compositions, is regularly assumed.

> This definition naturally excludes maxims and chreiai, as they would not satisfy the
criterion of narrative. Although the latter, with reference to a specific person, could easily be
expanded, it would not pass the criterion of fictionality. Aphthonius, in his discussion of chreiai
(Prog. 3-4, Xpelo 0TV ATOPVLOVEVA GUVTOROV EVTTOXWG ETI TL TPOTWTOV Avopépovaa),
encourages his reader to differentiate the type of chreia being given with a specific heading,
of which he includes “comparison” (topaforij) and “example” (tapadeiypott). A similar use
is found in Tryphon’s mepl tpémwv (200.31-201.2) and Hermogenes’s discussion of maxims
(Prog. 10, xato apoPorryv, kata mopddetypa). H. Rabe, ed., Aphthonii Progymnasmata, RG 10
(Leipzig: Teubner, 1926), 1-51; H. Rabe, ed., Hermogenis opera, RG 6 (Leipzig: Teubner, 1913,
repr. 1969), 1-27. On the difference between mapoaforr] and mapdderypo, with the former
referring to an unspecified individual and the latter to a specific person, see R.F. Hock and
E.N. O’Neil, The Chreia and Ancient Rhetoric: Classroom Exercises, WGRW 2 (Atlanta: SBL,
2002), 109. Importantly for this contribution, this definition also excludes the investigation
of Philo’s allegorical commentary as part of the discussion of fables, as Philo’s treatises are
lengthy and many do not have continuous narrative. The relationship between allegory and
parable has been important in the history of scholarly discussion. For more on this topic, see
I. Heinemann, “Die Allegoristik der hellenistischen Juden aufler Philo,” Mnemosyne 5 (1952):
130-138; H.J. Klauck, Allegorie und Allegorese in synoptischen Gleichnistexten, 2nd ed. (Miin-
ster: Aschendorft, 1978), 96-104; J. Leopold, “Rhetoric and Allegory,” in Two Treatises of Philo
of Alexandria: A Commentary on the “De gigantibus” and “Quod deus sit immutabilis,” ed.
D. Winston and J. Dillon (Chico: Scholars Press, 1983), 155-170.

* G.]. van Dijk, Ainoi, Logoi, Mythoi: Fables in Archaic, Classical, and Hellenistic Greek
Literature, MnemSup 166 (Leiden: Brill, 1997), 34-37.

> G. Lakoff, Woman, Fire and Dangerous Things: What Categories Reveal about the
Mind (Chicago: University of Chicago Press, 1987); M. Sinding, “After Definitions: Genre,
Categories, and Cognitive Science,” Genre 35 (2002): 181-219; G.C. Bowker and S.L. Star,
Sorting Things Out: Classification and Its Consequences (Cambridge, MA: MIT Press, 1999),
54. For application to Jewish texts, see B. G. Wright III, “Joining the Club: A Suggestion about
Genre in Early Jewish Texts,” DSD 17 (2010): 289-314; R. Williamson, “Pesher: A Cognitive
Model of the Genre,” DSD 17 (2010): 336-360. Cf. S.A. Adams, Greek Genres and Jewish
Authors: Negotiating Literary Culture in the Greco-Roman Era (Waco: Baylor University
Press, 2020).

6 Cf. van Dijk, Ainoi, Logoi, Mythoi, 20-22; discussing the work of R.Dithmar and
D. Ewald, 36.
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to reality.” For instance, the apafolyj is an example that could be found in real
life, whereas the fable is purely fictitious. Such a differentiation based on the
possibility or impossibility of the story is not pressed in subsequent discussions,
although it is clear from Theon’s comment that some of his contemporaries were
attempting to make a similar distinction between types of fables.® Over time,
the term mapaBoAr] among Greek authors became more associated with the
act of comparison,’ leading some scholars to argue that the parable is closer in
relationship to the simile than to the metaphor.!? In contrast, the fable became
a distinct literary form, although it was thought to be related to other similar
(sub)genres (e.g., proverb, maxim, myth) and so in need of differentiation.!!
In discussions of fable in the post-classical eras, two terms were predominantly
used by Greek-writing authors: Aéyog and pd6og.!?

