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1
Introduction: Cornutus the Philosopher

1.1. Preface

This is the first complete collection of the surviving evidence for the life
of Cornutus and his “many philosophical and rhetorical works” (F2, F3;
cf. Life of Persius 20).! This is probably to be explained, in part at least,
by the uneven assessment of the several parts of his legacy. In particu-
lar, the fragments of Cornutus’s specifically philosophical output have not
seemed much worth studying. The surviving Greek Theology has always
found readers and has made Cornutus a prominent figure in discussions
of ancient allegorical exegesis; historians of ancient literary scholarship
have been keenly aware of him as one of the very earliest commentators
on Virgil (and collections have been made of his grammatical fragments).
But the philosophical views for which many of the remaining fragments
give evidence have suggested a thinker who, outside these two fields, is
derivative at best and scholastic at worst. It has not helped that deflation-
ary accounts of the wider philosophical culture of the early Roman Empire
have set low expectations all around and diverted the attention of com-
mentators towards authors whose surviving works we can, whatever we
think of their content, at least admire for their literary qualities.

But there has been a reevaluation of Roman philosophy in recent
decades and a new appreciation of its integrity and originality. What is more,
substantial new ground has been broken in recognizing and understanding
topics and questions distinctive of the period—notably, for example, the

1. The first, that is, to be formally published. It is also, and just as remarkably, the
first time that the Greek Theology has been published in English translation. On both
scores, however, it is preceded by Hays (1983), an unpublished thesis in wide circula-
tion. For texts and other modern-language translations of the Greek Theology, see the
bibliography; for fragments, see the concordances.

-1-



2 L. Annaeus Cornutus: Greek Theology, Fragments, and Testimonia

discussion of Aristotle’s Categories, to which Cornutus made an early con-
tribution. (As he is one of the earliest commentators on Virgil of whom we
know, so he is on the Categories.) This sets the scene for a reassessment of
Cornutus’s philosophical achievements—and, with that, a fuller account of
his intellectual profile in the round. The introductory remarks that follow
are intended in this spirit. I do not pretend that they give in themselves
a definitive or even, it might be felt, a balanced description of Cornutus’s
intellectual interests and entanglements. What I hope, however, is that they
will help to make such a description possible in the future by supplement-
ing existing accounts of his linguistic work with a study of his philosophical
profile—or, better, a study of what he looks like if we think of him, with
many in antiquity, as a philosopher. I hope that students of ancient philoso-
phy will find that the results enlarge our understanding not just of Cornutus
but to some degree of his period as well, and that those who do not wish to
take his philosophy as their principal route into Cornutus will recognize at
least that it is a perspective that needs to be taken seriously.

1.2. The Life of Cornutus

Lucius Annaeus Cornutus was born, probably during the second decade
of the first century CE, in the Phoenician city of Leptis Magna in what was
by then the Roman province of Africa (F2, F3, F4).2 The rough param-
eters for his dates are given by these facts: that he was older than the poet
Persius, who was born in 34 CE (Life of Persius 1-2); that he probably
completed his Orthography, which notes the absence of the digamma from
the Latin alphabet, before the Emperor Claudius introduced that letter in
the (short-lived) reforms of 48 CE (see Orthography 2, with n. 6); that
he had achieved sufficient prominence by the mid-60s to have attracted
Nero’s displeasure (F2, F3, F7, F8, F10); and, just possibly, that he lived to
see something of the Punica, the epic poem on which Silius Italicus began
work in the 80s (see F57 with note).

We know nothing about the family or social circumstances into which
Cornutus was born. In first-person remarks, he is capable of identifying as
a Roman, although in all likelihood he was not a Roman citizen by birth.3

2. The ruins of the city—now a World Heritage Site—lie in the district of Khoms,
modern Libya.

3. On his identifying as a Roman, see Orthography 2; by contrast, Cornutus can
appear to distance himself from the Greeks in the Greek Theology (Most 1989, 2030,
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That does not mean that he lacked social privilege, however (at this period,
possession of Roman citizenship was still a rarity in the wider empire, even
in the most privileged circles).* Nor is this implied by the probability that he
acquired Roman citizenship later on under the patronage of some member
of the Annaeus family, whose name, as was customary, he subsequently
adopted.” It is often assumed that Cornutus must have been a freedman of
the family—and thus that he was born a slave.® But it is far more likely that

n. 123; Torres 2011, esp. 49—although he does make first-person identifications with
Greek speakers in that work as well). Even the claim that he was not a Roman citizen
by birth is something of which we cannot be quite certain. We tend to assume that
Cornutus became a citizen through an acquaintance with the Annaeus family that was
forged in Rome, but nothing in our evidence rules out that it was his father or grand-
father who first acquired citizenship and the name Annaeus.

4. Before Caracalla extended citizenship to all freeborn members of the empire in
an edict of 212, Roman citizens could be made only by birth, on emancipation from
slavery to a Roman master, as a reward for (substantial) military service, or by direct
grant from the emperor, normally achieved through patronage.

5. We cannot know who this was; the only member of that family we can be sure
Cornutus knew was Lucan, who was certainly too junior to be a plausible candidate
for the role of sponsor. But it is at least an attractive possibility that Cornutus was
acquainted with Lucan’s uncle, the philosopher Seneca (another Stoic). In fact, it is
unthinkable that Cornutus was not at least aware of Seneca. But there seems to be little
at stake in the question. Scholars have struggled to find clear traces of either philoso-
pher in the other’s works; see, e.g., Nock 1931, 1004 (Cornutus a polemical target for
Seneca?); Cizek 1972, 254; cf. 350; and Rocca-Serra 1982, 65 (Seneca an influence on
Cornutus?). Setaioli (2003-2004, 351) and Torre (2003) note that what thematic and
methodological similarities there are may be due to common sources.

6. As, e.g., Hadot 2005, 414, n. 10—where the connection with Epictetus suggests
one reason why the theory has been so readily and uncritically accepted: the adoption
of Epictetus in our historiography as a typical “Roman philosopher” (see below with n.
20). Another reason concerns the manner in which the theory was introduced. As far
as I can tell, the suggestion that Cornutus had servile origins was first made by Bouh-
ier (1729, 1137); it was rejected by Martini (1825, 25, n. 1) but made again, apparently
independently, by Marx (1894, 2227), who went on to specify who Cornutus might
have been freed by (Seneca the Elder). He thereby sparked a debate about the identity
of Cornutus’s owner that has had the effect of distracting attention from the hypotheti-
cal character of the claim that he had one at all. (The other main contender in this
secondary debate is Lucan’s father, Mela; see, e.g., Nock 1931, 996. Others, e.g., Cizek
[1972, 253], suggest his brother, the younger Seneca.) Geymonat (1984, 877) adds fic-
tive support to the picture by claiming that Cornutus lived in the house of the Annaei
(although Life of Persius 24 rather implies that he had his own). Some discussions use
the supposed fact of Cornutus’s servile status as the springboard for substantive claims
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he was a friend of an Annaeus who sponsored him for citizenship—much
as his younger Greek contemporary Plutarch acquired Roman citizenship
under the patronage of Mestrius Florus (ending his days, then, as Mes-
trius Plutarchus).” There are certainly much stronger reasons to doubt that
Cornutus might ever have been a slave than there are reasons to support
the hypothesis that he was. One wonders, for a start, whether he would
have been known in antiquity as Cornutus the Leptite (F2, F3)—let alone
chosen by ancient encyclopedists to exemplify the use of the toponym
(F4)—if he had not been a freeborn citizen of Leptis. Then there is the
matter of his own name—Cornutus. This is clearly a Roman rather than a
Phoenician name; indeed, it is the name of at least one prominent Roman
family.® But we know that the philosopher was not either a member or a
freedman of this family—or else, of course, he would not have become an
Annaeus (pace Martini 1825, 24). (Nor is there any Cornutus branch of
the Annaeus family from which he might have acquired both names at
once.) On the other hand, it is quite unthinkable that a slave or ex-slave
would have been allowed to appropriate the name of a Roman family, espe-
cially a well-known family, without being adopted in some way by them.
So the only reasonable hypothesis is that Cornutus is a Romanization of
the philosopher’s own Phoenician birth name.® We can even make a plau-
sible guess at how it came about: the Latin word cornutus means “horned,”
and it may not be a coincidence that horns (specifically rams’ horns) were

about social inversion involved in his activities: e.g., Bellandi 2003, 189; Pia Comella
2011, esp. 6, 12, 13, 14, cf. 15 for Cornutuss “condition modeste”). Morford (2002,
192-93) is a rare voice of skepticism.

7. This is how he is recorded in inscriptions: FD 3.4.472 = CID 4.150.

8. See PIR?, s.v. We know of one distinguished Cornutus active in North Africa
the later first/early second century CE (perhaps as a legate of the consul): PIR? C.1058
= ILAfr 591 (from Aunoberis, modern Kern el-Kebch, a little inland from Carthage)
mentions a clarissimus vir of that name. If the subject of F6 is not the philosopher, then
it might possibly belong to a Roman contemporary of that name in Leptis itself. There
seems to have been a well-known historian called Cornutus as well; see F2 with note.

9. It was quite common for people travelling between linguistic communities in
the ancient world to adopt local monikers—which might be quite unrelated to their
original name but very often translate it, either literally or through some form of asso-
ciation. We have an example of both moves in the case of the third-century Platonist
philosopher Malkos, from the African city of Tyre. He was sometimes referred to by
a straightforward Greek translation of his birth name, Basileus, “king,” but he himself
adopted a more allusive moniker, based on the Greek word for (royal) purple; see, in
his own words, Porphyry, Vit. Plot. 17.
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the principal attribute of the principal deity of the African Phoenicians,
namely, Baal Hammon—also known as Baal Qarnaim, “Two-Horned Baal”
In fact, Baal is a very common component in names from the region.!? So
Cornutus quite likely represents a Latin substitution for a birth name that
placed Cornutus under the protection of Baal (a substitution made all the
smoother for the assonance between Cornutus and Qarnaim). But, again,
such a name would certainly not have been given to a slave.!!

If we can approximate certainty about anything in Cornutus’s life,
then, it is that he was a freeborn citizen of Leptis. Given the cultural and
economic prosperity of the city, there is no reason to doubt that an educa-
tion equal to his talents was available there, but how long it was before he
went to Rome, we do not know. All we know is that he was in Rome by 50
CE, the year in which the sixteen-year-old Persius first encountered him
(Life of Persius 12).

Cornutus taught in Rome—but there are different ways of constru-
ing what this might mean, with implications for our understanding both
of his biography and of his output. At one extreme, his activities have
been supposed to extend, whether through choice or economic necessity,
to the tutoring of relatively young children.!? In favor of this view is the
occasional reference to Cornutus as grammaticus (which could mean an
elementary teacher, not just a student of language) (F41). His publications
include at least two contributions to a genre mostly associated with the
classroom, the Orthography and the commentaries on Virgil.!* The Greek
Theology, meanwhile, is addressed to a pais, that is, a young child—per-
haps a pupil, actual or ideal.

On the other hand, the content of the Greek Theology, Cornutus’s Virgil
commentary, and the Orthography seems variously sophisticated, critical,

10. A philosophical example is the third-century Carthaginian philosopher Has-
dru-bal, who found fame in Athens as Clitomachus (Diogenes Laertius, Vit. phil. 4.67).

11. There is another possibility, too, albeit one that tends to the same general
conclusion. If F6 is the philosopher, then Cornutus dedicated a shrine to Poseidon
in Leptis. But Cornutus himself tells us that horns—bull’s horns, this time—have an
iconographical association with dependents of Poseidon: Greek Theology 42.16-17. So
his choice of Roman name might be meant to signal a particular attachment to Posei-
don—or Yam(m), his Phoenician equivalent.

12. See esp. Most 1989, esp. 2029-31; also, e.g., Pia Comella 2011, 15; 2014, ch. 3,
esp. pp. 213, 250, 254.

13. For the educational context of works on orthography, see my introductory
remarks to the translation below; for commentaries, see Zetzel 1981, 27.
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and controversial in ways that at the very least engage mature scholarly
interest as well and may actually rule them out as suitable classroom mate-
rial.! The only two people we know as beneficiaries of Cornutus’s teaching
are Lucan and Persius (F10; Life of Persius 18-19)—who were not only
exceptionally talented individuals but probably both came to Cornutus
after they had done with their formal education, in their late teens, as Per-
sius certainly did. It may also be relevant that the Life describes Persius’s
relationship with Cornutus as one of friendship, rather than pedagogy,
from the outset (13). If F41 calls Cornutus grammaticus, it is in a very
particular context (see note ad loc.): he is normally characterized as a phi-
losopher (F2, F3, F4, F5, F10, F17), specifically a Stoic (Persius, Sat. 5.86;
Life of Persius 20; F1)—even by those who have the full range of his works
in view (F2, F3).1> His situation as described in the Life of Persius suggests
a philosopher more than a schoolteacher: the Life sets him in a circle of
philosophically inclined friends meeting at his house, a circle that includes
men of his own age, Claudius Agathinus and Petronius Aristocrates, as
well as Lucan and Persius (Life of Persius 24-28). The case of Plutarch is
available as a parallel in this matter, too—down to the demographic mix
of this circle. (Plutarch’s own sons, and those of his friends, took part in
discussions as equals, not pupils.)!®

If there is room for debate about the kind of life Cornutus led in
Rome, the complete lack of evidence for its particularities ensures unani-
mous ignorance for the rest. We do not know whether he married or
whether he had children, for example.!” I noted above that he probably

14. See §1.4.1.2 below for the Virgil commentary and introductory remarks to the
translations of the other two works in what follows.

15. In other words, the evidence seems to me to encourage the view that Cor-
nutus’s wide-ranging intellectual interests were united in a certain understanding of
philosophy and not that he had an unconnected diversity of interests (pace, e.g., Most
1989, 2026; Pia Comella 2011, 14).

16. Pace, e.g., Clarke (1971, 93), who suggests that Stoics in general were less
given to sociability (albeit “Persius recalls pleasant evenings spent with Cornutus”). In
encouraging the comparison with Plutarch, I am deliberately offering an alternative to
the comparison that is more commonly made with Epictetus (e.g., Pia Comella 2011,
13)—cf. n. 6 above and n. 20 below.

17. One manuscript of the Greek Theology (Laurentianus 60.19) asserts that it is
dedicated to a son called George (see note to the text ad loc.). But this is impossible,
since Georgios is (1) a Greek name that is (2) unattested this early and that (3) could
not have been used as a Roman praenomen anyway. (Most [1989, 2033] argues that it
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took Roman citizenship while in Rome, and we know that he was sent
into exile by Nero (F7) in 65 or 67 CE (F10), but we do not know why,
we do not know where, and we do not know if he returned to Rome after
Nero’s death in 68.18

1.3. Stoicism in the First Century CE
1.3.1. Stoicism as an International Movement

Before turning to see how far one can go in developing the picture of Cor-
nutus as a philosopher, it is worth pausing to consider the context for his
philosophical activity. As I noted above, the first century CE has usually
been considered a relatively barren period for philosophy—one in which
its practice survived only in an etiolated and scholastic form as part of
the rich cultural life of the capital. The work of the philosophical schools
in Athens had suffered catastrophic disruption during the Mithradatic
Wars in the previous century, and the effective closure of these schools (so
the thinking goes) left the philosophical movements they had nurtured,
Stoicism included, adrift. Without centers for their activity and without
hierarchical structures, they survived not as live research communities
but more as historical ideals: at best, the support for practical systems of
ethics, at worst, material for intellectual display.'®

This picture can appeal to the survival of some truly great works of
Roman philosophical literature dating from the first century BCE through
to the later second century CE: works by Lucretius, Cicero, Seneca, and the

was added by a scribe who was disconcerted by the unusual absence of the name of the
addressee in what he argues is a school text.) Stroux finds evidence for a son named
Titus in F63 (q.v. with note)—which is within the bounds of historical possibility, even
if the argument is speculative.

18. Fuentes Gonzalez (1994, 464) reports an argument from Rocca-Serra (1988)
that the true date was 63, when Lucan was forbidden from publishing. F2 and F3 say
that Cornutus was executed rather than exiled—but that might be traced back to a
mistransmission of the phrase “all but executed” in F7 and F9. The story reported
in F7 and F8 sounds like it might have been invented after the fact, and it would be
incautious to take it as historical—or even (as Fuentes Gonzalez [1994, 464] suggests)
that it is evidence that Cornutus had a reputation for parrheésia, i.e., saying just what
he thought.

19. Perhaps the fullest recent account of philosophy in Cornutus’s time that fol-
lows this sort of narrative is Trapp (2007).
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emperor Marcus Aurelius.?? But at the same time, it is becoming increas-
ingly clear that one has to ignore a lot of other evidence in order to claim
either that Rome inherited a monopoly on philosophical activity at this
period or that the circumstances of the time put dampers on innovative
and boundary-pushing work across the full range of philosophical sub-
jects. In fact (to address the first of these points), the extension and con-
solidation of the empire seems to have made it easier than ever before
for communities of common interest to subsist over a large geographical
area.”! One need only think about how quickly Christianity was able to
become an international community to understand the extent of the infra-
structures that must already have been in existence. Thanks to the heroic
logistical work of Richard Goulet, it is becoming possible to think more
clearly and precisely about how widely dispersed philosophers were at this
period.?? The evidence that we have is, it should be admitted at the outset,
very imperfect. For example, we rather infrequently know either where
philosophers studied or where they were based. But we do quite often
know where they come from: all around the Mediterranean, with the larg-
est concentration in the east, especially around the coastline of modern-
day Turkey (the Roman provinces of Asia, Lycia-Pamphylia, and Cilicia).
If it is reasonable to infer that a large number of philosophers coming from
a particular area testifies to an exceptional number of philosophers teach-
ing there in the first place, then Cornutus is more typical among Stoics of
whom we know for coming from the wider Mediterranean than he is for
working at Rome.??

20. Epictetus is typically added to the list of Roman Stoics, honoris causa. This
itself is an interesting phenomenon; there is an uncomfortable awareness that Epicte-
tus ought not to be included in our evidence for Roman Stoicism: he was not a Roman
by birth, did not work in Latin, and spent the later part of his career in exile in Greece
(Long 2003, 207). He is no more Roman than Plutarch is. Yet his popular style of phi-
losophy answers so well to what our histories would like Roman philosophy to be that
he is rarely omitted from accounts of it (e.g., Morford 2002, ch. 8), even in authors who
are aware of the need for special pleading (e.g., Thorsteinsson 2010, 20-21).

21. See Hadot (2005, 414) on the existence of schools outside the major cities
(using Epictetus as an example).

22. The completion of the monumental Dictionnaire des Philosophes Anciennes
(Goulet 1994- 2018) allows a new generation of proper statistical work. Goulet (2013)
and (1994-2018) vol. 7, 1175-271 (“Epimetrum”) begin this work and provide the
starting point for my observations in what follows.

23. So, for example, P. Ignatius Celer (first century, from Beirut) learned his Sto-
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There is more we can say about this as well. If the east is a geographi-
cal center of gravity for members of movements bequeathed by Hellenis-
tic Athens, the newer schools of the period—including the increasingly
dominant forces of Platonism, Pythagoreanism, and Aristotelianism—are
overwhelmingly based there.?* Indeed, while there is substantial evidence
for the presence of Stoics and Epicureans in Rome during the first cen-
tury and even through the second, there is vanishingly little evidence for
the activity of any representatives of these movements in the capital.® It
is important to bear this in mind as evidence that Rome—whatever its
cultural attractions—was simply not the natural locus for frontline philo-
sophical debate. But this means that if we want to make an assessment of
Cornutus’s philosophical heft, the proper context for doing so is the Medi-
terranean as a whole, not his immediate neighbors in Rome.

1.3.2. Stoicism as a Textual Community

There is a concern that will naturally arise at this point: it is one thing
to say that philosophical movements, include Stoicism, had a presence
all around the Mediterranean, but it is quite another thing to say that a
philosopher on one side of the Mediterranean had any consciousness of
philosophers on the other side of the Mediterranean—or any means of
meaningful philosophical interaction. Stoicism, for example, might have
been international, but was it in any sense a community?

There is, I think, significant work that remains to be done on this ques-
tion, but if we do not yet have agreed models for the way in which members
of dispersed intellectual movements found ways of cohering and commu-

icism in Tarsus; Chaeremon (first century) worked in Alexandria as well as Rome; in
exile, Epictetus (late first/early second century) set up school in Nicopolis, on the West
coast of the Greek mainland; Galen was taught, either in Smyrna or Pergamum, by the
Stoic physician Aeficianus (see below p. 13).

24. The case could be made that Aristotelianism is as much a Hellenistic school as
Stoicism or Epicureanism; certainly, it is more closely linked to the Hellenistic Peripa-
tos than Platonism is to the Hellenistic Academy. But one way or another, Aristo-
telianism found a second wind in the later first century BCE after relative quietude
during the Hellenistic centuries, and it seems reasonable to link its success then to the
new opportunities of the age.

25. A fact recognized even at Rome: in 176, Marcus Aurelius established—in
Athens (!)—chairs in Platonism and Aristotelianism, alongside chairs in Epicurean-
ism and Stoicism: Dio Cassius, Hist. rom. 71.31.3-32.1; Philostratus, Vit. soph. 2.2.
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nicating during this period, it would be wrong to suppose that they did not
do so. Indeed, there is some evidence that movements such as Stoicism had
begun to adopt strategies very similar to those that modern scholarship is
starting to trace in the newer movements such as Platonism. These newer
movements lacked institutional structures, acknowledged leaders, and
geographical centers from their very inception, yet their members found
coherence and common purpose in a way that enabled them to develop
into powerful philosophical forces. The way in which they did this seems
to have been to constitute themselves as what have been described as tex-
tual communities—that is, as groups whose adversative identity is linked
to a shared commitment to the authority of a textual corpus (see esp. Nie-
hoff 2007 and Baltzly 2014). Platonists, most obviously, are united by their
shared orientation to the dialogues of Plato. The study of these dialogues
can unite Platonists on opposite sides of the Mediterranean, not just spiri-
tually, but in the very concrete sense that it gives a common point of refer-
ence to their individual deliverances (publications, letters, conversations):
a rallying point for common concerns and the evolution of a common
language. The texts give a substructure to support an intellectual network
of ideas and activity, through which every member is linked to every
other—through intermediaries, if not directly. The newly revived Aristo-
telianism of the period can be seen in a similar light; it seems, indeed, to
have received its impetus from new prominence achieved by the so-called
esoteric texts of Aristotle, perhaps through the publication of a new edi-
tion of them by Andronicus in the later first century BCE.?

It is true that this model works better to give plausible grounds to the
idea of a diasporic community of Platonists or Aristotelians than of Epicu-
reans or (especially) Stoics; there are no tightly defined and easily shared
corpora of texts that can stand proxy for the schools in their cases. Nev-
ertheless, it seems to me no coincidence that Stoics at this time constantly
reference their work to the first three heads of the school—Zeno, Clean-
thes, and Chrysippus. The ancient biography of Persius mentions his col-
lection of Chrysippus—indeed, they are the only books that it mentions;
the reason may be that this is the way to indicate his philosophical affilia-
tion, that is, as a Stoic (see Life of Persius 38-39 with note). Cornutus must
have been delighted to inherit them for the same reason (Life of Persius

26. This is the traditional view, based on Plutarch, Sull. 26.1-2 (see Porphyry, Vit.
Plot. 24 for Andronicus’s work as an editor); see Barnes 1997b for a skeptical evalua-
tion of it.
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38-39). His overt deference to earlier authorities at the end of the Greek
Theology (at 76,6-8, he says that he only wanted to summarize what they
had to say) should, I suggest, be seen in this light; it is far from a confession
that he is thoughtlessly retailing older material—any more than Platonists
are merely retailing Plato when they write commentaries on his works.?’
If we can assume that ancient readers would have seen in the earlier phi-
losophers a reference to, imprimis, the older Stoics (but see also p. 47 n. 9
below), then this amounts to a statement of his philosophical identity and
the tradition within which he wants the Greek Theology to be read; it is the
way in which he can establish common purpose with other contemporary
members of the Stoic community.?

There is something else that can be said here as well. The process
of forming one network, or textual community, does not take place in
isolation from the formation of others, and identity can be constructed
through opposition to those others as well. So, just as one can make a
constructive claim to philosophical identity by aligning oneself with the
classics of a particular movement, one can also make the claim adver-
satively, that is, by the polemical treatment of works underpinning the
identity of rival movements. So, if the Stoic canon is just too unwieldy
for fine-grained allusion, a Stoic can nevertheless go some way towards
marking affiliation by polemical engagement with well-known Aristote-
lian and Platonic texts.?? This is exactly what Cornutus does when he
sets out to mobilize Stoicism against the logical system of the renascent
Aristotelians (or so at least I shall argue in §1.4.1.1 below). His approach
is not to write commentary on logical works by Chrysippus that might
be completely inaccessible to others; he rather does it by criticizing a

27. Most (1989, 2015-16) points out that in only one place is a source named
(Cleanthes, at 64.16)—and that is to note disagreement.

28. It is worth noting that the word he uses for passing on what his predecessors
had said, mapadofvar (76.8), is precisely the word that Cornutus uses to talk about
the way in which the privileged wisdom of the earliest generations of humankind
has reached us. Indeed, it is only ever used by Cornutus to refer to the material that
is worth preserving, that preserves the truth—the material that lies underneath the
later corruptions and accretion. So the word implies much more than passing on; it
is a matter of salvaging and selecting—active and constructive intellectual engagement
with his own intellectual past.

29. Few people would have had access to the hundreds of works written by Chry-
sippus (see Life of Persius 35-40 with note to the translation below), let alone know
them by heart.
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work by Aristotle that is accessible to everyone—the Categories. I have
argued before—although the case is admittedly less transparent—that he
takes similar pains to define his position in physics by allusively critical
engagement with the most widely known work of ancient physics, Plato’s
Timaeus (see Boys-Stones 2009).

1.3.3. The Intellectual Program of Post-Hellenistic Stoicism

I have noted above that the standard picture of Stoicism (and of other
movements) in the post-Hellenistic era downplays the extent to which
original work in the more theoretical branches of philosophy was pur-
sued; the focus was, we are told, on practical ethics instead. But this view
is closely bound up with the idea that the Roman Stoics are our best, or
only, window on the activity of the movement. As soon as one stands back
to consider the pan-Mediterranean context, the plausibility of this picture
comes under intolerable strain.

In fact, it takes some manipulation of the evidence to be able to
make the claim that ethics, let alone practical ethics, is even the main
preoccupation of Roman Stoics. One can point to the Moral Epistles of
Seneca, or Marcus Aureliuss work To Himself (the so-called Medita-
tions)—although the former at least builds in physical and logical theory
and high-level, polemical engagement with Platonist metaphysics. On
the other hand, we know that interest in logic had never been greater,
and we actually possess a number of major scientific works by Roman-
era Stoics. For example, there is the Astronomica of Manilius, published
early in the first century CE, and there is the corpus of zoological works
by Claudius Aelianus from the turn of the third century. (Aelian, as he is
generally known in English, also wrote on theology.) Alongside Seneca’s
Moral Epistles, we have to reckon with his own major work of physics, the
Natural Questions.

But when one leaves Rome, the picture is even more striking.
There is, of course, the ethical work of Epictetus, but even that is richly
informed by physics and logic—in fact he tells us that there was much
more interest in logic in his day than there had been in the Hellenistic
period (Diatr. 3.6.1).3° His amanuensis, Arrian, wrote his own work on

30. His point is to ask why, for all this, the advances had been greater in the past—
but that only guarantees that he is not exaggerating the extent of the interest. See fur-
ther Barnes 1997a.
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meteorology. We know that work only through quotations,?!' but we still
have Cleomedes’s On the Heavens (translated into English for the first
time in Bowen and Todd 2004) and Geminus’s Introduction to [Astro-
nomical] Phenomena (of uncertain date, but earlier than Alexander of
Aphrodisias, who cites him; translated into English for the first time in
Evans and Berggren [2006]). Cornutus’s friends and contemporaries, the
medical scientists Agathinus and Aristocrates, were at least interested in
Stoicism (Life of Persius 24-28, with note) and might well have counted
themselves as Stoics; in any case, we know of one (other) Stoic physi-
cian in the period: Aeficianus, one of Galen’s teachers (Galen, On His
Own Books, 19:58,3-4 [Kithn 1821-1833]). Chaeremon of Alexandria—
someone who might conceivably have met Cornutus in Rome and in F11
is coupled with him for their shared interest in allegorical interpreta-
tion—was cited in later antiquity for his views on metaphysics.’? At least
one Stoic prior to Cornutus engaged with the technicalities of Aristotle’s
Categories, namely, Athenodorus, who was probably writing at the end of
the first century BCE (see F19, F20, F21, F22, and F24; Hijmans 1975).%

1.4. Cornutus’s Philosophical Views

The purpose of the foregoing sections has been to argue that we ought
to come to Cornutus with high expectations. He is not a freedman made
good in the last refuge of a dying school; he is a cosmopolitan intellec-
tual, more than likely of high social standing, aligned with a vibrant and
well-connected international community of like-minded scholars. Against
this background, we can start to ask what case can be made for his own
views. For the remainder of the introduction, then, I turn to discuss what
philosophical positions and motivating concerns it might be possible to

31. Arrian’s work is generously excerpted in Stobaeus, Ecl. 1.28-31 (Wachsmuth
and Hense 1884-1912, 1:229,10-231,8; 235,9-238,12; 246,1-247,13); see also Photius,
Bibl., cod. 250, 460b17-20.

32. For Chaeremon in general, see van der Horst 1987. We are told that he taught
the emperor Nero (van der Horst 1984, Test. 3 = Suda «.1128), which is what raises the
possibility that he overlapped in Rome with Cornutus. (Martini [1825, 34] speculates
that he might have himself have taught Cornutus—a hypothesis that relies, of course,
on the idea that Cornutus received his education in Stoicism in Rome.)

33. He will presumably be one of the philosophers named Athenodorus in F1.
Barnes (2005) speculates that L. Sergius Plautus, writing at a similar time, may also
have been interested in the work.
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reconstruct for Cornutus from the surviving evidence. I do this under the
standard, threefold division of Hellenistic philosophical systems that Cor-
nutus himself accepted: dialectic, ethics, and physics.3*

1.4.1. Dialectic

On the standard Hellenistic view, dialectic typically divides into the study
of knowledge (i.e., epistemology), on the one hand, and logic and rhetoric,
on the other, as, according to need and context, the modes of its com-
munication.?®> We have little that can be attributed to Cornutus under the
heading of epistemology narrowly conceived—although in line with ear-
lier Stoic thought, he seems to think that innate concepts form the bedrock
of our rationality, and since he refers in particular to the knowledge of “the
will of the gods” allowed us by these concepts, the claim might be taken as
an assertion of epistemological optimism against relativism or skepticism
(Greek Theology, 22,2-3, with note ad loc.). But there is a great deal to be
said about how he thinks knowledge is to be codified and beliefs commu-
nicated. Indeed, one way of approaching the question of how to balance
our view of Cornutus as a grammarian with our view of him as a philoso-
pher would be to ask whether his philosophy subserves, or complements, a
primary concern with literary or rhetorical topics—or whether, conversely
(and this is the case that I am putting in the present account of him), one
rather thinks that his rich interests in literature and rhetoric, and even
mythology, are conceived by him within a framework of philosophical
dialectic. After all, we know that Cornutus did some important first-order
work in the field of logic (quite apart from a conventional remark in Greek
Theology, ch. 16 that the wise man will understand sophisms); at least, I
shall argue below that the standing debate between Aristotelian and Stoic
systems of logic provides the best context for understanding his pioneer-
ing engagement with the interpretation of Aristotle’s Categories. If this is
right, it becomes at best uneconomical to think that he saw his work in
rhetoric as part of a separate intellectual discipline: grammar rather than
philosophy.® On the contrary, his study of poetics and the mechanisms by

34. See Greek Theology, 15,4-5 with note ad loc.

35. For philosophical interest in rhetoric at this period in particular, see Long
2003, 191-92.

36. It is relevant to note that a work dedicated to rhetoric gives us some of our
evidence for Cornutus’s thinking about the Categories, too: F20.
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which ancient wisdom has been transmitted through wider cultural tradi-
tions naturally fall within the field of what one might think of as applied
dialectic: where formal logic traces the scope of legitimate inference in
theoretical terms, these subjects address the ways in which human beliefs
are codified and preserved within living cultural practice.’”

1.4.1.1. Logic: Cornutus on Aristotle’s Categories

One of the liveliest emerging sites for philosophical debate in the time of
Cornutus was Aristotle’s Categories—a text in which earlier generations
had shown very little interest but one that suddenly achieved prominence
in the mid-first century BCE, perhaps thanks to its promotion in the edi-
torial work of Andronicus.?® The work was discussed not only by Aris-
totelians but also by their enemies, and it attracted an unparalleled level
of comment and even formal commentary from Pythagoreans and Pla-
tonists as well as Stoics. Of the Stoics, two were remembered in the later
tradition by name: Athenodorus (see above with n. 33) and Cornutus. If
one takes the view that Cornutus is more grammarian than philosopher
(so, e.g., Martini 1825, 48; Fuentes Gonzdlez 1994, 468), his interest in
the Categories can certainly be explained in other terms—as having to do
with his broader interests in language, for example. Indeed, as we shall
shortly see, Cornutus was criticized already in antiquity for treating the
work precisely as if it were a work of linguistics. But the Categories is not
an obvious text for the grammarian (much more relevant in their differ-
ent ways would be Aristotle’s On Interpretation or Rhetoric). If Cornutus
had a grammarian’s interest in the work, he was the only person in antiq-
uity who did—and it is far from clear what lessons he derived from it. It
is, conversely, relevant that his thoughts on the work enjoyed an exclu-
sively philosophical reception; we know about Cornutus’s treatment of
the Categories (even that he read it “as if it were a work of linguistics”—an
accusation I shall return to below) only because later philosophers found
his criticisms of Aristotle enough of a threat to their own interests that
they required explicit refutation.

37. And note the emphasis Cornutus places on the social context and utility of
rhetorical study when he touches on it in the Greek Theology; see 17,6-10; 25,2-8.

38. See n. 26 above. For the importance of the Categories at this period, see in
general Moraux 1984, 592-601; Griffin 2015, esp. ch. 5.
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Leaving Cornutus himself to one side for a moment, we can in any
case be sure that the principal debate over the Categories, the debate that
brought it to prominence in the first century BCE and kept it there for
the rest of antiquity, concerned philosophical and not grammatical issues.
The Categories famously gets its name from a tenfold list of predicates
(xatnyopiuata) whose discussion forms its bulk (1b25-27, quoted in F20
[86,15-19]):

Every word which can be spoken on its own signifies either substance,
or quantity, or quality, or relation, or where, or when, or disposition, or
possession, or action, or affection.®

This list gives ten classes into which meaningful words can be sorted. But
how did Aristotle arrive at just this list? And what exactly is the purpose
of the classification?

Platonist commentators of Cornutus’s era (who include the Lucius and
Nicostratus mentioned in F23) thought that the purpose of the Catego-
ries was to categorize reality (T@v dvtwy, as Aristotle says; Cat. 1a20), and
read this way, they found it a handy reference point for a criticism of what
they saw as the defective ontology of the Peripatetics, notably their fail-
ure to acknowledge the existence (indeed, the primary existence) of Plato’s
forms.*° Peripatetics, on their side, put more emphasis on the linguistic
content of the work—but not to argue that it ought to be considered a
grammatical treatise; rather, they saw it as a work concerned with mean-
ing: to be precise, with what Aristotle elsewhere calls the “significant vocal-
ization” (dwwy onpavtiy; Int. 16al19; see Diogenes Laertius, Vit. phil. 7.56
for the Stoics’ adoption of the phrase).

The Peripatetic view seems to have been that the Categories was doing
a job of work for scientific inquiry. After all, Aristotle’s system of formal
logic trades exclusively in simple predications: in any syllogism, each
premise, and the conclusion, takes the form “A is true of [all, some, not
all, or no] B”—where A stands for a predicate. So by classifying differ-
ent types of predicate (the different options for A), the Categories offers a
vocabulary to describe the component parts of a syllogism. This is in fact
what another later commentator on the Categories says (in the course of a
passage quoted more fully below): “The elements of significant vocaliza-

39. Unless otherwise indicated, all translations in this volume are my own.
40. Evidence and discussion in Boys-Stones 2018, ch. 15.
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tion which, thought of as parts of a simple categorical premise, provide
the terms out of which one is properly constituted—these are among the
categories” (cf. Morison 2005). But this is far from making the Categories
about language rather than ontology—grammar rather than philosophy.
The simple reason for this is that the predications allowed by the Catego-
ries had better be true to the world if they are going to be used in the pro-
cess of acquiring knowledge about the world. (No ancient system of logic
has as its end the exploration of purely formal relationships: its ultimate
concern is always with the assessment of claims to knowledge about the
world based on inference.) The account that Aristotelians soon came to
agree on is formulated carefully to acknowledge this fact, without tipping
over into the initial Platonist view that the Categories is only or princi-
pally about ontology. According to Aristotelians, then, the Categories is a
work that classifies meaningful words according to the divisions of reality.
This view was accepted by later Platonists, who became its best-known
and most powerful advocates. As Porphyry put it in the third century CE,
the Categories concerns meaningful words insofar as they signify things.*!
Another way Porphyry expresses this is to say that it is about words in
their “primary imposition” (see F19): the contrast is with their “secondary
imposition,” which refers to the strictly derivative use of words to refer to
words themselves, as when someone says, “‘Dog’ is a noun.”