In contrast, the term mapoaBoAr| continued to be used in Jewish literature.
The use of TapaPol] in the Septuagint as the standard gloss for mashal (5wn) -
which can stand for a range of literary types: proverb, riddle, allegory, or taunt -
led to its continued use in Jewish Scripture to describe a large range of speech
acts and not just the act of comparison.!? For example, in Num 24, the responses
given by the seer Balaam to King Balak are identified as mapaforai (Num 24:3,
15, 20, 21, 23).1* Of importance for our discussion of Philo is the corresponding

7 Cf. Aristotle, Top. 8.1 (157a15); Ptolemaus, Diff. IT 121; Tryphon, mept tpémarv 201.13-15;
Quintilian, Inst. 5.11.19-21.

8 Theon, Prog. 73: “Those who say that some [fables] involve mute beasts, others human
beings, some are impossible, others capable of being true, seem to me to make a silly distinc-
tion.” Translation from G. A. Kennedy, Progymnasmata: Greek Textbooks of Prose Composition
and Rhetoric, WGRW 10 (Atlanta: SBL, 2003).

® E.g., Timaeus (FGrH 566) F7; Polybius, Hist. 1.2.2; (Ps.-)Demetrius, Eloc. 90, 146; (Ps.-)
Longinus, [Subl.] 37.1; Rhet. Her. 4.59. Cf. M. H. McCall Jr., Ancient Rhetorical Theories of
Simile and Comparison (Cambridge, MA: Harvard University Press, 1969), 24-27.

10 E.g., A. Jillicher, Die Gleichnisreden Jesu, 2 vols. (Freiburg: Mohr, 1888-1899), 1:44-70.

11 For examples of genre differentiation in antiquity, see van Dijk, Ainoi, Logoi, Mythoi, 78.
Cf. K. Berger, “Hellenistische Gattungen im Neuen Testament,” ANRW 25.2 (1984): 1031-1432,
esp. 1110-1124.

12 Theon identifies three terms that were used for fables in antiquity: ainoi, logoi, and
mythoi (tpocayopeloval 8g aUTOVG TRV PEV TTAAXLGDV Ol TToTAL pdAAOV aivoug, ol 8 uvboug:
TAE0VA{ouotL 8E PAALGTO Ol KATAAOYASYV TUYYEYPAPSTEG TO AGYOUG AAAN T pUB0oUG KOAETY,
Prog. 73). For a discussion of terms with examples, see van Dijk, Ainoi, Logoi, Mythoi, 79-111.
Latin terms, especially fabula and its cognates and derivatives, although important for the wider
discussion, are not pressing for our investigation of Philo.

13 Cf. A.R. Johnson, “bwn,” in Wisdom in Israel and in the Ancient Near East, ed. M. Noth
and D. Winton Thomas, VTSup 3 (Leiden: Brill, 1969), 162-169; D.W. Suter, “Masal in the
Similitudes of Enoch,” JBL 100 (1981): 193-212, esp. 193-202. The use of mapaporr to render
5wn could support the view that »wn is inherently comparative. For a recent discussion, see
K. Schépflin, “wn - ein eigentiimlicher Begriff der hebraischen Literatur,” BZ 46 (2002): 1-24.
For the use of Y@n in relation to apocalyptic visions, see 1 En. 37:5; 60:1. On fables in the
Hebrew Scriptures, see D. Daube, Ancient Hebrew Fables: The Inaugural Lecture of the Oxford
Centre for Postgraduate Hebrew Studies (Oxford: Oxford University Press, 1973).

14 The use of mapaPols| in these passages was sufficiently odd that a number of manu-
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near-absence of the term pdfog and its cognates in the Septuagint, the two
occurrences of which are from books without an extant Hebrew text (Sir 20:19,
obog axoaupog; Bar 3:23, pubBordyog).l> Within the Synoptic Gospels of the
New Testament, TapafoAr] is consistently used to indicate a discourse of Jesus
in which he speaks about the kingdom of God/heaven (e. g., Matt 13:24, 31, 33;
Mark 4:30) and is presented as a means by which Scripture was to be fulfilled
(Matt 13:10-17; Mark 4:10-12; Luke 8:10).1° In the two other occurrences of
the term in the New Testament, the author of Hebrews employs mapafoin as
“symbol” (9:9; 11:19). This brief discussion provides a rough idea of how certain
terms were used in antiquity and will provide some points of comparison in our
evaluation of Philo’s terminology.

B. Fables and Parables in Philo of Alexandria

Fables in Philo of Alexandria and the Septuagint are not considered in the major
discussions of fables by classicists.!” While the latter might be understandable,
though not to be encouraged, the former is lamentable as Philo is an author
whose thorough education in Greek literature would provide another datapoint

scripts, including the Coptic, have mapeupoin (or the corresponding gloss); J. W. Wevers, ed.,
Numeri, vol. 3.1 of Septuagint Vetus Testamentum Graecum (Géttingen: Vandenhoeck & Ru-
precht, 1982).

In some cases, the saying identified in the Septuagint books as a mapaBorr] would best
be rendered in English by the word “proverb” (e.g., 1 Kgdms 10:12; 24:13; 3 Kgdms 5:12;
Ezek 12:22-23; 18:2-3), although in other situations the term mapapody| could stand for a
range of literary compositions (e.g., Ps 77:2; Sir 1:25; 3:29; 13:26; 39:2). All references are
to the LXX unless specified otherwise. For a wider discussion with connection with simile,
allegory, metaphor, and catachresis, see F. Hauck, “mapaporr,” in Theological Dictionary of the
New Testament, ed. G. Kittel and G. Friedrich, trans. G. W. Bromiley, 10 vols (Grand Rapids:
Eerdmans, 1964-1976), 5:741-759, esp. 747-752.

15 Cf. S.A. Adams, Baruch and the Epistle of Jeremiah: A Commentary on the Greek Text of
Codex Vaticanus, SCS (Leiden: Brill, 2014), 106.

16 For the use of both Tapafolr; and Aéyog in the same context, see Matt 15:12-15. Cf.
R. Zimmermann, “Jesus’ Parables and Ancient Rhetoric: The Contributions of Aristotle and
Quintilian to the Form Criticism of the Parables,” in Hermeneutik der Gleichnisse Jesu: Me-
thodische Neuansdtze zum Verstehen urchristlicher Parabeltexte, ed. R. Zimmermann, WUNT
231 (Tubingen: Mohr Siebeck, 2008), 238-258. For fables as hidden speech because one is
not able to speak openly or directly, see Phaedrus, Fab. 3.praef.33-37; Julian, Or. 7.207c. In
the rabbinic period, Ywn continues to be used in reference to parables (e. g., m. Sukkah 2:9;
b. Ber. 61b; b. B. Bat. 134a; b. Shab. 31a, 153a; b. Sukkah 28a). Parables in John are described
by the word maporpia (e.g., 10:6; 16:25, 29). For rabbinic parables, see D. Stern, Parables in
Midrash: Narrative and Exegesis in Rabbinic Literature (Cambridge, MA: Harvard University
Press, 1991), 4-45. For the relationship between Jesus’s parables and those of the rabbis, see
D. Flusser, Die rabbinischen Gleichnisse und der Gleichniserzdhler Jesus, vol. 1, Das Wesen der
Gleichnisse, JudChr 4 (Bern: Lang, 1981), 141-160.

17" These texts are essentially absent in even the most comprehensive studies; i. e., Rodriguez
Adrados, van Dijk. Indeed, there appears to be a resistance to engage with any Jewish texts, in-
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for understanding how authors participated in this genre in antiquity, in this case
from a different cultural background.!® We will begin our discussion of Philo
by looking at his employment of terms typically associated with fable/parables
(i. e., TapaPorn, pbBog, and Adyog).! Philo does not use the term aivog in his
corpus and so it will not be discussed further. Subsequently, we will consider
Philo’s education, along with discussions of fables in the progymnasmata, and
evaluate specific passages in Philo’s corpus that could be viewed as participating
in fable. The final section will specifically focus on Conf. 4-14, in which Philo
most explicitly engages with Greek fables. Although this study emphasises and
illuminates the Greek elements of Philo’s work, his practices of reading are both
deeply influenced by Graeco-Roman culture and deeply Jewish. As a result, this
study does not represent the fullness of Philo’s engagement of this topic, but
addresses a hitherto overlooked comparison.?