An understanding of Porphyry’s perspective on the Categories is
essential background to the study of Cornutus (and Athenodorus as well)
because Porphyry is the immediate or ultimate source for almost every-
thing we know about the earlier Stoic treatment of the text—including
what comes to us through Simplicius.*? But Porphyry and Simplicius are
not impartial in their reports of the Stoics. Whatever, exactly, the Stoics
believed, we know that it was both different from the view shared with the
Aristotelian tradition by Porphyry and Simplicius and, what is worse to
them, that it was critical of Aristotle’s text.

41. Porphyry himself tells us that this way of viewing the work was already firmly
in place in the Peripatetic tradition of the later first century BCE, with Andronicus’s
successor Boethus (Exp. Cat. 59,17-25).

42. We have one commentary by Porphyry that survives; another, longer com-
mentary, known as the Ad Gedalium (from its dedication to Gedalius), is now lost but
seems to have been a major source for the surviving sixth-century commentary by
Simplicius, which is our own immediate source for much of the earlier debate.
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It is nowhere more important to bear the polemical context of our
evidence in mind than in the case of the programmatic F19. Porphyry
here offers us a seductive and speciously exhaustive alternative: one might,
he says, read the Categories as concerned with the primary imposition of
words, that is, words considered as signifiers of things in the world; or one
might read it as concerned with the secondary imposition of words—words
as words. Porphyry, as we know, takes the Categories the former way; given
that the Stoics do not take it this way, he encourages us to think, they must
suppose that the Categories is concerned only with words—something that
is confirmed (says Porphyry) if you consider the fact that they criticize
Aristotle for neglecting details of linguistic analysis such as the distinction
between the literal and the metaphorical.

This is the proof text for the prevailing view that Cornutus and
Athenodorus were pedantic interlocutors in a debate they did not under-
stand, nit-picking at the Categories for failing to do what they would have
wished from a Greek grammar. But Porphyry is engaging in polemical
simplification here. One could guess as much just from reading the Cat-
egories oneself: it would take a considerable feat of imagination to think
that anyone could have intended the ten kinds, which are at the heart of
the work and are the immediate the subject of Porphyry’s discussion in
F19, as grammatical categories, comparable to yet excluding verbs, nouns,
prepositions, and so on (see F25 [359,7-9]). But we do not need to guess.
We can know with absolute certainty that Cornutus and Athenodorus
did not believe that the Categories was a narrowly linguistic text of this
sort.** Simplicius makes this explicit when he tells us in F21 that one of
their complaints was that the work dealt rather haphazardly with a whole
range of subjects, including real-world issues of ethics, physics, and theol-
ogy (i.e., metaphysics; see n. 39 ad loc.; cf. Duhot 1991, 223-24). We also
know from Simplicius that Stoics entered a debate about whether mass and
weight are to be considered under the category of quantity (F23), which
is not a linguistic question. Cornutus actually denies a purely linguistic
criterion for identifying relatives in F24.

43. Porphyry would no doubt be surprised himself to see that the scholarship has
largely taken his remark in F19 at face value—even when the contradiction with the
evidence is unmissable and unmissed. Moraux (1984, 594), for example, recognizes
Cornutus’s development of a realist definition of the relative in F24, despite what he
believes to be his “principled commitment” to interpreting the categories as a matter
of lexis (“trotz seines prinzipiellen Bekenntnisses”).
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There is no countervailing evidence: Porphyry does not, for example,
quote Athenodorus or Cornutus expressing the view that the Categories
makes a poor introduction to the Greek language. Rather, he invites us to
infer that they think of the Categories as a work of linguistics; specifically,
he invites us to infer this from the fact that they object to the omission
of certain classes of words. When we are clear about this, we can begin
to discern, at least in outline, what Porphyry’s accusation really amounts
to. Porphyry is not objecting that the Stoics actually believed that the Cat-
egories was a narrowly linguistic work but that, in criticizing Aristotle for
omitting certain classes of words from consideration, they treated it as
if it were. To put this another way, what the Stoics count as omissions in
the Categories would in Porphyry’s eyes only be omissions from a work of
linguistics. We shall see that this question of scope, what the Categories
ought to have included, will get us to the heart of a much more fundamen-
tal and long-standing disagreement between the Stoics, on one side, and
Porphyry with the Aristotelian tradition, on the other, over the resources
needed for an adequate system of logic.

One text that is especially helpful for understanding Cornutus’s
concerns is Dexippus, On the Categories (Busse 1887, 11,1-12,31, the
longer passage from which I had occasion to quote a line above). It does
not mention Cornutus and is not included among the fragments in this
edition, but, as Michael Griffin has argued, Dexippus’s resistance to
attempts to expand the scope of the Categories dovetails with Porphyry’s
explicit account of Cornutus and Athenodorus (note, for example, the
exclusion of figurative language here) and helps us to flesh out what they
must have thought.** In fact it is useful enough as such to be well worth
quoting in full:

[Seleucus:] But how are we going to work out whether the expressions
in question fall under the categories or not? Give me some criterion by
which we can exclude what does not fall under the division of categories.

[Dexippus:] Well, I say that the class of the significant as a whole
must be prior, since it underlies this kind of division and is to be ranged
among its starting points; without this kind of vocalization, you could
never predicate anything as one thing said of another. So no one would
rightly place the following sort of thing among the categories: an element

44. Griffin 2015, 153-65, also comparing Simplicius, On the Categories (Kalb-
fleisch 1907, 14,33-15,5) (also 15.30-34).
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that is meaningless in itself, such as blityri, or is significant only insofar
as it refers back to another [linguistic] element, as in the case of so-called
referents when they identify something only insofar as they refer back
to an indefinite element [11,10] (e.g., the word “he” when it refers back
to “someone”),*> or something that signifies [only] in combination with
something else, such as articles and conjunctions.

Again, he intends each category to form a proper class conforming
to some reality and following the divisions among things—since a signifi-
cant word has, first and foremost, to do with the primary employment of
language, that by which we try to reveal things to each other. For exam-
ple, the word “human” conforms to substance, “whiteness” to quality, and
so on with the rest. So words which are so formed that they are not part
of the primary significance of some utterance, but acquire their character
from their components (e.g., “from Dio,” “from home,” “finest,” “right-
est, [11,20] “wisest,” “most poetic”) or from the interweaving of thoughts
with each other (as in a hypothetical [syllogism] expressing consequence,
such as “if it is day;” or one by exhaustive alternative, such as “either it is
day”)**—no such words belong among the categories. For all these uses
of language stand at a remove from the primary coordination of the cat-
egories with things.

Again, mental activity that cannot be put into words, as in the case
of groaning and moaning, and inarticulate noises, as in the case of tut-
ting, and nonrepresentational vocalizations, as in the case of humming,
and nouns that do not pick anything out—none of these are categories
at all: they do not in any sense possess the property of what it is to be a
category.

[11,30] Again, the highest differentiations among the genera—or,
if one wants to say this, among the most generic words—are mutually
exclusive. So there cannot be, above them, anything real that exists in
its own right or is used as a predicate. Indeed, by this account, if you
are on the right track for the categories, you should not even claim that
being is common to them all (otherwise, [12,1] there will not be ten of

45. The point seems to that a pronoun (e.g., “he”) signifies its antecedent, but it
only signifies something in the world as well if the antecedent picks out a determinate
individual (if the antecedent is, e.g., “Socrates,” naming the man Socrates). When its
antecedent is indefinite (e.g., “someone”), the pronoun inherits its failure to pick out,
and so to signify, anything in particular. (Dexippus would presumably say that an
indefinite antecedent does not signify anything all, which is why the pronoun, which

at least signifies the antecedent, is his example at this point.)

46. The examples are abbreviated from arguments that have the form: (1) If it is
day, then it is light; it is day; therefore it is light. (2) Either it is day or it is night; it is

day; therefore it is not night.
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them after all, but they will be reduced to a single genus). Nor should
you invent a category of “movement” shared by acting and being affected
(they would not then be two genera, but the one they have in common,
movement). Look for what is simple and incomposite in the genera of
beings, or in the most generic words that have significations, or both;
it is this that defines the distinguishing character of the categories. So
neither composites of words, such as “Dio walks,” nor compound words,
such as <...>,%” nor abbreviated or elliptical expressions, nor made-up
words, nor modifications, nor epithets, nor anything else that properly
belongs to poetry or rhetoric [12,10] have anything at all to do with the
categories. This sort of thing is recognized by a different, posterior study:
linguistics. A category tracks the primary significations of words and
the principal substantial commonalities among things, which are to be
found in the highest genera—not common meanings that are seen to be
accidental and secondary.

Figures of speech and the endless possibilities for connotation are
useless for knowledge, but generic significant words, our grasp of the pri-
mary genera, give us something definite within this infinity and produce
clear understanding, both of language and at the same time of reality. So
you should use these as your starting points, which are rightly the objects
of special attention by those who are interested [12,20] in language and
reality. And tropes or metaphors, like “rein in” or “the farthest foot of
Ida” [Homer, II. 2.824] are not to be ranged among the categories, nor
modalities (being necessarily, possibly, or actually), nor quantifications
(all, no, some, none). Nothing like this captures a concrete nature proper
to anything. So one might reasonably dismiss them as inappropriate to
the scope of the discussion we are now having about categories. I think,
in fact, that what is above all relevant to the categories is what has regard
to truth in language, that in which speaking truly or falsely is properly
encompassed. So the elements of significant vocalization that, thought
of as parts of a [12,30] simple categorical premise, provide the terms out
of which one is properly constituted—these are among the categories.

The passage is useful not just for an insight into the kind of things that Cor-
nutus and Athenodorus believed the Categories ought to have covered but
did not; it is also useful for clarifying the rule for inclusion against which the
Stoics were objecting. In particular, it emerges clearly from Dexippus that,
behind the headline claim made by Porphyry for the Aristotelian/Neopla-
tonist tradition that the Categories is interested in the primary imposition

47. The text is corrupt here, but all that is required is an example of a compound
word: forethought (fore+thought) would be one English example.
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of words, there is a further set of restrictions about the sort of words that
are going to count. This tradition is only interested, in fact, in expressions
whose primary imposition immediately signifies something in the world. It
is not interested, for example, in derivative formulations, such as proposi-
tions—even though one might think of these, too, as having a primary and
secondary imposition (“The cat runs” versus “The cat runs’ is a proposi-
tion”). Similarly, it is not interested in conjunctions, which only acquire
meaning in the context of the verbal expressions they join. This is why it is
not interested in derivative uses of words, for example, metaphorical usage
(although, again, a metaphor might refer to something in the world).

In short, it turns out that the Aristotelian tradition is interested not
broadly in language insofar as it names things but much more specifically
in words that (1) on their own and (2) in their primary meaning signify
something in the world. This is a legitimate way of understanding the text
itself, which claims to deal with “things said without any combination”
(1b25).48 But it is also precisely what we should expect if the purpose of
the work is closely tied to the formation of the predications specifically
intended for syllogisms.

It is here that the opening obviously exists for objection from the Stoics.
The Stoics could simply point out that there is no philosophical merit, and
potentially some harm, to be had from operating with a logical system
restricted to such a narrow set of meaningful ways of talking about the
world. It might not even be possible consistently to maintain the restriction.

Consider F25. At first glance this fragment might seem to be good
evidence for the view that Cornutus was reading the Categories in purely
linguistic terms. On one natural reading, Cornutus in this fragment is
pointing out problems if (i.e., since) Aristotle intended to distinguish cat-
egories “by the way that words are characterized.” In this case, Cornutus’s
worries are purely formal; they would concern the fact that Aristotle does
not in fact always place similar linguistic expressions together. But a more
serious and interesting criticism is available if we suppose that Cornutus
is raising a problem with the principles restricting the linguistic expres-
sions encompassed within the Categories. Start from the fact that Aristotle
thought that to be a place (e.g., Durham) or a time (e.g., a year) is to be a

48. Boethus also tried to secure their exclusion by arguing that “combinations of
words” do not fall under “things said”; see Simplicius, On the Categories (Kalbfleisch
1907, 41,16-18), where “it is day” is his example. (Cf. 64,23-26, where conjunctions
are not “said” either.)
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quantity of some sort, so that place and time both belong to “quantity” as
a category. But being at some place (the answer to the question “where?”:
e.g., “at Durham”) or at some time (the answer to “when?”: e.g., “last
year”) are, according to Aristotle, distinct ways of being—each of which
constitutes a category of its own (the categories, namely, of “where” and
“when”). But what, exactly, makes them distinct? This is an awkward case
for the Aristotelians because many of the ways we have for saying “at a
place/time” precisely involve derivative expressions—expressions deriva-
tive, in fact, from the names for places. The Lyceum is a place (and so falls
under the category of “quantity”), but “in the Lyceum” is one of Aristotle’s
examples for “where” (év Auxelw; Cat. 2al).* So it turns out that the rule
against combined expressions is not strictly adhered to—and Cornutus can
reasonably ask: if “in the Lyceum” is allowed a category of its own, why not
something like “with Dion™?

Simplicius’s answer—in the pattern set by Porphyry—is to accuse Cor-
nutus of making a superficial linguistic point at the expense of meaning:
since Dion does not name a place but a person, he says, locating yourself
by reference to Dion is at best an indirect way of saying where you are. But
Cornutus has his eye on meaning as well; he is not claiming, as Simpli-
cius implies, that all uses of a particular grammatical case or a particular
preposition ought to fall under the same category. In fact his example, €ig
Alwva, “to Dion,” may be carefully chosen to prove the point. In Greek,
as in English, this could be a dedication rather than a direction, but in
this case, Cornutus could not be trying to show, for example, that all uses
of eig with the accusative belong in the same category. What Cornutus is
shrewdly pointing out is that, here, Aristotle does not, and perhaps cannot,
keep strictly to the rule that excludes derivative expressions from the cat-
egories. But if the restriction does not apply in this case, then why should
it in others? It is precisely with an eye on the world as well as language that
Cornutus criticizes Aristotle for trying so hard to exclude some forms of
expression that succeed in talking about the world—here, by showing that
the attempt has led him to inconsistency.

The point is no mere cavil, and it should be starting to become clear
why. We have seen that the restriction the Aristotelians place on themselves

49. The awkwardness is implicitly acknowledged in some ancient accounts of the
categories, which “correct” Aristotle by substituting “time” and “place” for “when” and
“where” in the list of categories. (Many modern accounts and translations make this
amendment as well—and often without acknowledging the change.)
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in enumerating the categories has to do with the purpose of the work in
supplying a classification of terms to be used in their logic. But the Stoics
do not adopt Aristotle’s logical system, and their own is much more capa-
cious in the propositions that it can deal with—precisely, in fact, because
its component parts are propositions (d§iuata) rather than terms. In fact,
the Stoics use the very word predication in a tellingly different way. Where,
for Aristotle, a predication brings one term into some relationship with
another, for the Stoics it is a matter of completing a thought about some
subject—typically expressed by a verb in the appropriate conjugation
(e.g., “walks” attached to a name, “Dion”). The logical figures of Stoicism
express relationships between predications, that is, propositions like this.
But this means that the figures can be populated by any meaningful state-
ment at all. So were a Stoic to set about writing a book exploring meaning-
ful expressions relevant to logic, they would need to cover all of the verbal
elements from which a proposition can be formed. By this standard, of
course it is the case that the Categories falls short.>

In other words, Cornutus’s worries about the scope of the Categories
cohere perfectly with the kind of criticism that a Stoic logician would have
about Aristotelian logic. In fact, to trace the deficit in the Categories would
be an elegant way of highlighting the significant restrictions (as a Stoic
would see them) in what Aristotelian syllogistic can process—and so, in
turn, in the knowledge, properly speaking, that his system is able to support
(given, that is, that the most robust form of knowledge, scientific knowl-
edge, is identified by Aristotle with the conclusion of a certain kind of syllo-
gism, the demonstrative syllogism). If Cornutus was not a shrewd logician,
one can at the very least see why he looked like one to Porphyry.

1.4.1.2. Rhetoric: The Social Context for Wisdom Traditions

If I am right, Cornutus was interested in logic and interested in it as the
theoretical framework for the organization of knowledge. But he was
also interested in the ways in which knowledge was communicated and
transmitted.’! On the face of it, there might seem to be little in common

50. For the related, but narrower, case made by the Stoics that their logical system
has priority over Aristotelian syllogistic because any deduction made in the terms of
the latter can be reformulated as valid arguments in the former, see also Mueller 1969.

51. In this context it might be worth noting a hint at Cornutus’s view about
meaning. In 21.2-3 he claims that speech conducts “thoughts into the souls of those
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between what we know of his Orthography, his commentary on Virgil, the
grammatically inflected work on rhetoric, and the allegorical fireworks of
his Greek Theology. In fact, however, they share precisely this core concern:
the relationship between information to be communicated and the way
our linguistic practices—orthographical, rhetorical, and poetic—actually
operate. These practices can obscure meaning or distort it; they can do so
deliberately, as in the case of an unscrupulous rhetorician; or carelessly, as
in the case of poetic invention, which pursues pleasure rather than truth;
or altogether unwittingly, as when changes in orthography unhitch a word
from its etymological sense. The fragments of Cornutus’s more narrowly
rhetorical and poetical works (including his works on Virgil) might be too
meager for this to be obvious, but the theme is of paramount importance
to the Greek Theology.>?

The Greek Theology was at one time typically treated as an exercise
in uncovering the allegorical meaning of the canonical Greek poets—the
philosophical thought that they really intended to communicate under the
cloak of stories that were not always, at their literal level, quite so edifying.
But it became generally recognized that Cornutus—and the older Stoics
before him—in fact had rather little regard for the so-called wisdom of the
poets.>® Their interest in the poets turned out to be purely instrumental:
they preserved, albeit they at the same time tended to distort, the learn-
ing of earlier human beings, going back to the very first generations of the
human race. What the Stoics were actually interested in was the recovery
of their outlook on the world, on the understanding that these first human
beings had a perspective on the world that was uncomplicated by the sort
of errors and misunderstandings introduced in later generations by their
less virtuous progeny. If we could only recover this perspective, it might
serve as an effective test for the success of contemporary philosophical
theory. With this in mind, it became common to say that the Stoics were
not interested in allegory at all, in fact; they were much more interested in
etymology—insights into the true or original meanings of words that have

nearby”; if it is not reading too much into this to say that words are indexed directly
to mental concepts, which would be their meanings, rather than to items in the world,
then he holds an indirect reference theory of meaning.