C. Fable and Parable Language in Philo

One might expect that Philo, who engages deeply with the Septuagint, might
have adopted its language when discussing fables. This does not appear to be
the case, as Philo only employs the term mapafoAy| three times in his corpus.?!
In the first instance, Philo claims that Moses used parabolic language in his dis-

cluding the New Testament and rabbinic literature. A notable exception is M. Niehoff, Philo on
Jewish Identity and Culture, TSAJ 86 (Tiibingen: Mohr Siebeck, 2001), 210-246, although she
focuses exclusively on parables. Unfortunately, the volume on Philo and Greek myths edited by
Alesse and De Luca was published after this contribution was completed and at the publisher.
This work begins to address a lacuna in Philonic scholarship, cf. F. Alesse and L. De Luca, eds.,
Philo of Alexandria and Greek Myth: Narratives, Allegories, and Arguments, Philo 10 (Leiden:
Brill, 2019).

18 A. Mendelson, Secular Education in Philo of Alexandria, MHUC 7 (Cincinnati: Hebrew
Union College Press, 1982), 7-10.

19 For the Greek texts used, see L. Cohn et al., Philo von Alexandria: Die Werke in Deutscher
Uberstzung, 7 vols. (Berlin: De Gruyter, 1909-1964).

20 Niehoff’s study of Philo’s parables (Philo, 210-246) highlights Jewish parallels and could
be viewed as a counterbalance to this contribution. The question of how Philo draws on a ‘pagan’
mode of reading also shapes his own reception of the Jewish Scriptures. Scholars recognise that
Hebrew or Aramaic authors are thinking Greek in their compositions, but there is also growing
attention to how certain Greek texts are shaped and determined by Hebrew thinking, genres,
and modes of reading. The absence of fables from much of Hebrew/Aramaic literature from
the Second Temple period (e. g., Qumran) reinforces the argument that different Jewish com-
munities/authors engaged in the interpretation of texts differently and that Philo embodies the
reading trends prominent in his locale (i. e., Alexandria) and his educational training.

2L Philo, in his surviving works, also does not engage with what modern scholars have iden-
tified as fabula from Scripture (e. g., Judg 9:7-15, fable of the trees choosing a king; 2 Sam 12:1-
4, Nathan'’s story to David about a stolen sheep; cf. 2 Kgs 14:9-10; 2 Chr 25:17-19). The term
mapoBor is only used in one passage of Josephus (A. J. 8.44), when discussing Solomon’s com-
positions, which could suggest that Jewish authors who received a thorough Greek education
and wrote in the Roman era intentionally avoided this term. In A. J. 5.236-239, when discussing
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cussion of the appearance of the world (mayxdAwg 8° £xet T0 v mapaBoiiis,
Conf. 99). The other two occurrences are found in Philo’s Quaestiones (QG 2.54;
QE 1.3) and relate to the idea of comparison and so are not a technical term for
parables or fables, but follow contemporary Greek usage.??

Much more prominent is Philo’s use of piBog. However, despite using the
lexeme, most of Philo’s pd6ég language does not specifically discuss parables or
fables as we have defined them. Rather, Philo employs pt6ég to describe myths
and stories from other nations, primarily about their gods, which are problem-
atic in their ontological outlook.?? In particular, pd66g is regularly collocated
with TAGopa and moinpa,?* and the phrase piBwv TAdopata, with varied in-
flections, is something that Philo regularly speaks against.?> For example, pi6wv
TAdopoto are associated with poets and sophists and are used by them to ob-
scure their ideas in order to manipulate their hearers (Opif. 157; cf. Opif. 1, 170;
Spec. 2.164; Praem. 8). In other passages Philo associates piBwv mAdoparta with
the narratives surrounding the festivals of Greeks and barbarians, the purpose
of which is to create false vanity (Cher. 91), but they pose a real threat to the
Jewish people and the proper worship of God (Spec. 1.79).2° For Philo, Phinehas
provides the quintessential model of daring (téApnpoa ToApfoasg), slaying those
propagating the transgression, and in doing so rescued the people around him
from committing a similar offence (Spec. 1.56-57). These mythic narratives and
their corresponding acts of worship need to be abandoned by all who seek the
truth, not only by the Jewish people, but even those from other nations, spe-
cifically “proselytes” (mpoonAutovg) who have chosen to pursue piety (Spec.
1.51; Virt. 102, 178).

In particular, Philo is highly critical of one element of pd6og, namely, the
representation of the divine as human-like. For example, he critiques pvBomotia
(a term which can be rendered as “fables” or “mythmaking” with the semantic
range of both) in which God undertakes human activities, such as tilling the soil

Judg 9, Josephus does not label this story a “fable” (contra Thackeray and Marcus, LCL), but
refrains from classifying it. However, he does add that “when the trees had human voice” (@g
0 8évdpa pwviv avBpwmetov, A. J. 5.236), which fits with the claims of Babrius (Fab. 1.praef.9)
and the perspective of certain fables of Aesop (e. g., Fab. 19, 175, 213, 250).

22 Philon d’Alexandrie, Quaestiones in Genesim et in Exodum: Fragmenta Graeca, ed.
Francoise Petit (Paris: Cerf, 1978).

23 Myth terminology is also employed negatively in Josephus’s works, especially in discus-
sions of historiography (e.g., A.J. 1.15, 22; B.J. 2.156, associated with the Greeks; C.Ap. 1.105;
2.120).

24 E.g., Philo, Congr. 61-62; Det. 125; Fug. 42 (xéxiotov p&v 10 pubudv mhéopa, To
APETPOV KO EKPEAES TTOITPLOL).

2> Cf. Philo, Opif. 157; Abr. 243; Mos. 2.271; Spec. 4.178; Dec. 156; Praem. 8; Contempl. 63;
Aet. 58; Legat. 13, 237; Prov. 2.66; Diodorus Siculus, Hist. 1.67.11; 4.70.1; Plutarch, Thes. 28.2.

26 Both Egyptians and Greeks create fables in order to justify their worship of animals or
celestial objects (Philo, Decal. 54-55, 76). The composition of such stories, according to Philo,
was prohibited by God in the second commandment he gave to Moses (Decal. 156).



Fables in Philo of Alexandria 175

or planting trees (Leg. 1.43), or takes on a human appearance or traits (Post. 2;
Deus 59). Although most fables in antiquity did not include divine characters,
there were a few that did,?” and for Philo this depiction of divine beings was
highly problematic because it could give the wrong idea about God, creating a
false impression of the truth in order to deceive (Spec. 1.28) or win a reputation
(Decal. 54-55). For Philo, both the act of mythmaking and the myth itself are
regularly in conflict with truth (Post. 52; Det. 125), distancing them from the
core nature and purpose of fable articulated by Theon. Avoidance of uncertain
“myth-making” (apéPoiov pvBomotiov, Sacr. 13) is necessary, because if one
accepts the constructed tales and builds one’s worldview on them, that person
will not fully understand the power of God (Sacr. 76), nor will she/he be able to
become manly and rise above her/his womanly spirit (Post. 165).

As a result, Philo regularly defends Moses and his laws from the potential
claim that they contain myths or fabulous stories,? such as the turning of Lot’s
wife into a pillar of salt (Fug. 121, o0 puBomAactdv, aAAa Tpdypatog; cf. Gig. 7,
58).22 Moses did not invent fables, nor did he adopt the fables of others, as to
do so within his legal work would obscure the truth (Opif. 1-2).3° Nevertheless,
some parts of the Pentateuch, on a surface reading, could be viewed as fab-
ulous, such as the claim that a woman could be made from the rib of a man (1o
pNTOV €l TovTOu PVB®DSEG €aTt, Leg. 2.19). In these cases, the charge of fab-
ulous composition is undermined by the text’s deeper meaning, which Moses,
as an inspired author, embedded within the text (Gig. 60). According to Philo,
by recognising the allegorical aspect of the text, the issue of fables and myths
immediately recedes and the truth of the text is plain (Agr. 97).3! Readers who
are focused on the literal or surface reading of the text will also be able to refute

27 E.g., Aesop, Fab. 100, 102-104, 106-109, 111 (Perry).

28 Philo shows awareness of a number of Greek “myths” within his corpus. E. g., the myths
of nectar and ambrosia (t7|v véxtapog kal apppoacios t@v pepuBevpévwy, Deus 155), of Gany-
mede (Prov. 2.7), of Mnemosyne (Plant. 129-130), of Triptolemus and the giving of corn to the
earth (Praem. 8), and the story of Ulysses and the Cyclops (Contempl. 40).