52. But for the Virgil commentary read in light of the Greek Theology, see Setaioli
2003-2004, 356-64.

53. The turning point was Steinmetz (1986); see also Long 1992. Setaioli (2003-
2004, 343-46) gives a useful survey.



26 L. Annaeus Cornutus: Greek Theology, Fragments, and Testimonia

reached us through various channels of cultural transmission as testimony
to the thought of our primitive ancestors. So, for example, the word Zeus
is used by the poets to refer to the most powerful agent in a dynasty of
powerful gods, but this is not what the word originally meant; it originally
referred to life, and presumably (if we are to explain the poets’ error of
understanding) to the life associated with the whole cosmos in particular
(see Greek Theology, ch. 2).

This is not quite the full story, however. For one thing, it is not just
single words that entered the poetical tradition from the ancients, but
whole propositions involving them—and these (given the poets’ misun-
derstanding of the words) manifest as what one might think of as de facto
allegories. To take a simple example: the story that Rhea gave birth to Hera
is a de facto allegory of the philosophical insight that air (the original
meaning of Hera) derives from the flow (Rhea) of precosmic matter (Greek
Theology, ch. 3). This may never have been intended as an allegory, either
by the ancients (who were speaking plainly in their own terms) or by the
poets (who simply missed the true meaning), but it is functionally similar
to an allegory as far as we are concerned, and it takes the same exegetical
tools to unpack it.

But Cornutus goes further than this as well; he seems to think that
the earliest human beings were not merely prelapsarian in their outlook
but philosophically reflective and that they also constructed allegories
quite deliberately—perhaps as means of preserving or promulgating their
wisdom (see Greek Theology, 76,2-5).>* Traces of these allegories, too, are
to be found in the poetical tradition. So Cornutus does have an interest
in allegory after all—in fact we can say that he is on the lookout for as
many as two distinct types of allegory (see Boys-Stones 2003b; Pia Come-
lla 2014, 203-12). The one thing that does not interest him is any deliber-
ate attempt at allegory that later poets might have made—just because he
is not interested in their own thought at all.>

54. To this extent, Cornutus seems to have aligned himself with the view of
Posidonius (early first century BCE), who argued the point against earlier Stoics. See
Sextus Empiricus, Adv. math. 9.28 = Posidonius F305 (Theiler 1982), with Most 1989,
2021; and discussion in Seneca, Ep. 90, with Boys-Stones 2001, 8-26.

55. Pace Setaioli (2003-2004), who claims that there is allegorical interpretation
of poets as well as their primitive sources; his examples are better explained either as
the preservation of allegories (whether of the real or de facto kind) inherited from the
ancients. Also to be taken into account in assessing the evidence is the ancient prac-
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One ought not to carry away the impression from all this that Cor-
nutus has no time for poets, let alone that he holds them in disdain. If he
uses them as sources for something else in the Greek Theology—sources
whose imperfections to the task at hand he properly acknowledges—this
does not mean that he cannot also enjoy them as ends in their own right.
This is where reflection on, and comparison with, Cornutus’s views of the
Roman poetical tradition can help. Cornutus evidently devoted consider-
able energy to the study of Virgil. As many commentators have noticed,
much of what is reported from Cornutus is critical, at least in the sense
that he had improvements to suggest. He also notes Virgil's poetical
“habit of invention” (de nihilo fabulam fingit; F50); indeed, this is a crucial
moment of continuity between Cornutus’s work as a researcher of ancient
wisdom and as a commentator on Virgil (see Setaioli 2003-2004, 359).%¢
Yet we should certainly not want to infer that Cornutus actively disliked
the poetry of Virgil or wished to discourage its study (see Timpanaro
1986, 71-72).>7 It seems rather more likely that, to the contrary, Cornutus

tice of correcting or improving poets to make them more edifying (the Greek word is
epanorthosis). At its crudest, this might involve rewording lines (as at, e.g., SVF 3.167),
but it might equally involve the imposition of a figurative meaning on them. We do
not have a surviving example from the Stoics involving poetry (although there is a
precedent of sorts in Plato, Phaedr. 229d), but (pace Most 1989, 2026) it is probably
what Chrysippus intended with the cosmological lesson he associated with a painting
depicting Zeus and Hera engaged in a sex act (SVF 2.1071-1074).

56. Most (1989, 2031) suggests that the paucity of ethical—and logical—terms
implies that the Greek Theology is an introductory work of physics and that Cornutus
believed that physics ought to be taught before ethics and logic. For an alternative
view, see Boys-Stones 2007.

57. This is not to say that Cornutus might not have had reasons independent of
his philosophical views to dislike some things in Virgil, but it is worth noting that the
only fragments in this collection that explicitly use the language of blame or censure
are the two that do not mention Cornutus by name (F51 and F54): F50, on the basis
of which these are associated with Cornutus, is by contrast quite neutral in tone. The
occasional suggestion that Cornutus was a savage critic of Virgil might have more to
do with the hyperreverential attitude of our sources. It is instructive, for example, to
see how Servius can respond to a comment on one of Virgil's characters as if it were a
criticism of Virgil himself (F52 with note ad loc.) or how Aulus Gellius in F53 is able
to gloss what seems to have been a very minor reservation (to judge by the quotation)
as a major attack. The harshest comment we can be sure Cornutus made is the claim
that Virgil did something “jarring” (indecore; F47; on this occasion, Servius in his own
comment on the same passage uses the slightly weaker incongrue, “inconsistent”).
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enjoyed and admired Virgil as a poet—even while finding him wanting
as a philosopher.® Perhaps the two-headed message of his commentary
on Virgil was precisely that we ought to engage with him as, already, a
figure of considerable cultural importance to Rome—even while remind-
ing us that the distinctive evolution of a single cultural tradition tends
away from the truths of philosophy that are the common heritage of all
humankind.

Cornutus’s project with the Greek Theology can be understood in just
the same light. The work contains nothing like a call to reject the authors
of accretion around its primitive truth—nothing comparable to the expul-
sion of Homer from Plato’s Republic. Of course, one way to read that might
be to say that Cornutus is more of a realist than the Socrates of Plato’s
Republic and that it is only, as it were, through gritted teeth that he exhorts
the young addressee of the work to conventional religious observance
(76,8-16). But another way is to say that, with Cornutus’s work in hand,
one is liberated to enjoy the traditions of one’s own culture for what they
are. When Cornutus peels back the layers of confusion, poetical fiction,
history, and so on to show us the kernel of primitive truth within them,
he is also showing us the storytelling, the poetry, the history of our own
ancestors. Virgil, too, is not to be expelled from Rome because he does
what poets do. On the contrary, he is to be studied and cherished and
appreciated—but that means appreciating him as a poet and understand-
ing what that entails.

If T am right, then Cornutus’s technical interest in how language oper-
ates—especially perhaps on topics such as ambiguity (F34, F35), but in
general the potential gap between author and audience that is the preoc-
cupation of rhetoric—in this sense is intimately bound up with his work
on poetry and his work on the theological tradition. It is not subordinate
to it, as if it is all about getting past the medium to uncover the message; it
is about appreciating the medium even while hearing the message.

58. So what might seem like a correction of Virgil in F44 (and conceivably, in
its original context, F41) might actually have been meant as emendation (see note ad
loc.). It could also be relevant context for such criticism as there is of Virgil’s moral
judgment in F47, F53, and F41 that Virgil’s philosophical sympathies lay with the Epi-
curean school (see Vit. Prob. 10-11).
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1.4.2. Physics

Cornutus’s Greek Theology, the principal source for our knowledge of his
physics, is sometimes represented as a work introducing Stoic physics. In
fact, it rather assumes a good knowledge of Stoic physics even in the way
that it sets its material out; the disiecta membra of the physical system on
which Cornutus relies are scattered through the work and never system-
atically introduced. What is more, the system is described through a con-
stellation of synonyms and homonyms whose effect on someone new to
the system could only be one of confusion and misdirection. An example
of synonymy: the primal, precosmic state of substance (odaic) might be
described as flow (piaig; 3,19; 5,10; 8,1; 31,4), fire (nlp; 4,6; 28,9, 11), or
moisture (o Uypdv; 28,8). But fire and moisture are both homonyms, too,
since the same words are used for the elemental states of matter produced
out of this substance, fire and water.®® (Cornutus also recognizes a third
type of fire: the combustible mixture of aether and air that he identifies
with Hephaestus at 33,12-18.) Air (anp) is likewise used of at least two
quite distinct states of substance: a precosmic state (28,12) and the ele-
mental form more familiar to us.%’ Despite the terminological complexity,
however, the underlying physics (set out in chs. 3-5 and with a bit more
detail in ch. 17 [28,7-15]) is both conventional and straightforward. The
following paragraphs are intended to pull together everything of doctrinal
relevance to physics from the Greek Theology. (Parallels with other Stoic
sources will be found in notes to the translation.)

According to Cornutus, then: (1) substance (odcia), before the pro-
cesses which lead to cosmic order (dtaxéounatis), exists in a radically fluid
state; (2) its first transformation is to become a form of precosmic air (the
process is called quenching at 28,12); (3) this precosmic air then becomes
elemental water (i.e., water as the substance familiar to us within the
cosmic order that results); (4a) part of elemental water in turn solidifies
further to give elemental earth as a sort of precipitate, which settles at
the center of the cosmos—giving us what we call “the earth”; (4b) mean-
while, another part of elemental water evaporates, as we might say, or

59. (Elemental) fire, 7lp: 3,20; 33,12; cf. aifp: 4,6; 29,15; 33,13. Water, §3wp: 4,10;
28,13; 0 Uypov: 27,9; 28,7-8; 29,14.

60. Air, d9p—(1) a denser form, as mist: 3,20; 4,18; 29,14; 74,6; (2) a thinner form:
3,16; 4,6. The fourth and final elemental form of substance, earth, yj (e.g., 3,17; 8,2),
does not suffer from homonyms.
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“breathe[s] out,” as Cornutus puts it—that is, it becomes more rarefied to
give us elemental air and fire, which form earth’s surrounding atmosphere
and the heavens.5!

It is worth remarking that, in this model, elemental air and fire do
not derive directly from precosmic air, as one might have expected—Ilet
alone from precosmic fire. Rather, they are produced as exhalations from
the characteristically terrestrial elements, water and earth (see 29,10-11;
49,14-16; 53,3-5). This is interesting as a matter of physics, but it may have
a certain axiological significance as well because it establishes the priority
as well as the literal centrality of the earth to the cosmic system, something
that Cornutus seems keen to emphasize; see especially comments in chap-
ters 6 (7,11-16), 17 (29,10-11, 16-18), and 28 (52,4-14; 53,5-18). It is hard
to resist the sense of contrast here with Aristotelian and Platonist physics,
both of which conceive of the earth and its environs as something that
is both cosmologically and axiologically the lowest and most dependent
thing in the cosmos—its solidity a regrettable drag on its receptiveness to
divine order rather than an anchor and foundation for it.®? This supports a
view of ethical and philosophical activity intended to orient us away from
the physical world, to identify ourselves as much as we can with the higher
divinities that govern it. For Platonists, this includes the recognition of our
true selves as immortal souls that are sent down to earth to fulfill the work
of providence but that do not properly belong there at all (see Boys-Stones
2018, ch. 10). But for the Stoics, who deny the reality of the incorporeal in
general, the ideal of fleeing the world is absurd: as humans, we are embed-
ded parts of the physical cosmos, and our end is to find fulfillment as such.
It is at least worth considering, then, that Cornutus’s emphasis on the cen-

61. Cornutus evidently follows the scheme set out more clearly in a single sen-
tence of Diogenes Laertius, Vit. phil. 7.142 (see also 7.135-136): “The cosmos comes
about when, from fire (nlp, sc. precosmic fire), substance turns through air (d7p, sc.
precosmic air) into moisture (UypoTrg, sc. water); then the denser constituent of that
produces earth (%), while the rarefied constituent is thinned out further; this, when it
has become even more rarefied, gives rise to fire (nlip)””

62. The idea that what is higher is better is not a way of thinking alien to Stoicism;
see, e.g., Cicero, Nat. d. 2.17 for its application to cosmology. But the Stoics might
claim, with some plausibility, that Platonists and Aristotelians talk as if they would
prefer it if the earth had not been a necessary part of the cosmos at all. (In Aristotelian-
ism at this period, the sublunary realm does not even enjoy divine providence, which
“stops at the moon”; see Boys-Stones 2016, 322-26.)
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trality of the earth is meant as a subtle challenge to the Platonist world
view—its anthropology and ethics as much as its cosmology.

However that might be, the basic physics here is certainly Chrysip-
pean (see, e.g., Hahm 1977, ch. 3; Salles 2015); and almost everything else
we can discern of Cornutus’s physics follows what we know of Chrysip-
pean orthodoxy, too. The cosmos is unique (49,13-14); it exhibits variety
(6,10-11; 30,1-2), especially in the heavens (49,18-15,1); it is evidently
well ordered (2,4-6): this is because it was created by reason (8,13-14),
which is an essential property, in fact the very nature of substance (4,6-7;
see 4,18-5,2 for nature as a name for substance itself).9> The cosmos in
its current state manifestly exhibits the rationality that created it (37,3
5) and that now animates and governs it as its soul (3,3-15; 32,1-2), a
soul whose seat is in the heavens (3,13-15; 35,12-15; 38,7-9; 49,7-8).
Nothing whatsoever eludes this rationality (11,18-12,1), which arranges
everything for the best (for example, it ensures that the wicked are always
punished: 9,20-10,2; 10,20-11,18). This is not always obvious, but pres-
ent ills are sometimes the price that has to be paid for greater benefits in
the future (cf. 12,8-10 on prayers that go unanswered); even warfare has
beneficial effects (it can help to promote virtue: 40,9-13). Since everything
falls under the providential government of this intelligence, it is properly
thought of as ineluctable fate (ch. 13). There is nothing outside the cosmos
that could impede or destroy it (see 49,4-5), but its own internal dynamic,
and especially the fact that the fires of the heavens continue to be nour-
ished by evaporation of moisture in the cosmos, without there being any
mechanism for replenishing it, means that the lifespan of the created order
is not indefinite; it will be ultimately destroyed as substance reverts to its
original homogeneous state (28,10-12; 51,21-52,1; 66,4-6)—before the
process begins all over again.®* Within the cosmos, there are two kinds of
rational being: created gods and humans (the latter originally born from
the earth: 32,3-5; 39,15); animals lack rationality (20,20-21).%> Souls,
human and divine, are fiery (3,14-15); this fact might imply that, when

63. The point that the cosmos is unique might have had some currency for Cor-
nutus, since there seem to have been Platonists at this time who entertained the possi-
bility that there were five cosmoi (something allowed by Plato, Tim. 55d); see Plutarch,
Def. orac. 426¢c—e; 428c—e.

64. See 28,12 with note ad loc.

65. This is a point on which Stoics disagreed with at least some Platonists, namely,
those who allowed the transmigration of the human soul into animal bodies. See esp.
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Cornutus says that souls inhabit the (mundane) air on death (74,5-8),
what he really means is that their substance is turned to colder air, so that
there is no personal survival. This would be the standard Stoic view (e.g.,
SVF 1.146), and it might gain some support from F27, where Cornutus
suggests that the death of an animal follows the extinction of the soul.5®

Finally, it may be worth noting that the Greek Theology shows an inter-
est in explaining a number of natural phenomena, rather in the spirit of
Seneca’s Natural Questions: the genesis of rainstorms (“from the moun-
tains”; 5,16—17); the formation of seas and mountains (29,16-30,1), earth-
quakes (41,3-5), and pestilence (65,11-13); the link between animal gesta-
tion and the periods of the moon (73,15-18).

1.4.3. Ethics

For Cornutus’s ethics, we are once again almost entirely reliant on what
can be inferred from the Greek Theology—where, however, ethics is less in
evidence, and what is there is less technical. There are a number of ways in
which one could account for this without suggesting that Cornutus is actu-
ally uninterested in ethics—or even that he is uninterested in ethics for the
purposes of the work in hand. It might, for example, be due to the nature
of the material that he is working with. On my account, the mythological
turn, the period at which the original philosophy began to be passed on
as half-remembered tradition, and ultimately as picaresque amusement,
was by definition a period of downturn for philosophy: poetry appeals to
a desire for amusement, not philosophy. But while such moral decadence
entails the loss of a firm grasp on ethical principles, there may well have
been a period when people still had access to the scientific insights of their
immediate forefathers. For this reason, we might expect that there is a bias
built into the process towards the preservation of good physics over the
preservation of systematic ethics.

Or again, the imbalance could be due to a choice on Cornutus’s part—
not to prefer physics over ethics, but more subtly to insinuate ethical prin-
ciples in the background of his apparent focus on details of physics. As I

Plutarch’s works Whether Land or Sea Creatures Are More Clever and Gryllus, or: On
the Use of Reason by the Nonrational Animals.

66. In this case, Cornutus does not follow those, such as Cleanthes and Chrysip-
pus, who think that the soul can remain for some time out of the body (SVF 2.774,
809-11).
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noted above, we should not too quickly infer from the wealth of details
drawn from physics that the work is intended to teach physics; it might, on
the contrary, be intended to activate and encourage the reader to build on
a knowledge of physics that it presupposes. The very absence of the tech-
nical vocabulary of philosophical ethics might be explained by a desire to
maximize the accessibility of its ethical message (see Boys-Stones 2007).
For it is true, in any case, that the stated aim of the work, or at least what
Cornutus hopes will be its effect, is broadly ethical: that is, to counter the
dangers of superstition latent in traditional religious forms (76,12-13).
(By this, Cornutus presumably has in mind, for example, the danger of
believing that the gods may intend ill towards humans and might need to
be feared and propitiated.)®” Along the way, Cornutus does in fact high-
light a number of central ideas in Stoic ethics, for example, in his insistent
and repeated emphasis on the centrality of reason. Virtue and happiness,
he says, involve structure, internal harmony, and consistency (17,12-13;
25,9-11), and these, along with strength and protection, come from reason
(20,235 21,5-8; 36,11-13).

According to the account I gave above in §1.4.1.2, Cornutus’s view
of early humans, and the presence of philosophy among them, converges
with that of the later Stoic Posidonius (see again n. 54). It is possible that
Posidonius himself thought that there had better be philosophy among
early humans to counteract the nonrational inclinations that he—unusu-
ally for a Stoic—ascribed to the human soul alongside reason. However
that might be, there is no evidence that Cornutus shared Posidonius’s psy-
chological model. One could find a trace of it in Cornutus’s claim that our
conceptions, the basis of our rationality, were evoked to control human
aggression (39,15-20)—as if our anger can be engaged independently
of our beliefs.%® But it is not clear that this is how the passage needs to
be read. Cornutus might here be saying only, in effect, that the seeds of
reason are what separate us from the animals; the thought is not so much
that they actually had to be stirred up at some point, but that were they
not active, we would be driven by the aggressive and self-serving instincts

67. This concern about superstition is given its classic expression in the philo-
sophical tradition by Plato, whose response to it is to drive the poets out of the ideal
state altogether. Its dangers were also explored by Cornutus’s younger contemporary
Plutarch, in the work On Superstition.