29 Moses is said to have been well versed in educational matters in order to be able to con-
tend with sophists in Egypt, who, according to Philo, honour specious fables over the truth
(Migr. 76). Education in a subject is not necessarily an endorsement of it, but might be necessa-
ry in order to overcome opposition (e. g., sophists, Migr. 82; Fug. 23-24; Somn. 2.80-92). Philo
also defends himself, claiming that what he is saying is not pd8og, dAAe xpnopog (Mut. 152;
Somn. 1.172). In doing so, Philo explicitly contrasts the nature and content of the ‘holy writings’
with stories that would lack credible origins.

30 On the creation of myths by poets and by prose writers, see Plutarch, Is.Os. 20
(Mor. 3581.); Julian, Or. 1.2b-c.

31 The lexeme cupBolxac is also used extensively by Philo to speak of symbolic or allegori-
cal interpretations. As such, it is related semantically to fable/parable and is part of Philo’s wider
range of terms for comparison. Cf. Opif. 154; Leg. 1.1; Her. 127; Abr. 99. For another example
of Philo’s comparison language, see Ebr. 155 (tivi 00v dmewxdowpev). Figurative or hypothetical
language is also signaled in Philo by the phrase eimot tig av (e. g., Abr. 73; Spec. 1.302). Alle-
gorical language is also used in Ps.-Clementines, Hom. 4.24 and 6.2-10 for interpreting fables.
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the critiques of hostile readers (Conf. 14), but this is not the approach adopted
by Philo.*

The other term for fable that was prominent in the Hellenistic and Roman
eras is AGyoc.®® This term is found throughout Philo’s corpus, especially in his
philosophical discussions of reason (e. g., Legat. 6) and his descriptions of Scrip-
ture and divine communication (vépot xai Adyot Bgiol, Decal. 13; Leg. 3.204).34
Of primary importance for Philo is his association of Adyog with the Logos:
God’s instrument in the creation of the world (Leg. 3.96; Sacr. 65), which was
conceived before all things (Abr. 124-125; Her. 166; QE 2.68), the agent that
unites the two powers of the transcendent God (Cher. 27-28), and the location of
the Ideas (Opif. 20). These uses of Adyog are by far the most dominant in Philo’s
corpus and their technical meaning would be recognised by ancient readers con-
versant with Greek philosophy.>

Much less frequently does Philo use Adyog to discuss fables, although there
are a few instances.?® One example is Somn. 2.70, in which Philo states: “But you,
pass by ‘the smoke and wave’ and flee quickly from the foolish cares and aims of
mortal life as from that fearsome Charybdis and do not touch it, as the saying
goes (10 To Adyov 81) TolT0), with the tip of your finger.”*” Here an unattributed
proverbial saying is associated through a quotation of Od. 12.219 (kamvod kal
kUpotog £xtog) with the Homeric scene of Odysseus, who, having successfully
passed the sirens, steers his ship away from Charybdis but close to the shore on
which Scylla dwelt. The use of Adyog here does not necessarily imply a fable,
“saying” is arguably a more appropriate rendering, but the invocation of a re-
alistic narrative with appended moral partially aligns with our definition above.

32 For the role of conjecture in Philo’s argument, its association with myth, and its appro-
priateness for philosophical inquiry (as is modelled by Plato), see M. R. Niehoff, “Philo’s Views
on Paganism,” in Tolerance and Intolerance in Early Judaism and Christianity, ed. G. N. Stanton
and G. G. Stroumsa (Cambridge: Cambridge University Press, 1998), 135-158.

33 Theon, Prog. 73, claims that Aéyot was the preferred term for prose writers (over ptfot
or aivot), although he then states that Plato used both Adyot and pdBot. Following van Dijk,
Ainoi, Logoi, Mythoi, 83, it might be preferable to say that poets (expect Aristophanes) did not
use AGyog to designate fables.

3% On Philo’s use of Logos, see H. Kleinknecht, “Aéyog, xt\,” in Theological Dictionary of
the New Testament, ed. G. Kittel and G. Friedrich, trans. G. W. Bromiley, 10 vols (Grand Rapids:
Eerdmans, 1964-1976), 4:77-91, esp. 88-90. Although insightful, Kleinknecht problematically
focuses exclusively on the theological and philosophical elements of Adyog and does not grant
that Philo occasionally used this term to reference fables. Logos is also used for the ten com-
mandments (ot déxa Adyot, Decal. 154; Spec. 1.1).