68. This would frame 32,16-21, the observation that pain can be hard to negotiate.
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of animals.®” The pattern of education that Cornutus recommends is
consistent with the intellectualist view characteristic of earlier Stoics: the
emphasis is on the education of reason (see chs. 14, 16) rather than on the
training of the body (one should not put all one’s trust in the strength of
the body, he says at 26,2-6) or even of manners (what one might think of
as properly moral education in the Aristotelian sense).”®

Cornutus tells us that the virtues are inseparable (15,13-15)—a view
shared with other schools, but having special explanation in Stoicism in
the numerical identity of all the virtues with wisdom. Since philosophi-
cal reflection informs our ability to achieve virtue, there is no choice
to be made between the contemplative and practical lives (15,5-8).7!
Indeed, Cornutus insists on the social dimension of virtue, the social
virtues having divine mandate (e.g., 9,20-10,2; cf. 6,6, which, by refer-
encing the idea of the cosmos as city, also reminds us of the naturalistic
basis for virtue in general and social virtue in particular), and when he
says that the divine is the model for virtuous action (15,18), presum-
ably it is because god is the ideal cosmic agency, as well as the ideal of
rationality.”?

69. On this reading, Cornutus’s exegesis itself remains allegorical to some extent
(see Boys-Stones 2009, 151-52).

70. Cornutus makes one comment relevant under this heading, on the emasculat-
ing effect of the aulos (38,18-20), but this need not imply that it has its effect (which is
described in terms of strength, not emotion) on a putative nonrational part of the soul,
and it may actually stand in tension with Posidonius’s view that music has an impor-
tant role to play in training, specifically in soothing, the nonrational parts (EK F168).

71. The possibility that there might be (and which way one ought to choose
if there is) is a topic in ancient ethics that goes back at least to Aristotle. The way
Cornutus’s point is put at Diogenes Laertius, Vit. phil. 7.130 (= SVF 3.687) is that
there is a third life, the rational, which we ought to choose, as preparing us for both
contemplation and action. Platonists contemporary with Cornutus also claimed that
the practical and contemplative lives were compatible—but with the proviso that we
should keep our engagement with practical concerns, for example, involvement in
politics, to the minimum necessary from time to time (see Boys-Stones 2018, ch. 17,
§17.2.2).

72. Again, one might make a connection here with the thought of contemporary
Platonists, who define virtue as “coming to be like god” Since the highest god of
Platonism is not involved with the cosmos, this definition feeds into Platonist dis-
cussions of the relative merits of the contemplative and practical lives (see again the
previous note).
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1.5. Summary: Cornutus’s Profile as a Philosopher

This, then, is the case for Cornutus, as a philosopher who deserves our
interest both for his own originality and for the light he might be able
to shed on the conditions of philosophy in the first century CE. I have
argued, to begin with, that his intellectual horizons reach far beyond
Rome: he had native fluency in Greek and Latin and may well have
retained strong ties to African Leptis (see F6 with note), and he is closely
engaged with contemporary movements around the Mediterranean.
Among his broad intellectual interests, he proves to be especially well
versed in physics and in dialectic (including, but not limited to, formal
logic). His core philosophical commitment is to Stoicism, and specifi-
cally the Stoicism of Chrysippus and Cleanthes (esp. Persius, Sat. 5.63-
64), but he can disagree with both, for example, in his outlying views on
the nature of death and in his apparent agreement with Posidonius on
the philosophical activity of the first generations of human beings. Even
to the extent that Cornutus is faithful to the earlier Stoics, his faith is
grounded in independent judgment of the issues. When, for example, he
defends Chrysippean logic against Aristotelians, he does so through an
original and independent critique of a work that had only recently come
to wider philosophical notice, the Categories. (It is relevant to note here,
as further evidence that he is thinking the issues through for himself, that
Cornutus occasionally disagrees with Athenodorus, the only Stoic before
him who was remembered for work in the same field.) I have argued
elsewhere that it might be possible to trace polemical engagement with
the Timaeus in Cornutus’s Greek Theology (Boys-Stones 2009); if that is
right, then it involves a similarly original and thoroughly contemporary
confrontation of Platonism in defense of Chrysippean physics (and note
testimony to his explicit engagement with the Platonist theory of forms
in F28 and F29).

Cornutus, in short, seems to me no antiquarian or dilettante. On
the contrary, he offers evidence of real philosophical vitality in the early
empire—to the extent, indeed, that, if further study of the material in this
volume vindicates that view, Cornutus may also prove to be a lens through
which we are ultimately forced to reassess our entire historiographical
model for the first and second centuries CE.
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1.6. Works by Cornutus and Their Titles
1.6.1. Transmitted Works

T1. Survey of the Greek Theological Tradition (one book, Greek). This
is the formal title normally reconstructed for the work, but see the tex-
tual note ad loc. Outside the manuscript tradition for the work itself, it is
referred to as On Greek Theology (F18) or simply Greek Theology (F17)—
which is how it is referred to in discussions in this volume.

T2. On Pronunciation or Orthography (probably one book, Latin).
Extracts. Referred to in this volume as Orthography. I take the full title to
be a single one, since Cornutus himself makes it clear early on in the work
that he is dealing with how Latin is to be written hand in hand with how
it is to be spoken (see Orthography 1), but it could be that the work was
known by alternative titles: On Pronunciation or On Orthography.

1.6.2. Other Titles Attested

T3. On Haveables (two books, Greek): F28. Probably a work of meta-
physics (see note ad loc.).

T4. Against Athenodorus and Aristotle (more than one book, Greek):
F22. In fact it is unclear from this reference whether there was a single
multivolume work or two separate books: one Response to Athenodorus
(the title given in F20), one Against Aristotle. In either case, Simplicius
makes it clear that they dealt with Aristotle’s Categories.

T5. Rhetorical Handbook (Greek): F20 testifies that this work, too,
contained material on Aristotle’s Categories—although this was presum-
ably not its principal purpose.

T6. On Figures of Thought (at least two books, Latin): F53. Another
rhetorical work, of which F31 might also be a fragment.

T7. On Virgil (To Italicus) (Latin): F57. Opinions differ over whether
this is the same work as the Commentary on Virgil (T8 below).” If it is,
then the work was at least ten books long (see F57 with note).

T8. Commentary on Virgil (Latin): F58; see F53. See above on T7.

73. Leos arguments that the two works are distinct (1904, 259; cf. Reppe 1906,
28-29) are accepted by Timpanaro (1986, 71). On the other side, see Ribbeck 1866,
12-14; and in more recent times, Duret 1986, 3320.
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1.6.3. Dubious

T9. (Tragedies). The transmitted text of the Life of Persius 19-20 calls
Cornutus a “tragedian” (tragicus), a reading embraced even by commen-
tators who do not think he authored the surviving Octavia (see §1.6.5
below): for example, Kragelund (2016, 103, 145). There is no corroborat-
ing evidence, however, and the text might be in need of emendation (see
note ad loc.).

T10. Satires (Latin): F64. But this title is ascribed to one Marcus Cor-
nutus, and a more credible source gives the philosopher’s praenomen as
Lucius (F58). Although Cornutus felt able to edit the work of Persius (for
whom he seems to have acted as a sort of literary executor [Life of Persius
43-49; 56-59]), there is no independent evidence that he wrote poetry of
his own.

T11. Record of His Father’s Camps (Latin): F63. But the title itself is a
matter of debate; it is not clear whether F63 ascribes the work in question
to Cornutus (it does not in the translation offered here), and it is debated
whether the philosopher Cornutus is meant in any case (see notes ad loc.).

1.6.4. Spurious

T12. On Gods and Comets. Following the texts of Cornutus’s Theology
in one of our manuscripts (Codex Laurentianus 58), there appears the line:
DovprolTou Tept beddv xal xouytwy. But this is an evident conflation of Cor-
nutus’s name as author of the forgoing work with the title of what follows,
which is a section “on comets” from John Lydus’s work De ostentis (= chs.
10-15b [Wachsmuth 1897, 23,12-40,21]).

T13. Commentary on Persius. Scholia falsely transmitted under Cor-
nutus’s name (Clausen and Zetzel 2004).

T14. Commentary on Juvenal. Another work falsely transmitted under
Cornutus’s name (Hohler 1867, 379-442).

T15. Disticha Cornuti. A glossary that actually dates from the middle
ages (Liebl 1888).

1.6.5. Speculative Modern Attributions
In addition to the foregoing, a number of purely speculative attributions

have been made. Ciaffi (1937) and others subsequently (e.g., albeit cau-
tiously, Sullivan 1985, 72-33) make him the author of the anonymous
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tragedy Octavia (but see Most 1989, 2044-46; Kragelund 2016, 145); Her-
rmann (1980) makes him the author of the Rhetoric to Herennius (which
from time to time has also been credited to Cicero) (the argument has not
seemed compelling). In order to explain F27, Finamore and Dillon (2002,
178) speculate redundantly that Cornutus might have written a work On
Death (see Duret 1986, 3322).

1.7. Note on Texts and Referencing

The editions used for the texts printed in this volume, and the conventions
for referencing them, are explained in what follows. As a matter of prin-
ciple, divergences from the source edition have been kept to a minimum;
each case of divergence is explained and accounted for in its place; textual
issues are not otherwise discussed.

1.7.1. The Greek Theology

The text that follows is based on that of Lang (1881).7* The Greek text
includes page and line references to Lang’s edition; both text and trans-
lation include the standard chapter divisions found in the manuscripts
(although they are not due to Cornutus himself; see Schmidt 1912, 32-33;
and Most 1989, 2025): references in this volume are always to the former
unless “ch[apter]” is specified. Paragraph breaks, and section headings in
the translation are my own (as explained in the preface, §2.1 below).

I have benefited enormously from the opportunity to consult, ahead
of publication, José Torress new, improved Teubner edition (Torres
2018)7° but have not adopted his readings in preference to Lang unless
they seemed grammatically uncontroversial or to yield superior sense.
These and all other divergences from Lang are noted, with two classes of

74. Previous important editions include Osann (1844); and, with Latin trans-
lation, Gale (1688) (“Phurnuti de natura deorum commentarius” at 137-236) and
Welare (1549). Translations into modern languages include, into German: Berdozzo
(2009) and Busch and Zangenberg (2010); into Italian: Ramelli (2003) (reprinted
in two further Bompiani volumes: Ramelli 2007, 2008); into Polish: Wojciechowski
(2016); into Spanish: Torres (2009a). There is an unpublished English translation in
Hays (1983) and an unpublished French translation in Rocca-Serra (1988).

75. The need to replace Lang (1881) was noted by Nock (1931, 998) and articu-
lated in Rocca-Sara (1963); Kraftt (1975) helped prepare the way with a new and more
comprehensive survey of the manuscript tradition.
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exception. On the one hand, Lang’s bracketed deletions (and similarly his
supplements) have as a rule been accepted without note where they are
motivated by linguistic considerations; however, on the other hand, they
have been ignored without note (except in the few cases where they are
adopted by Torres) where they indicate suspected glosses or expansions
of the text. (Lang’s grounds for suspicion are sometimes stronger, some-
times weaker, but always, in the end, subjective.) Differences in the text
of Torres with respect to that of Lang that are not adopted and noted in
the text that follows are these (references, as usual, are to Lang page and
line numbers):

4.12 €v’ odv, 4.14 [dvoer dlwv], 4.14 €8 Soov, 5.1 adtij, 5.2 1)
Taya 6Tl 5.16 xatapacoouat, 6.9 émTibéaaw, 7.9 Adbpa, 8.14 7 émi
T6v 8.16-17 Batepov wévov &uixtov, 13.14 éautny, 15.8 Téooapes,
15.12 Tod évdopeveiag, 15.15 adTév, 16.9 adtév, 17.15 napadidotat,
18.11 evppata, 19.11 xal yapilecbar, 20.5 3° edepyetelv, 20.9
eveldeta, 20.23 Ay, 22.6 1 TOOE, 23.13 T6) TO £0patiov Te xal, 25.14
gvidploavto, 26.15 dvo, 28.2 meifeabar, 30.6 Adopiny xai Zodny,
31.13 ‘Howédou Teletotépa, 34.2 adtijs, 34.5 ToUTE, 34.6 Tupivay,
34.12 pubedovtat, 35.5 Tt xai, 35.21 xabd’ 6hov, 36.1 0° dvoua, 36.12
duoyepeoTdTous, 39.9 uaAioTa. xal, 41.22 ywéueva 42.5 Baaoos,
42.7 Totel. dmotehovpévay 88, 42.8 pik eddbyws, 43.5-6 “xal 0’ adTés,
43.9 mheovélovtog &v avtij, 43.19 Baddoorg, 44.12 bdraooay, 44.13
ToUs KOadwmas, 44.14 Alwédag, 44.15 yevéabar (for eivar), 44.16
fdracoa, 44.23 Baldoay, 48.18 mapioTauévous, 51.8 daxabapaly,
51.21 émet (for %) émet), 51.21 dpa dAdaivet, 52.13 dauteiohar, 52.18-
53.1 Ty ... U\, 53.7 id0pveabat, 53.9 xeiohat, 53.22-3 oixoupévrng
Toimtéhepos, 55.17 evar vidg €dofev, 57.7 6 Zebg Aéyetat, 57.8 Ny
(for xaf’ nués), 58.1 mapa o THY didvolay emoufpeiv xat xatafpéxey
goymxis TV mpoanyopiav amd Tic Uoews (added after noéws 1),
58.2 Moelov, 58.16 ¢ 1, 59.20 TodTov, 60.6 UToxpuTTOUEVOU, 61.6
mapadepopevoy, 61.16-19 (xabatpetinds ... Opiapfov placed after
adrévar at 62.2), 62.15 aglppevats, 63.9-10 mpoanyopiag AAxpunvns,
63.10 vidg @v, 64.5 wg yap, 64.8-9 mbavwrtepov, 65.13 aiTols
Bavatoug, 66.16 eveldéaTepol, 69.6 cuvexéotepov xaf’, 70.18 xata
T6v, 71.11 duetdwwrg, 71.19 xat Tols, 73.9 adtais, 74.5 Tag Yuxas
TGV TEAEUTWYTWY, 74.23 mpowxhn, 75.13 pepubelodar év Adov ebva,
76.15 émifBaiovat
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1.7.2. On Pronunciation or Orthography

Extracts of the Orthography come from a sixth-century work On Orthog-
raphy by Cassiodorus (Keil 1880, 147,23-154,11). References in square
brackets in the text are to page and line number in Keil (1880); the other
numbers, common to text and translation, count out paragraphs in Keil
(1880), which he takes to be discrete extracts from Cornutus’s work
(although nothing explicit marks the breaks, and para. 19 seems to me to
follow directly on para. 18, for example).

1.7.3. Fragments

Details of the editions of texts used for the fragments are given in full in
the index of sources. References are either standard or to page and line
numbers in the specified edition.

1.7.4. Persius

Texts for the Life of Persius and Persius, Sat. 5 are from Clausen (1959).



2
The Greek Theology

2.1. Preface
2.1.1. Structure
2.1.1.1. Introduction

Glenn W. Most may be right to say that the survival of the Greek Theol-
ogy has done Cornutus’s reputation more harm than good. For one thing,
it appears to be highly derivative; Cornutus himself seems to tell us that
it is a cursory distillation of earlier work (76,6-8). For another, it lacks a
clear sense of structure. In the introduction, I offered a reason not to think
that Cornutus’s deference to his philosophical ancestors should be taken
too quickly as a confession of mindless dependence, suggesting that it was
rather a move, conventional for the period, by which he meant to establish
the Stoic credentials of the work. By way of a preface to the work itself, I
would like to address the question of structure. I do this in two stages. First
of all, and most importantly, I show that there are more structural markers
within the text than is sometimes appreciated and that Cornutus is actu-
ally quite clear in directing us towards a broad sense of the work’s shape.
Once that is established, I shall make a more speculative suggestion—that
this shape in its turn tracks the most famous of all cosmological texts, the
Timaeus. If the structure of the Greek Theology is not self-evident, that may
be because Cornutus did not mean it to be self-standing, but he precisely
(once again) invites his readers to see it in dialogue with a longer tradition
of thought.

-41-
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2.1.1.2. Structural Markers in the Greek Theology

Most (1989, 2023) himself discerns a broad trajectory of the Greek Theol-
ogy from the top of the physical system to the bottom (from Ouranos to
Hades, as he puts it, although in fact Hades is the air above the earth, and
Cornutus goes lower than that), but this is a broad trajectory, and within
it (still according to Most), transitions are merely associative. But there are
signs that Cornutus has a more deliberate sense of composition. There are
many explicit back references, for example, suggesting a conscious choice
of what to treat when, and at least two forward references that show that
a higher principle than mere association is at least sometimes at work.!
Cornutus also marks out moments of division and transition within the
text, which carve the work into a number of clearly demarcated sections.
The most obvious of these ways is his use of words such as “first” “next”
(or “after this...”), and “finally”—words that not only signal transition but
also make it clear that Cornutus has a particular order in mind for his
material.> Another important marker is Cornutus’s periodic address to an
unnamed boy (variously madiov/mais/Téxvov), the imagined reader of the
Greek Theology.? 1t is reasonable to assume that these addresses occur at
significant moments within the text. Again, Cornutus occasionally marks
the end of a stretch of discussion with a summative epilogue of some sort,
wrapping the discussion up while at the same time implicitly signaling
the start of a new train of thought. Finally, there are a few cases of sudden
thematic transition—jarringly nonassociative leaps that, considered in
isolation, might precisely indicate a lack of structure but that in practice
complement the more formal and explicit compositional markers to pro-
duce something like the effect of beginning a new paragraph.

1. Specific and explicit back references at: 7,3; 7,22-8,1; 8,4; 18,14; 30,7; 31,8-9;
41,19-20; 73,67, 12-14; 74,6 (and cf. 38,9 and 60,18-19, which make little sense
unless one remembers what was said earlier). Forward references: 4,15-16; 17,15-16.