35 Cf. ]. Dillon, The Middle Platonists: A Study of Platonism 80 B.C. to A. D. 220 (London:
Duckworth, 1977), 158-161.

36 The example of Conf. 9 will be discussed in detail below.

37 6NN 00 Ve TOD P&V kamrvoD Kol KOPaTog £kTog Polive kal TG katayeAdoToug Tod Bvyntod
piov omoudog wg v QoPepav éxelvry xGpuPdiv amodidpacke kal pnde Gxpw, TO T0D AGYOU
&7 todTo, daxTiAw Yavaoyg. Cf. Post. 39; Deus 168. Unless specified, all translations are my
own.
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The use of myth language (pvBevw) in Det. 178 — the other mention of Scylla -
suggests that reading Adyog as fable is not unreasonable and that this narrative
might be viewed by Philo as fictitious. Here Philo employs the character of Scylla
for his discussion of Cain: “For his death is nowhere mentioned in the whole of
the Law, riddling that, just like the mythic Scylla (v pepvBevpévr ZxoAra), folly
is a deathless evil, one that never completely dies, but also one that dies for all
eternity.”>® Here Philo uses Scylla as an example of folly that will continue to live
indefinitely.*® The phrase, “folly is a deathless evil,” in summarising the main
idea in a pithy, proverbial saying, provides a sort of epimythion (¢mui6iov) for
the character of Cain in particular and for the treatise as a whole.*® The parallel
between Cain and a grotesque monster who kills men in anger and lives as an
outcast from society is apt, although not exact. In the story of Circe and Scylla
it is Circe who, in her rage at being scorned by Glaucus, put a potion in Scylla’s
bath to transform her into a monster.*! In this tradition, Scylla is the victim and
Circe the perpetrator, thus inverting the roles of Cain and Abel. Nowhere else in
antiquity is Scylla described as “foolish” (dppoaivn). Rather, she is consistently
presented as a ferocious, fearsome monster who imperils sailors (Aeschylus,
Ag. 1232-1236) and whose actions are a fitting response to ingrate men (e. g.,
Ovid, Her. 12.123-126).*? The difference in interpretation between Philo and
surviving literature suggests that certain readings of Scylla have not survived
and that Philo might provide evidence for an additional, if not alternate, under-
standing of the Scylla myth.*

In general, Philo does not contrast logos with mythos, although there are two
passages in which fabulous narratives are discussed and both lexical items are
employed: Legat. 112 and Mos. 2.253.** In Legat. 112, Philo contrasts the Ares

3 00 yap Bévatov avTod St tdong Tijg vopoBbeaiog Sedihwrey aivitTépevog &TL, HoTep 1)

pepvBevpévn Ao, kokov ABAvaTéV 0TIV APPOTUVY), TNV PEV KATA TO TEBVAVAL TEAEUTIV
ovUy UTopévovaa, Trv 8¢ xatd TO amodvrjokey Tavta Evdexopévn TOV aidvo.

39 Cf. Homer, Od. 12.80-100, 222-259. Scylla, according to some traditions, is identified as
a naiad, possibly because of her association with a pool. Cf. John Tzetzes, Commentary on Lyco-
phron, 45. For editions, see A. Hurst, Lycophron: Alexandra (Paris: Les Belles Lettres, 2008);
E. Scheer, ed., Lycophronis Alexandra, vol. 2, Scholia continens (Berlin: Weidmann, 1908, repr.
1958).

40 Por the construction of fables or maxims to fit a situation or argument, see Theon,
Prog. 75-78.

41 Ovid, Metam. 13.730-737, 898-969; 14.8-74; Hyginus, Fab. 199.1-2. For a different tale
involving Scylla and love scorned, see Callimachus, Hec. frag. 288; Ps.-Vergil, Ciris.

42 Cf. Vergil, Aen. 3.420-432; Hyginus, Fab. 125.14; 151.1.

43 Alternatively, although I think less likely, Philo might not know the Scylla tradition, and
so uses it inappropriately, or he could intentionally be reading against tradition to form his own
opinion.