2. Pace, e.g., Torres (2016, 196), who sees here “evidence of an order previously
established in the source from which he [Cornutus] is drawing”

3. Since he is not given a name, or any identifying feature, it would probably
not be appropriate to think of him as its dedicatee. He is more like an ideal reader,
representing, that is, the intended demographic of the Greek Theology—although, as
I have noted, it does not exhaust the potential interest of the work to think that it is
aimed only at children, and one might suspect an element of conceit in this (see above,
introduction, §1.2).
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I collect these markers below and show how they can be used to build
a sense of structure for the Greek Theology. I have added my own descrip-
tive titles for the sections that seem to emerge.*

A. First Survey of the Physical System
A.1. Cosmos: Origins and Structure chs. 1-8
« begins with invocation of the boy (& madiov; 1,1)

A.2. Cosmos: Order and Justice/A.3. Education and Ethics chs. 9-16
o begins with “next” (ueta 8¢ tadta; 9,1)

B. Wisdom and Its Transmission
B.1. Theological Traditions ch.17.1-3
o begins with a sudden transition to higher-level
methodological reflection (26,7)
« ends with an epilogue, containing methodological
advice (27,19-28,2)

B.2. Hesiod ch.17.4
o begins anew: maAw Toivuy (28,2-3)
« addresses the boy (& mal, at 28,11)3
« ends with another epilogue, rounding off the discus-
sion of Hesiod (31,12-17)

B.3. Science and Philosophy chs. 18-21
o begins with an introduction phrased as the answer-
ing (0¢€) clause to the (uév) clause containing the
epilogue to the previous section (viv 0¢; 31,17-18)

4. There is substantial, and reassuring, overlap with chapter groupings suggested
(on independent grounds) by others. Lang’s use of capitalization also suggests new
beginnings that match my A.1, A.2, B, C.1, C.2, C.3. Nock (1931, 998) marks my A.1,
A.2, B.1, B.3, C.1, C.3. Ramelli’s modification of this scheme (2003, 103-4; accepted
by Berdozzo [2009, 26-28]) also marks C.4, but shifts Nock’s division at ch. 32 back to
ch. 30 (in the middle of my C.2).

5. Slightly delayed from the very beginning of this putative section (so that Torres
[2010, 97] adduces this as evidence that the address does not always have structural
significance), but it comes just at the point where we arrive at the payoff in Stoic phys-
ics for the references to Hesiod with which it begins.
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C. Second Survey of the Physical System

C.1. Water (and the Principles of Fertility) (Poseidon) chs. 22-27
o begins with “next” (neta 0t taita; 41,18)
o immediately addresses the boy (& mal; 41,19)

C.2. Earth (and Principles of Stability) (Demeter/Hestia) chs. 28-30
o+ begins with “next” (¢57ic; 52,4)
 immediately addresses the boy (& mai; 52,4-5)

C.3. Fire (Apollo/Artemis) chs. 32-34
o begins with “next” (éyouévws Tolvuy; 65,1)
+ immediately addresses the boy (& Téxvov; 65,1)

C.4. Air (Hades) ch.35.1-2
o Dbegins with “finally” (teAevtaiov; 74,5)

D. Epilogue ch.35.3
o begins with a sudden transition to generalization
(75,17)

« addresses the boy (& mat; 76,2)
2.1.1.3. The Greek Theology and Plato’s Timaeus

On my analysis, then, Cornutus marks ten divisions within the Greek The-
ology, which seem to fall into three major sections, supplemented by a
brief epilogue: (A) a section that thematically addresses (1) the physical
structure of the cosmos as (2) the context for an exploration of ethics;®
(B) a section which has less obvious thematic unity but seems to focus
on Hesiod as a kind of case study in exegetical methodology, moving on
to human ingenuity and activity in general (the idea being, perhaps, to
see how both the emergence and the exegesis of the mythological tradi-
tion are, for good or for bad, characteristically human endeavors); and (C)
a section that returns to an account of the cosmos—but this time a sort
of bottom-up account (compared with the top-down and more ethically

6. I make a further division here at ch. 14, where there seems to me a significant
thematic shift from (A.2) the structures that embed justice in the fabric of the cosmos
at large to (A.3) the means by which the individual acquires virtue. This, however, is
not flagged by explicit markers.
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inflected cosmology of section A), which is very clearly articulated around
the four elements from which it is constructed: water, earth, fire, air.”

That section C involves a return to material covered in section A is
something of which Cornutus is conscious—indeed, something that he
self-consciously intends. This is clear from the explicit back references to
A from the very outset of C (e.g., mpoelpntat at 41,19). But why would he
knowingly and deliberately return to earlier themes in this way? (The less
one thinks he has a structure in mind the odder this is; one might suppose
that he would simply have grouped related material together to start with.)
It is tempting to think that at least part of the reason must lie with one very
distinguished and very well-known precedent for just such a move; for
Plato does something strikingly similar in the Timaeus:

w3e 0V At dverywpnTéov, xal AaBolioty adTév TodTwy mpocyxouoay
étépav apy atbis ab, xabdmep mepl TGV TéTE ViV ofiTw mMepl ToUTWY
TaAW GpxTéoy AT’ ApXTis.

So we need to go back again, take up a new starting point suitable
for these things, and begin again from the beginning, just as we did
before about for the matters that concerned us then. (Tim. 48b)

This comes after what the reader might be forgiven for thinking was a
reasonably full and coherent account of the cosmos at 27d-40d. But this
earlier account focused on what we might call a god’s-eye view of the uni-
verse, tracing its origin and nature from the higher causes on which it
depends. What we did not get then—but what we return to now—is a
complementary story about the elements from which the cosmos is made:

Y 0%) pd THg odpavol yevéoews mupds U0aTds TE xal Gépog xal Yiis
uaw Oeatéov adTy xal T Tpd TovTOoU TAlY.

7. 1t is worth emphasizing that the four elements around which the discussion
here is articulated operate as far more than just the starting points for these sections:
they govern them thematically. This might not be immediately obvious in all cases,
but, for example, the theme of sexual desire, fertility, and generation in chs. 24-27 are
governed by the common idea that water is the vehicle for generative principles (see
already 3,10-11); again, the focus on peace (and the activities of peacetime, embod-
ied by Dionysus in ch. 30) and the robust nature of the cosmos (in ch. 31) are clearly
related to the idea of earth as the most solid and immobile of the elements.
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We should look at the nature of the fire, water, air, and earth that
came about prior to the heavens, and at their qualities. (Tim. 48b)

Just as in Cornutus, in fact, the second cosmology of the Timaeus is to be
distinguished by having an examination of the four elements at its heart.

Working from this broad observation, the basic structure I have iden-
tified in the Greek Theology can readily be made to answer to the broad
structure of the whole cosmological section of the Timaeus. This begins
(call it A") with the top-down account of the cosmos from 27d, with a
focus on its divine causes and global structures. It turns to a digression
of sorts (B') from 40d—a digression that resonates with section B in the
Greek Theology all the more because among the things that Plato talks
about here is the transmission of belief through mythology:

Tept 02 TGV GMwv daupdvwy eimeiy xal yvévar Ty yéveow petlov %
xaf’ Nuds, meloTéov 08 Tolg elpnxday EumpoaBey, éxybvols pev Hedv
obow, wg Ebaoav.

It is beyond us to talk or know about the other divinities; we have
to believe what predecessors said, since they were, they said, chil-
dren of the gods. (Tim. 40d)

Timaeus alludes specifically to Hesiod, and indeed, specifically, to a part of
the divine genealogy that is also explored in section B of the Greek Theology:

T'¥jg e xat Odpavol maides Qxeavés e xat Tnbig Eyevéadny, TovTwy
0t ®dpxug Kpdvog Te xal Péa xal 8oor peta TovTwy, éx 08 Kpbvou
xal ‘Péag Zebs "Hpa Te xal mavreg 8ooug iopey ddeddols Aeyouévous
a0TGEY, Tt Te TOUTWY AANOUG EXYOVOUS.

Okeanos and Tethys were the children of Earth and Heaven;
they gave birth to Phocys, Kronos, and Rhea and others besides;
Kronos and Rhea gave birth to Zeus, Hera, and all the others we
know of who are said to be their siblings; and they in turn had
further offspring. (Tim. 40e-41a; compare Greek Theology, ch. 17)

Timaeus’s weary tone and ironic deference in talking about these mytholog-
ical genealogies (furnished, as he says with neither necessary nor convinc-
ing proofs: &vev Te eixdTwy xal dvayxaiwy dmodelfewy; 40e) might suggest to
us the problems explicitly identified, but then also addressed, by Cornutus.

So, finally, at 47e we come to (C')—the second beginning, the bottom-



2. The Greek Theology 47

up account of the cosmos (motivated in the case of the Timaeus by the
need to bring necessity and the so-called receptacle into Timaeus account).

Of course, if these observations have merit, one might still wonder
what to make of them. Perhaps one ought to reflect that it is not surpris-
ing if Cornutus was influenced in writing the Greek Theology by what was,
no doubt, a profound acquaintance with the Timaeus.® But it remains a
question whether there is more to be discovered than this. Did Cornu-
tus intend his readers to make the connection as well? If so, to what end?
Could it even be that we are meant to see the Greek Theology as part of a
conversation with Plato?’

2.1.2. Cornutus and the Tradition of Allegorical Reading

The use of allegorical and etymological exegesis in reading mythological
and poetical traditions has a very long history in Greece, and no doubt a
longer prehistory. A method that allowed generations of later readers to
discover hidden treasuries of wisdom in Homer can already be found in
use by Homer himself (Most 1993). One of the earliest exponents of this
mode of reading recognized by the Greeks themselves was Theagenes of
Rhegium in the sixth century BCE (see DK 8, frag. 2), and it was well
enough established by the fourth century that when Plato expelled Homer
from his ideal city, it was explicitly despite the possibility that allegorical
readings could turn his picaresque narratives of the gods into serious and
edifying philosophy (Resp. 378d).

As this will suggest, allegorical and etymological exegesis was often
applied to uncovering or decoding the intentions and beliefs of the poets
themselves—sometimes for apologetic purposes, sometimes with other
aims more or less clear to us. But the same techniques early on became
applied to material that had been more or less accidentally preserved in

8. Quite apart from the fact that the Timaeus was far and away the most famous
and important philosophical text on cosmology in antiquity, it had always been an
important starting point for the Stoics’ own thinking on the subject; see Sedley (2002).
In the early first century BCE, Posidonius was not just drawing on the Timaeus but
writing about it (EK F85 = Sextus Empiricus, Adv. math. 7.93).

9. I give my own answer to this in Boys-Stones 2009, where I argue for an anti-
Platonist agenda on Cornutus’s part. One might, conversely, think that Plato is one
of the “older philosophers” of 76,6-7 and that Cornutus hopes to benefit from his
authority—rather as the spokesman for Stoic physics at Cicero, Nat. d. 2.32 (“Let us
listen to Plato,” he says, “a kind of god among philosophers”).



48 L. Annaeus Cornutus: Greek Theology, Fragments, and Testimonia

the poets as what I called in the introduction de facto allegory (see above,
introduction §1.4.1.2). The idea is that pearls of ancient wisdom were mis-
conceived and transmitted by subsequent poets as idle fantasies and sto-
ries. They were never intended as allegories, but to treat them as if they
were is to find your way back to the thinking of our prehistorical ancestors.
Aristotle, Metaph. A.12 gives a famous example of this practice; Platos
Cratylus, at least in recent interpretations such as that of Sedley (2003),
is a wholesale attempt to apply this approach to the Greek language itself.
There is general agreement now that this is exactly the sort of consider-
ation that originally motivated Stoic interest in allegory and etymology:
the excavation of primitive wisdom (above, introduction, §1.4.1.2).

The Stoics, needless to say, had their own agenda in pursuing this
study, but their techniques, and even their individual readings and recon-
structions, were shared by thinkers with quite diverse agendas. It is pos-
sible in fact to find precedents or parallels to individual points that Cor-
nutus makes across a wide range of literature. Indeed, it is probably safe to
assume—without reducing Cornutus to the status of a mere epitomizer—
that most of his claims will have had parallels and precedents somewhere.
It is for this very reason that the translation of the Greek Theology that
follows is not heavily annotated with cross-references of this sort—except,
that is, where identifying a parallel helps to explain the point that Cornu-
tus himself wishes to make. Readers hoping for such a resource are already
very well served by the notes in Ramelli (2003), but for most purposes,
there is no substitute for seeking out the original texts from which the
parallels tend to be drawn. The important sources are not many, and it is
invaluable to see the very different contexts and uses to which the same
results of allegorical exegesis could be put.l® (Whatever it is, the Greek
Theology is not part of a homogenous culture of allegorical reading.) The
most important of these sources—both because they survive entire and
because they are directly relevant to understanding Cornutus’s own intel-
lectual orientation and background—are, first and foremost, Plato’s Craty-
lus (which we must assume Cornutus knew); next, the Homeric Problems
by Heraclitus Homericus (so called to distinguish him from the Preso-
cratic; this one was probably a rough contemporary of Cornutus and likely
a Stoic as well); and, finally, the account of Stoic theology in Cicero, Nat. d.

10. Except for the Cratylus, the texts mentioned in what follows, and more, can be
found translated into Italian in Ramelli 2007.
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2.1 Going further beyond Cornutus’s own intellectual tradition, and back
to the fourth century, the most relevant texts are the Incredibilia (Unbeliev-
able Tales) by Palaephatus (the author mentioned alongside Cornutus in
F13 and F16), which contains important cognate material, and the Der-
veni papyrus, which is an instructive and important document for the sub-
ject (albeit with little direct overlap with Cornutus).!? The most important
fragmentary sources are collected in SVF, which contains a great deal of
relevant material from the older Stoics, and FrGHist 244, including frag-
ments from On the Gods by the second-century Apollodorus of Athens—
at one time considered an especially important source for Cornutus.

The classic work in the secondary literature on ancient allegorical
interpretation in general is Pépin (1958); the stage for more recent discus-
sion is set by two books in particular: Dawson (1992) and Struck (2004).
See also papers in Boys-Stones (2003a). For Stoicism, which necessarily
includes Cornutus in particular, see Steinmetz (1986), Most (1989), and
Long (1992); also Lévy (2004) and Gourinat (2005 and 2008).

11. Heraclitus in Russell and Konstan 2005; see also in this series Fitzgerald and
White 1983.
12. For Palaephatus, see Stern 1996; for Derveni, Betegh 2004.






2.2. Text and Translation



Kopvoitou

"Emidpouy) Tév xata Ty EMAny Beooylay mapadedopévwy!

Al

(1) [1,1] ‘O odpavés, & mardiov, mepiéyet xixdew T yijy xal Ty bdattay
xal Ta éml e xal T év BaddTTy mavta xal O Tolto TalTYg ETuxe THg
mpoayyoplas, 00pog G dvw mavTwy xal dpilwy Ty dlow- [2,1] ol 3¢ daawy
&b Tol Gpely 9 dpevew t& Svta, 8 EoTt puldTTEw, 0Vpavdy xexhiioa, 4d’ 0d
xal 6 Bupwpds wvoudady xal T6 moAvwpely: &Mot 08 adTov amd Tol bpdadal dvw

1. Emdpoun tév xate Ty éEMuay Bewplav mapadedopévwy most manuscripts
(Survey of the Greek Theoretical Tradition); Beooyiav is a suggestion, apparently in
Cardinal Bessarions hand, found in one of the manuscripts (Venetus gr. 924). Most
(1989, 2034, n. 163) notes that this title echoes the self-characterization of the work
at 75,18-76,8 (but that could tell either for or against its originality). Laurentianus
plut. 60 cod. 19 has ITpos Tov vidv Fewpytov mepl Oewv (To His Son George: On the Gods);
Bodleianus Barroccianus 125 and Vindobonensis 253 have Oswpia mepl Tijs Tév Hediv
duoéwg (Study of the Nature of the Gods).

-5



Cornutus

Survey of the Greek Theological Tradition?
A. First Survey of the Physical System
A.1. Cosmos: Origins and Structure

(1) ‘Heaven’ [ouranos], my child, encircles earth and sea and everything
on the earth and in the sea, and this is how it acquired its name—being
the upper limit [ouros] of all things® and the limit [hor(izon)] of nature.
But some say that it is so called from the fact that it cares for [or(ein)] or
takes care of things [or(euein)], that is, guards them. (This is where the
word for ‘doorkeeper’ [thur-oros] comes from; also, ‘to treat with care’
[polu-orein].) Others find its etymology in the words for looking upwards

2. In the translation, words for which etymologies are offered are put in single
quotes (°’); words in italics translate the etymologies themselves. Double quotation
marks (“”) are used for mere quotation or mention. In transcriptions, I place curved
brackets around elements of the words given by Cornutus (for example, prefixes and
morphological features) that suggest a greater distance than there actually is between
the term under analysis and the proposed etymology. “Cf” indicates that Cornutus’s
text has a cognate form of the relevant word; “sc” indicates that he uses a synonym of
what he actually has in mind. Divine epithets are sometimes translated and sometimes
not; it depends on how familiar the epithet is in its original form and to what extent it
has plain meaning in Greek. The pronouns /e and she are used to refer to the persons
of the deities, but it is used when the subject of some claim is clearly intended to be the
feature of the cosmos they represent. (Where it is not clear, the default is he and she.)
(The fact that all nouns in Greek are gendered and that they are usually aligned with
the corresponding gender of deity—see 15,10-11!—means that this is not a distinction
Cornutus generally had to make.)

3. This seems to make best sense in the immediate context, although it relies on
taking ouros as the Ionic dialect form of Attic horos (limit). In Attic Greek, ouros means
“guardian”—also a possible translation, especially in light of what follows.

-53-
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érupohoyoliot. xaheltal ¢ abv [2,5] maw olg mepiéyet xdopos dmd ol xdMioTa
Staxexooudiohar. TEs O¢ TGV moTay Axpovos Ebacav adTov vidy eivat, TO
dxepnrov Tiig mepidoplic avTol aiviTtopevol, 7} mpoaPévtes 6Tt ddbapTis éoT
Tolito TaploTdal e T éTupodoylag: xexunxéval yap Aéyouev [2,10] Tolg
TETEAEUTYNOTAS. %) 08 obala adTol Tuptdng éotly, g 0fjAov éx Tol AAlov xal
éx TOV &Mwv dotpwy. 8Bev xal aibp &by 1o wtdTtw wépos Tol xbéopou
amd ol aibecbar- T 0¢ daow amd Tol del felv olTwg adTdv vopdshal, §
éot pollw dépeaar. xai [2,15] T& doTpa yap oiovel doTatd éoTiv (g ovdémoTE
loTaueva, AAN del xwolpeva. elhoyov Ot xai Tovg fzols amd Tiis fevoewg
Eayeévar THY mpoayyoplay. mpditov Yap of dpyaior Beols OmedduPavov eivat
o Ewpuwv ddiadeinTtwg depopévous, aitious abTods voploavtes [2,20] elvat Tév
ol dépos petaPordv xal tiis cwryplas Tév [3,1] Shwv. Tdya & dv elev beol
Betiipes xal mowTal TGV youévewy.

(2) “Qomep 0¢ Nuels vmd Yuydjs Otoxodyuebe, oltw xal 6 xbéopog Yuyny
gxer ™Y guvéyovoay adTdy, xal [3,5] alty xadeitar Zels, mpwTws xal i
mavtds (Boa xal aitie odoa Tois (Ga Tof Giv- did ToliTo 3¢ xal Pacidetew 6
ZeUg Aéyetal TAV 6Awv, ws av xal &v uiv 1 Yuxn xal i dvoig Nuiv PactAevey
pnbein. Ala 0¢ adToV xakolpey 811 O adTdv yivetal xal cwletar mdvta. [3,10]
mapa 0 Tiot xal Aelg Aéyetal, Tayxa amd Tob Oevew TV Yijv 7 netadidbveat Toig
{Bot {wTindis ixpddos xal 1) yevuen mréols am adtiic ot Aeds, Tapaxelpévy
mws Tf Atbg. oixelv 0t &v 16 olpavé AéyeTal, €mel éxel E0TL TO XUPLWTATOY
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[hor(asthai) ano]. Considered with everything it embraces, it is called
‘cosmos, from the fact that everything is arranged [(diake)kosm(ésthai)]
in the best possible way. Some of the poets said that he was the son of
‘Akmon, hinting at the unwearied [a-kméton] nature of its circuit—or
else they established this on the basis of the etymology because they
assumed that heaven is indestructible;* for we call the dead worn out
[(ke)kmeé(kenai)]. Its substance is fiery, as is clear from the sun and the
other stars. This is why the outermost part of the cosmos is called ‘aether’:
because it blazes [aith(esthai)]—although some say that it is named this
way because it always runs [aei th(ein)], that is, is carried along at a rush.
And the ‘stars’ [astra] are, as it were, unstable [a-stata], since they are
never fixed in place but always in motion. It is reasonable to think that
the ‘gods’ [theoi] acquired their name from hurrying [theu(sis)]; for, in the
first place, the ancients conceived their notion of god from those things
they saw unceasingly borne along, reckoning that they were responsible
for changes in the air and for sustaining the universe. But perhaps the
‘gods’ are those who establish [the(téres)] and make those things that come
into being.

(2) Just as we are governed by a soul, so the cosmos has a soul that
holds it together, and this is called “Zeus'—who lives [zosa] preeminently
and in everything and is the cause of life [zén] in those things that live.
Because of this, Zeus is said to reign over the universe—just as our soul
and nature might be said to reign over us.> And we call him ‘Dia’ because
through [dia] him everything comes to be and is sustained. Among some
people he is called ‘Deus’ as well, perhaps because he bedews [deu(ein)] the
earth or gives a share of life-giving moisture to the living. (Its genitive is
‘Deos, which is quite close to Dios.)® He is said to live in heaven, since that

4. But assumed wrongly; see 5,7-8 below.

5. See SVF 1.532; 2.1076.

6. Deos is plausibly the genitive of Deus, if we take Deus to be the Aeolian (spe-
cifically, Boeotian) dialect form of Zeus and not (pace Torres 2009a) the Latin word
for “god” (genitive dei). (Orthography 2 proves Cornutus’s awareness of Aeolian.) Dios
could be the adjective meaning “heavenly;” but it is better understood here as the regu-
lar genitive form of “Zeus” in Attic Greek. The point of this parenthesis is to confirm
the connection between (Attic) “Zeus” and (Boeotian) “Deus.”
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is where the most important part of the cosmic soul is’—and indeed, our
souls are fire, too.8

(3) Tradition relates that his wife and sister is ‘Hera, that is, air [aér],
which is linked and bonded to him?® directly: she rising [air(omené)] from
the earth, he having come down to her. And they were born as a result of a
flow [rhu(sis)] in the same direction; for when substance flowed [rhueisa]
toward fineness, it gave rise to both fire and air.!? This is why mythology
makes Rhea’ their mother. It makes their father ‘Kronos’ either because
these things came to be in ordered measures of time [chronos], or because
the elements are distinguished [(dia)kri(sis)] by the combination [(sun)
kri(sis)] and agitation of matter; or, as is most plausible, because aether and
air come about whenever nature is roused to make [krain(ein)] out of fire
the things that exist and bring them to completion. (4) For this reason, the
ancients said that Poseidon is also the son of Kronos and Rhea; for water
is a product of the aforementioned change as well. ‘Poseidon’ is the power
which produces moisture in the earth and around the earth!!—whether so
called from drink [posis] and the fact that he provides the same; or whether
he is the principle responsible for nature sweating [phys(is) idi(ei)], “Physi-
idion”;'? or whether it is as if he were called Earth Shaker [pedo-seion], in
line with what will be shown to be his characteristic activity.!* (5) Hades
is said to be their brother. He is the most dense form of air, closest to
the earth, and is produced along with them when nature starts to flow
and make the things that exist according to the principles within it. It is
called ‘Hades’ either because it is in itself unseen [cf. a-idein] (so that he is
also called ‘Aides, with a diaeresis) or, by antithesis, as if it is the one who
pleases us [cf. hadein]—for it appears that this is where our souls go at

7. See SVF 2.644. Cornutus agrees with Chrysippus and Posidonius as reported
here, against Cleanthes (the sun) and Archedemus (the earth: SVF 3, Archedemus,
frag. 15; cf. SVF 2.642), who identified the “ruling part” of the cosmic soul with the
earth. Later on, Cornutus seems to side more specifically with Chrysippus’s view that
the ruling part is, properly, the aether (see 35,13-15).

8. See SVF 1.134;2.773, 775.

9.1.e., Zeus, as identified in the previous line as (intelligent, heavenly) fire.

10. See introduction, p. 29-30.

11. Note this more precise formulation, according to which Poseidon is not the
sea itself but the power or principle in nature that is responsible for the sea (similarly
41,19-20 below). Cf., perhaps, SVF 2.1093, where Poseidon is (not the sea but) the
“breath,” pneuma, in the sea (similarly Cicero, Nat. d. 2.71 = SVF 2.1080).

12. Cf. Empedocles DK 31.A25: “The sea is ... the earth’s sweat”

13. See ch. 22 below.
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15. Wyttenbach (Osann 1844: see ad loc. and p. xii); aipeotv Lang (1881), Torres
(2018) (with manuscripts).



2. The Greek Theology 59

death, and death is least pleasing to us. It is called ‘Pluto’ as well because,
all things being perishable,!¢ there is nothing that does not in the end get
allocated to him and become his property.!”

(6) The characterization of ‘Rhea’ is appropriate to the flow [rhu(sis)]
she represents. To her is ascribed the cause of rainstorms, and because it
usually happens that storms are accompanied by thunder and lightning,
it became a custom that Rhea rejoices in drums and cymbals, the play-
ing of horns, and torchlit processions. And since rainstorms pour down
from above, and often seem to come from the mountains, first of all, they
gave her the name of Tda’—a skyscraping mountain, visible [id(ein)] from
a long way off—addressing her as being ‘of the mountains, and they made
it a custom that her chariot should be pulled by lions, which are the most
noble of the animals that live in the mountains—although perhaps it is
because storms have a rather wild aspect. And she wears a turreted crown,
either because the first cities were built on mountains for reasons of forti-
fication, or because Rhea founded the first and archetypal city, the cosmos.
The poppyhead is dedicated to her, suggesting that she was the cause of
animal generation. For this reason, too, certain other symbols are placed
around her breast, to show that each thing, and the variety and colors of
the things that exist, have come about thanks to her. The Syrian Atargatis
seems to be the same as Rhea, and she is honored by abstention from the
dove and from fish, signifying that air and water make the flow of sub-
stance especially manifest.

Rhea is known, distinctively, as Phrygian because her worship is espe-
cially cultivated among the Phrygians. Here, the service of Galli is not
uncommon and perhaps represents something like the Greek myth about
the castration of Ouranos. First of all, Kronos is said to swallow the chil-
dren born to him from Rhea. This is understood in a way that is completely
reasonable: whatever comes about according to the principle of motion
mentioned earlier!® disappears again in its turn according to the same
thing—and time is indeed something like this; for everything born in it
is consumed by it. Next, Rhea, they say, having given birth to Zeus, gave
Kronos a swaddled stone instead of him, saying that this is what she had
given birth to; he swallowed it, and Zeus, who was raised in secret, came to

16. For the ultimate destruction of the world order and everything in it, see below
28,10-12, with n. 92.

17. The implicit etymology, then, is with ploutos, “wealth”

18. Le., time; see 4,1-3 above.
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reign over the cosmos. Here the swallowing is not understood literally; the
myth has been composed about the origin of the cosmos, whose governing
nature was raised and brought to power when this stone which we call the
earth had been, as it were, ‘swallowed’ and fixed firmly at the very center of
it. Nothing that exists could have come about if it were not supported on
this foundation, and all things are born and raised from it. (7) And finally,
it is said that Kronos castrated Ouranos, who was continually descend-
ing for intercourse with Earth, and put an end to the outrage. But Zeus
expelled him from his throne and threw him down to Tartarus. By all this,
then, they hint that the plan for the universe to come into being—which
we said was called ‘Kronos’ from make [krain(ein)]*'— sent the great flow
of what until then had been surrounding the earth down toward it, making
the exhalations finer.22 Cosmic nature (which we said was called Dia)?3 was
strong and restrained the excessive impetus in this change, giving a longer
course of life to the cosmos itself. And it is entirely appropriate that they
also call Kronos Intricate in Counsel, since the things he skillfully accom-
plishes when he unfolds such a great number of items?* are intricate and
hard to follow.

(8) In a different account, Okeanos was said to be the progenitor of
all things—for there was more than one story about this topic—and his
wife was said to be Tethys. ‘Okeanos’ is reason, as it moves swiftly [okeos
ne(omenos)] and makes changes in due sequence; “Tethys’ is the stability
of qualities.?> What exists comes about from the combination or mixing of
these two; there would be nothing if either prevailed unmixed.2¢

21. See 4,7 above—which means that the “plan” here, or perhaps better, the “order
of things” (taxis), must be a way of referring to nature.

22. This seems to be an elaboration of the thoughts, in ch. 3, that (1) “substance
flowed toward fineness” (3,19) and (2) the production of air involves earth “rising” (the
“exhalations”) to meet the descending fire (3,17-18).

23. See 3,8-9 above.

24. The sense of arithmoi (lit. “numbers”) here is probably that of individual cos-
mological principles, as, e.g., in SVF 2.744.

25. We are probably meant to be put in mind of tithémi, “to place”

26. It might seem tempting to read this “different account” either as some form of
dualism (but most dualistic systems, for example, that of certain forms of Platonism,
presuppose that the rational principle is the one associated with stability) or as a refer-
ence to the active and passive principles of Stoicism (but the Stoics do not think that
matter defines the qualities available to the activity of reason; see, e.g., SVF 2.1168). So
more likely, what underlies this myth is simply a cursory summary of creation, accord-
ing to which the divine mind plans the cosmos as a fluid sequence of qualitative change.
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A.2. Cosmos: Order and Justice

(9) Next: Zeus is called “father of gods and men” because cosmic nature
caused these things to exist, as fathers give being to their children. They
call him Cloud Gatherer and Thundering and give him the thunderbolt
and aegis as attributes because he is responsible for the clouds and thun-
der above us and hurls down storms and thunderbolts from there. In any
case, the whole space above the earth is allocated to the god to whose
lot heaven fell. And he was called Aegis Bearer because of ‘hurricanes’
[aigides], which are so called from the word for rushing [aiss(ein)], and
for other, similar reasons which are easy to understand, he was called
Bringer of Rain, Guardian of Fruits, God of the Thunderbolt, God of the
Lightning Flash—and various other things, too, according to the differ-
ent views people had of him. They also call him Savior, and Bulwark, and
Guardian of the City, and God of Our Forefathers, God of Our Race, God
of Hospitality, Protector of Property, Counselor, God of the Trophy, and
Deliverer: these names are endless, since he extends to every power and
state and is the cause and overseer of everything. Likewise, he was also
said to be the father of Justice because it was he who brought community
to the affairs of men and ordered them not to wrong each other; and of the
Graces because this is the source of gracious and beneficent action; and
of the ‘Seasons’ [horai], which are named from guarding,?® the thought
being that changes in what surrounds the earth preserve what grows on it,
among other things. By tradition, he has the age of a mature man, since he
shows neither deficiency nor excess, but what is appropriate to someone
fully grown. For this reason, too, mature animals are sacrificed to him.
The scepter is a symbol of his power, being something carried by kings;
or of his sure and steady bearing, like those supported by staffs. And the
power3® which he holds in his right hand has a name too clear to need
explanation; in fact, he is often depicted dominating even Victory, for he
is superior to everything, and nothing can defeat him. The eagle is said to
be his sacred bird because this is the swiftest of birds. He is crowned with
olive because olive is evergreen, lustrous, and useful for many things, or

» =

29. We are meant to think of the verb “take care of,” oreu(esthai); see 57,7-8 below.
30. Sc. Nike, “Victory”
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because of the similarity of its gray color to heaven.?! He is called by some
‘Avenger’ [alastor] and ‘Blood Avenger’ [palamnaios] because he punishes
‘those who deserve vengeance’ [alastores] and are ‘guilty of blood” [palam-
naioi]**—the former being named from the fact that they commit crimes
in the face of which one might feel hatred [alast(énai)] and grief, the latter
from the fact that they acquire inexpiable pollution from crimes of vio-
lence [palamiai].

(10) The so-called ‘Erinnyes’ came about in the same way, as investiga-
tors [ereun(étriai)] of crimes: ‘Megaira’ and ‘Tisiphone’ and ‘Alekto’—as if
god holds a grudge [megairon] against such men and punishes [cf. tisis]
the murders [phonoi] done by them and does this unremittingly [alektos]
and unceasingly. These goddesses truly are holy and kindly;** for nature’s
benevolence toward men has also provided for the punishment of wicked-
ness. Their gaze is terrifying; they pursue the impious with fire and goads,
and they are called “snake haired” because this is the impression made on
the minds of the wicked by the penalties they pay for their crimes. They
are said to live in Hades because the sufferings that come to these men lie
in hiding, and punishment comes to those who deserve it out of the blue.
(11) Consistent with this is the line: “The eye of Zeus sees all, and he hears
all”** For how can anything that happens in the cosmos elude the power
that pervades everything?3°

And they call Zeus Gentle, since he is easily appeased by those who
repent of their injustice—he does not want to be irreconcilable toward
them. For this reason there are altars dedicated to Zeus, God of Suppliants.
(12) And the Poet said that the Prayers are daughters of Zeus.?® They are
lame because those who supplicate fall down; they are wrinkled because
of the suppliants’ display of weakness; they squint because they overlook
some prayers, intent on whatever future necessity.>”

31. Glaucos is a notoriously hard color term to translate, but it generally refers to a
pale hue, usually gray or green (although one might not want to call heaven green); see
36,15-20 below for the gray eyes of Athena and 38,20-21 for the gray olive dedicated
to her on this account.

32. Cf. SVF 2.1176.

33. “Eumenides” = the “kindly ones”

34. Hesiod, Op. 267.

35. Cf. SVF 2.937 (269,10-12).

36. See Homer, 1. 9.502.

37. See, perhaps, SVF 2.1169, 1181.
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38. Lang (1881); Torres (2018) follows the manuscripts to read €pywv (“of deeds”).
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(13) And Zeus is ‘Lot’ [Moira] because the distribution of the things
that are assigned to each person is not seen [mé hor(omené)]—which is
why other portions are called “lots”* ‘Destiny’ [aisa] is the unperceived
[a-is(tos)] and unknown cause of things that come about—in which case
it indicates the obscurity of things considered piecemeal.*’ Or, accord-
ing to earlier people,*! it is what always exists [aei ousa]. What is ‘fated’
[heimarmene] is that by which all the things that come about have been
seized [(me)mar(ptai)] and put together in an order and series that has no
limit—the syllable hei- contains the idea of “putting together;” as in ‘series’
[heirmos]. ‘Necessity’ [ananke] is what it is impossible [sc. an-] to break
[axai] and overcome; or it is the point to which everything that comes about
develops [anagoge]. In another approach, the tradition gives us three Lots,
corresponding to the three aspects of time. One of them is named ‘Klotho’
from the fact that events are like the spinning [cf. klothein] of fleeces: one
thing comes on top of another (and this is also why they represent the
spinner as the oldest).*> Another is called ‘Lachesis’ from the fact that what
is assigned to each person is like the apportionment [cf. lach(ein)] of what
is allotted. The third is called ‘Atropos” because the things arranged by her
are unchangeable [atrep(tos)]. It might appropriately seem that the three
names all have the same force, which is ‘Adrasteia, named either because of
being ineluctable and inescapable [a(n)(apo)draston] or from the fact that
the things for which she is responsible are always active [aei dran], as if it
were “Aiei-drasteia,” or else the privative particle [i.e., initial a-] is indica-
tive of magnitude in this case, as in the phrase “unharvested wood”;** for
it does a great deal [(polu)drasteia]. It is called ‘Nemesis’ from distribu-
tion [nemeésis]—for it divides out what happens to each person, ‘Fortune’
[Tuche] from the fact that it builds [teuchein] our surroundings and is the
craftsman of those things which befall men, and ‘Opis’ because it escapes
notice and, as it were, follows behind [opis(then)] and keeps an eye on our
actions, so as to punish those that are worthy of punishment.

39. See SVF 2.913.

40. Cf. SVF 2.966, 967.

41. The word for “earlier;” presbuteroi, is used of Cornutus’s philosophical prede-
cessors at 76,6-7, and they might be in his mind here.

42. See Hesiod, [Scut.] 258.

43. Literally, a wood that has not been turned into useable timber—the idea per-
haps being that for this very reason it is richer in (potential) timber (there is more to
harvest just because it is “unharvested”).
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44. Torres (2018); mpoaéyovtas Lang (1881).