4 The phrase of pOwdv pév dhoyolol mAaopdtwy in Spec. 1.51 is also related. In Her.
228, Philo uses the phrase pvBevopévnv tepatoroyiav with reference to the Stoic idea of
general conflagration (cf. Aet. 102). This has clear resonances with the creation and telling of
myths (Photius, Lex. T 166; Suda, Lex. T 330). For examples of authors contrasting p8og and
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of pbBog with that of Adyog, providing a clear example of the complexity of
the terms and how to render them: “We know, do we not, that the might of
Ares - not the Ares of myth (oVyt tod pepvBevpévov) but the Ares who belongs
to the Logos in Nature, whose province is courage — averts evil and helps and
defends the injured, as his very name shows?”# Unlike in other places where
Philo critiques the existence of the other gods (e. g., Conf. 75), here he explains
the mythical Ares in terms of the Stoic system, treating him as a personifica-
tion of the principle of courage, taking his name from d&pryewv (“to help,”
Legat. 113).46 The practice of personifying ideas was not limited to Stoics,
but was also adopted by fabulists, although this was not prominent.*” In this
passage, Philo is not creating a fable, nor is he necessarily referencing a spe-
cific fable, as the use of logos here does not refer to a genre but a philosophical
construct.*® Rather, the paired terms help distinguish how Philo viewed these
related concepts.

The other collocation of mythos and logos is found in Mos. 2.253. Here, Philo
is in the midst of recounting the miraculous rescue of the Jewish people by God
at the edge of the Red Sea. Moses had just finished giving a speech in which
he recounted his prophetic vision of the destruction of the Egyptians and their
dead bodies when Philo states that the likeliness of this happening was so low
that fables appeared more credible: “But they began to find by the experience
of facts the truth of the heavenly message. For what he prophesied came to pass
through the might of God, though harder to credit than any fable.”* The con-
trast between a divine word (Adytov) and myth echoes the discussion in Plato,
Gorg. 523a, in which Plato teases out the truth of the story regarding the judg-
ment of humans after death and the division of a person into a body and a soul:
“Give ear then, as they say, to a fine story (xaAod Adyov), which you will regard
as a myth (u06og), I think, but I as an actual account (Adyov), for what I am

A6yog in Greek literature, see G. Stihlin, “pd8og,” in Theological Dictionary of the New Tes-
tament, ed. G. Kittel and G. Friedrich, trans. G. W. Bromiley, 10 vols (Grand Rapids: Eerdmans,
1964-1976), 4:762-795, esp. 769-771 (e. g., Plato, Phaedr. 61b). Importantly, pt6og and Adyog
are not antithetical, but can be mutually defined in a range of ways.

45 v "Apewg odv odxl Tod pepvBevpévou, Tod 8 &v Tfj @loel Aéyou &v avdpeio
kexMpwton, dUvapy ovk lopev dhebikaxov oboay kal BonBov kol TapaoTdtiv ddikovpévav
g kal o0Té TTov dnAol Tovvopa. Translation revised from E. M. Smallwood, Philonis Alexan-
drini Legatio ad Gaium, 2nd ed. (Leiden: Brill, 1970). Smallwood translates tob pepuBevpévou
as “fable,” but “myth” would be a better rendering as a genre is not indicated.

46 Smallwood, Philonis Alexandrini, 204. For reading Philo’s parables in light of the Stoic
practice, see Niehoff, Philo, 216-220.

47 E.g., Aesop, Fab. 355 (Truth), 367 (War and Insolence), 535 (Truth and Falsehood).

48 Mars is prominent in Hyginus’s Fables, although in these texts Hyginus primarily dis-
cusses his offspring and family relationships (e. g., praef.20; 173.1; 250.1-2). ]. Y. Boriaud, Hygin:
Fables: Texte établi et traduit (Paris: Les Belles Lettres, 1997). Cf. Hesiod, Theog. 933-937.

1 018 mepdvTo Epyols Tiig Tepl TO AGyLov & Oelog. dméPouve yap T ypnobévta Belong
duvapeot pibwv amatétepar. Translation from C. H. Colson, Philo, 10 vols, LCL (Cambridge,
MA: Harvard University Press, 1929-1962).
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about to tell you I mean to offer as the truth (&An67]).”>° Philo’s use of pd6og and
A6yog in both of these passages helps provide some boundaries to how Philo
employs these terms. Importantly, they are not interchangeable and when used
together pdOog is contrasted negatively with Adyoq.

Summary

From this lexical discussion a few conclusions can be offered. First, Philo does
not often discuss or mention fables in his corpus. Second, w