45. Osann (1844); Lang (1881) and Torres (2018) follow the manuscripts to read
yevéaBa, but this passage needs to be construed in such a way as to ascribe perfection
to the number three, not nine, because it must be the object of the back reference at
15,3-4.
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A.3. Education and Ethics

(14) Zeus is said to have been father of the Muses by Mnemosyne
[“Memory”], since he was the author of those curricular subjects which
are acquired through hard work and retention; they are the things most
necessary for a good life. They are called ‘Muses’ [Mousai] from seeking
[mosis], that is, searching—in the sense of the line: “O wretch! Don't seek
[moso] the soft, don't hold the hard!”*® They are nine because, as some-
one says, they render those who belong to them square [or: virtuous] and
odd [or: learned]—that being what the number nine is like:*’ it is consti-
tuted when that number which seems to be the first, after one, to partake
of some perfection [i.e., the number three] generates it from itself.*8 But
some say that there are only two, some three, some four, others seven.
Three because of the perfection of the triad, which has been mentioned, or
because there are three kinds of investigation which make up a philosoph-
ical account of the world.*° Two because it falls to us both to contemplate
and to do what must be done,*® and these two topics constitute education.
Four and seven perhaps because the musical instruments of antiquity had
that many strings. They were presented as women because the words for
the virtues and for education happen to be feminine and symbolize the
fact that learning comes from staying at home and from stability. They
associate and dance with each other to show that the virtues are insepa-
rable from each other and cannot be unyoked.’! They spend time in par-
ticular in singing hymns and serving the gods, since it is a fundamental
part of education to direct one’s gaze away to the divine, and those who
take it as their model for life ought to talk about it. In any case, Kleio’ is

46. Epicharmus, PCG 1.236.

47. The number nine is the first odd square (or, if you prefer, the square of the
first odd number); see, e.g., Plutarch, Quaest. rom. 288D; Theon, On the Usefulness of
Mathematics, 106,3 (Hiller 1878). (Some manuscripts of Cornutus illustrate this with
a block of nine alphas, three by three, drawn in the margin.) But the words for square
and odd here can also be used of people, with the (positive) moral senses indicated—
hence the point of the comparison with the Muses.

48. In other words: 3 x 3.

49. See Diogenes Laertius, Vit. phil. 7.39 = SVF 1.45, 2.37. The parts are: logic,
physics, ethics.

50. Cornutus’s answer to the question of whether we ought to live the contempla-
tive or practical life. See the introduction, §1.4.3, with n. 71. Cf. 15,17-19 below, where
we both contemplate and imitate the divine.

51. See SVF 1.200; 3.280.
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52. Torres (2018), dmodidovra Lang (1881).
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one of the Muses because the educated obtain renown [kleos], and they
themselves, along with others, celebrate them [klei(zein)].>* ‘Euterpe’ is so
called from the fact that associating with them is pleasant [(epi)terpes] and
attractive, and “Thaleia’ because their life always flourishes [thall(ein)]—or
because they also have the virtue of conviviality and conduct themselves
with wit and decorum at feasts [thaleiai]. ‘Melpomene’ derives from the
sweet song [molpé] which results when a voice has a tune—for the good
are sung about [melp(ontai)] by everyone, and they themselves sing of
the gods and of earlier men. “Terpsichore’ is so called because they enjoy
themselves [terp(esthai)] and rejoice [chair(ein)] for most of their lives or
because the very sight [hor(asthai)] of them gives pleasure [terpsis] to those
who approach them. (In this case, one letter [i.e., -c(h)-] is redundant,>*
but perhaps it is there because the ancients instituted dances [choroi] for
the gods, the wisest among them composing songs for them.) ‘Erato’ either
takes her name from love [erotos], because she cares about every kind of
philosophy, or else she oversees the ability to ask questions [er(esthai)] and
give answers, since the virtuous are skilled in dialectic. ‘Polymnia’ is virtue,
whose praises are much sung [polu-humnétos], or rather, perhaps, she sings
the praises of many [pollous humnousa], both having heard those things
concerning our ancestors that are praised in song and pursuing her own
research [into them] from poems and other writings. ‘Ourania’ is knowl-
edge about the heavenly bodies [ourania] and the nature of the universe—
for the ancients called the whole cosmos heaven [ouranos].>> ‘Kalliope’ is
rhetoric, which is beautiful of voice and beautiful of word [kalliepés]; by
this, men govern cities and address the people, leading them by persuasion,
not force, to whatever they choose. This, in particular, is why Hesiod says
that she “serves those who are kings and venerable”>® Tradition assigns
various instruments to them, each showing that the life of the good is well
structured, harmonious with itself, and consistent.” Apollo dances with

53. Le., the educated themselves celebrate educated people (cf. the good who sing
about other good people in what follows).

54. Le., the etymlogy is terpsi-hor-, with no semantic contribution made by -c(h)-.

55. Cf., perhaps, Plato, Tim. 28b: 6 0% méi oVpavds 7 xéouog 7 xal &Mo 8t mote
vopaldpevos (“The whole heaven—or cosmos or whatever else it is called”).

56. Hesiod, Theog. 79-80.

57. See SVF 3.674 (169,2-3) (structure); SVF 3.262 ad fin. and 293 (harmony).
“Consistency” (homologoumenos; cf. homologia at 25,9-11) probably refers to the
Stoic definition of virtue as consistency of one’s (internal) disposition (Diogenes
Laertius, Vit. phil. 7.89 = SVF 3.197) or of one’s rationality (SVF 1.202), so that it is
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them because of his affiliation with the arts. Tradition has it that he plays
the kithara, for a reason you will learn in a little while.>® They say that they
dance in the mountains because those who love learning need to be alone
and are always going into the wilderness, “without which nothing holy is
discovered” as the comic poet has it.®? Because of this, Zeus is said to have
fathered them during nine nights of intercourse with Mnemosyne: night-
time research is necessary for the business of education. This, anyway, is
why the poets called night “kindly”; and Epicharmus, then, says: “If there
is wisdom you seek, consider it at night” and “All serious answers are best
found at night”¢! Some say that they were born from Heaven and Earth,
since one must think that the account of them is the most ancient. They
are crowned with palm because, some think, of its homonym: writing is
thought to have been an invention of the Phoenicians.®?> But it is more
reasonable to hold that it is because the palm is a delicate plant, vigorous,
perennial, difficult to climb, but sweet of fruit.

(15) Since, as has been said, we are capable of beneficial activity, too,
the greater part of the tradition has it that that the Graces are the daugh-
ters of Zeus.®®> Some were born to him by ‘Eurydome’ because a love of
giving gifts is especially characteristic of wide [eureis] and expansive homes
[domoi]; some from ‘Eurynome, which establishes that those who are
apportioned [nemo(menoi)] more as their lot are, or ought to be, more gen-
erous; and some from ‘Eurymedousa, for just the reason suggested by its
etymology;®* for men are masters of their own possessions. Others say that
Hera was their mother, so that they might be the most noble of the gods
by birth, as they are by their deeds. They are presented naked to make
another point, which is that even those who have no possessions are able
to provide help with some things, to do many useful favors, and that one
does not have to be really wealthy in order to be a benefactor—as it is said:

effectively a gloss on the notions associated with it here, that is, of structure and of
harmony with oneself (adtog éautdd; 17,12) (see Torres 2016, 192). But it might be that
we should see a slightly more allusive reference to the standard Stoic definition of the
ethical end as “living consistently; i.e., with nature (e.g., SVF 3.16; see Rocca-Serra
1963, 349).

59. See 67,17-68,3 below

60. PCG 8.143 (unidentified source).

61. PCG 1.259.1 and 1.259.2, respectively.

62. The word for “palm,” phoenix, is the same as the word for “Phoenician”

63. See 10,2 above.

64. Le., eurus (“wide”) + medeon (“guardian”/“ruler”).
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65. Torres (2018); avbpwmwy Lang (1881).
66. Torres (2018); ioxVew Lang (1881).
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“In the gifts of a friend, it’s the thought that counts”®” And some think
that their nakedness indicates that one must be at ease and unencumbered
in order to do favors. They are said by some to be two in number, but by
others to be three: two, counting those who first do the favor and those
who repay it, but three because it is good when someone who has been
repaid does another favor, so that there is no end to it. (Their dance illus-
trates something of the sort as well.) Others have said that there is one
Grace to represent the man who does some useful service, another for the
recipient of the service who looks out for the appropriate moment to repay
it, and a third for the person who does his own service in return at the
appropriate moment. Since one should do good deeds cheerfully, and since
favors make their beneficiaries cheerful, first, the ‘Graces’ [Charites] were
named in common from joy [chara] (and they are said to be beautiful and
to favor people with charm and persuasiveness), but then, as individuals,
they were called Aglaia [“Splendour”], Thaleia [“Plenty”], and Euphrosyne
[“Cheer”]—some saying, because of this, that Euanthe [“Blooming”] is
their mother, others Aigle [“Radiance”]. Homer says that one of the Graces
lives with Hephaestus®® because the technical arts give pleasure.

(16) The tradition gives Hermes as their leader, showing that one’s
favors must be reasonable—not given at random, but to those who
are worthy of them, since someone who meets with a lack of gratitude
becomes more reluctant to do good in the future. And ‘Hermes’ happens
to be reason, the preeminent possession of the gods, which they sent to us
from heaven, making man alone of the terrestrial animals rational.®” He
is named from contriving to speak [er(ein) mes(asthai)], that is, to talk, or
from being our bulwark [eruma] and stronghold, so to speak. In addition,
he is called, first of all, ‘Diaktoros, either from being piercing [diatoros]
and distinct, or from conducting [diag(ein)] our thoughts into the souls of
those nearby—which is why they dedicate tongues to him. Secondly, he
is called ‘Eriounios, from being a great help and profiting beyond mea-
sure those who use it [reason],”? and ‘stout’ [sokos], as being the savior
[so(ter)] of homes—or, as some say, strong [ischuros]. Calling him ‘guileless’
[akakes] signifies something similar; for reason is not [sc. a-] for doing evil

67. Source unidentifiable.

68. Homer, I1. 18.382-383.

69. See SVF 2.714, 725.

70. The etymology suggested combines the prefix is eri- (“exceedingly”) with onos
(price).
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71. 8w Tol Tpémov del. Lang (1881), Torres (2018).
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[kak(oun)] and harming but rather for sustaining—which is why they have
Health live with him. And he is ‘Argeiphontes, as if the word were arge-
phantes, because it illuminates [phae(nien)] everything brightly and clari-
fies [(sa)pheén(izein)] it—for the ancients used the word argos for ‘bright, or
else because of the speed of sound, since argos means ‘swift’ as well. And he
is Hermes ‘of the Golden Wand’ [Chrusorrapis] because even to be struck
[rapis(mos)] by it [reason] is very valuable, since timely admonitions are
worth a great deal, as is the repentance of those who take heed of them. The
tradition makes him the herald of the gods, and he was said to announce
their doings to men. He is a herald because a herald uses a loud voice to
present rational meaning to an audience, and he is a messenger because
we know the will of the gods from the concepts rationally instilled in us.”?
That he wears winged sandals and is carried through the air is consistent
with the idea of ‘winged words, as they have been called.”® (Iris is also
for this reason called ‘wind-footed’ and ‘whirlwind-footed” messenger—
also on the basis of her name.)”* And mythology represents Hermes as the
Conductor of Souls, associating with him its proper task of guiding souls.
Anyway, this is why they put in his hand a wand “with which he charms the
eyes of those men he wishes” (obviously the eyes of the mind) “but again
rouses others, even the sleeping”’®> For those who are slack, it [reason] is
able to urge on, and those who have been stirred up it brings to order. This
is why it was thought that he sends dreams as well and tells the future by
this means, altering impressions as he wishes: “And dreams, too, are mes-
sengers of the gods”’® And the snakes which twine around and complete
the aforementioned wand, the wand which looks like a messenger’s wand,
are a symbol of the fact that the savage, too, are bewitched and charmed
by it [reason]; it resolves their differences and binds them together with a
knot which is hard to undo. For this reason the herald’s wand seems to be

72. The point does not seem to be so much that we possess innate or naturally
acquired concepts (e.g., SVF 2.83; or what are sometimes called preconceptions: SVF
3.69) because the immediate concern is with the operation of reason rather than its for-
mation. Instead, it seems to refer more generally to the empiricist processes by which
a rational being acquires concepts that accurately represent the world. (That would be
a point worth making against Platonists, who actively deny the possibility that one can
have such concepts without recollection of the forms; see Boys-Stones 2018, ch. 13.)

73. Passim in Homer.

74. “Iris” suggests eirein, to speak.

75. Homer, II. 24.333-334 = Od. 5.47-48 = Od. 24.3-4.

76. Cf. Homer, II. 2.26.
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77. Torres (2018); émdpbéyyovrar Lang (1881).
78. mpéitog del. Lang (1881), Torres (2018).
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a ‘peacemaker’ (In any case, those who pursue peace also carry branches
in their hands, as a reminder that the land wishes to be cultivated and to
spare young and fruitful plants.) They said that Hermes was born to Zeus
from ‘Maia, again suggesting through this that reason is the offspring of
contemplation and inquiry; those who help women deliver [maioumenai]
are thus called midwives [maiai] because, as in the case of inquiry, they
bring something to light—the fetus.” Sculptures of Hermes lack hands and
feet and are square in shape—square because there is something so stead-
fast and secure about it that however it falls, it serves as a basis.?? He lacks
hands and feet because it does not need hands or feet to complete the tasks
before it. The ancients made the genitals of the older, bearded Herms erect,
but those of the younger, smooth ones hang down: this shows that reason
is fertile and ready in those advanced in age and might actually attain the
goals it sets, but in the immature, it is infertile and imperfect. He is set up
on roads [en hodois] and is called “Wayside’ [enodios] and ‘Guiding, as it
is necessary to use it as guide in every action, and because it leads us in
our planning down the path we need, and perhaps also because it needs
solitude to be refreshed and cultivated. Because reason is shared, and the
same in all men and in the gods, it is customary for someone who finds
something as he goes along a road to say ‘Hermes in common!” (Hermes
of the Wayside being in fact witness to the find). This shows that people
reckon the thing found to be common property—and so found objects are
called hermaia. And people heap stones up in front of Herms, each pass-
erby adding a stone, whether because this is a useful public service done
by each individual (it clears the road), or because it invokes Hermes as a
witness, or because it is a mark of honor to him (if one has nothing else to
bring to him), or because it makes the statue more conspicuous to pass-
ersby, or because it acts as a symbol that uttered speech is made up of small
elements. He is also, reasonably, the first to be called god ‘of the Agora’; for

79. The thought has its root in Socrates’s famous comparison of himself to a mid-
wife, maia (Plato, Theaet. 149a).

80. The immediate point here concerns the geometrical stability of the cube, of
course, but there are two further layers of meaning. (1) The word for “falls,” ptoseis, can
refer to the different ways in which cubic dice can fall, providing different but equally
legitimate starting points for the players’ next moves (see, e.g., Plato, Rep. 604c). (2)
The link to reason comes in the fact that ptoseis can also be grammatical cases or (prob-
ably most to the point here) syllogistic moods. The point would be that arguments in
different moods give formally diverse but equally secure bases for decision making.
(For the general point, see Heraclitus, All. 72.6.)
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he is overseer of public speakers [agoreuontes]. And from the ‘agora, he also
extends to those who trade [agorazontes] and sell, as everything should be
done in line with reason. From here he came to be thought of as the super-
intendent of the markets and was named god “of Business” and ‘of Profit’
[kerdoios], since it [reason] alone is the cause of true profit [kerdos] for men.
He is the inventor of the lyre, as of the harmony and consistency by which
those alive are happy, when it falls to them to have a well-adjusted dispo-
sition.8! Some people wished to establish his power through incongruous
images as well and made it part of the tradition that he was a thief, and
there are those who build altars to Hermes the Deceitful because it stealth-
ily erases the beliefs a man previously held,3? and there are times when, by
persuasion, it steals away the truth—in cases where it is said that someone
is using “thieving words.” And in fact the ability to use sophisms belongs
to people who know how to use reason. He is called god ‘of Law’ [nomios]
because the purpose of reason is rectification; it is prescriptive of those
things that must, for the good of the community, be done and proscrip-
tive of things not to be done.® (It is thanks to homonymy that he has been
appropriated for the care of pastures [nomoi] as well.)3 He is also honored
in the wrestling grounds alongside Heracles because along with strength,
one ought to employ reasoning; to someone trusting only in the power of
the body, but neglecting reason (which also gave us the [technical] arts),
one might very properly say, “Fool: your own strength destroys you!”8>

B. Wisdom and Its Transmission

B.1. Theological Traditions

(17) That many and various myths about the gods arose among the ancient
Greeks, as others among the Magi, others among the Phrygians, and again

81. See n. 57 above.

82. This might be a good or a bad thing, of course. Persius suggests that Cornutus
himself taught by stealth (Sat. 5.37).

83. See, e.g., SVF 3.332.

84. The words for “law” (némos) and “pasture” (només) are phonetically identical,
although they differ in accent. So this is an example of a confusion in the tradition;
Cornutus explains how Hermes comes to be associated with pasture, although this has
nothing to do with reason.

85. Homer, II. 6.407.
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86. Reading with one manuscript; dptfpods Lang (1881), Torres (2018).
87. Alyaiwv to yaiwv del. Lang (1881), Torres (2018).
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among the Egyptians and Celts and Libyans and other races, one might
take as witness the way Homer’s Zeus speaks when he confronts Hera: “Or
do you not remember when I hung you on high and fixed two anvils to
your feet?”88 For it seems that the poet hands down this fragment of an
ancient myth, according to which Zeus is said to have hung Hera from
the aether with golden chains (because the stars have a kind of golden
appearance) and fixed from her feet two anvils (clearly the earth and the
sea, by which the air was stretched down, unable to be torn away from
either). Another myth, the one about Thetis, mentions that Zeus was saved
by her “when the other Olympians wished to bind him—Hera and Posei-
don and Pallas Athene”® It appears that each of these gods individually
was always plotting against Zeus, intending to prevent the cosmic order
that we have—something that would happen if the moist prevailed and
everything became water, or if fire prevailed and everything were turned to
fire, or if air prevailed.”® But “Thetis, disposing [(dia)theisa] everything in
due order, set ‘Briareos” with his hundred hands against the gods that were
mentioned—perhaps because the exhalations of the earth are distributed
everywhere, as it is through many hands that division [diairesis] into all the
various forms occur. Or consider whether he is named ‘Briareos’ from rais-
ing up nourishment [boran airein] (so to speak) for the parts of the cosmos.
‘Aegean’ is he who always [aei] flourishes and rejoices [gaion]—but one
must not confuse the myths, nor transfer the names from one to another,
nor set down unthinkingly something which has been made up and added
to the genealogies handed down according to them by people who do not
understand what they hint at but use them as they use fictions.”!

88. Homer, II. 15.18-19.

89. Homer, I1. 1.399-400.

90. The roots of this argument are to be found in Anaximander (DK 12.A16).
Compare, perhaps, ch. 8 above, where similar language is used of movement and sta-
bility.

91. The syntax of this sentence as transmitted connects the injunction here to the
etymology of “Aegean” in particular—a restriction that is presumably what motivated
Lang (1881) to delete (i.e., bracket) the clause concerning “Aegean.” But it might be rel-
evant that “Aegean” was the name given by humans to the divinity known by the gods
as “Briareos” (II. 1.403-404); in this case, the double naming itself exemplifies the dif-
ference between merely human cultural accretion and the ancient (divine) core—just
as these passages are also chosen to exemplify the process of fragmentation (they are
literally, in Homer, fragments of their respective myths).
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B.2.
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B.2. Hesiod

Again, then, the myths say that Chaos was the first to be, as Hesiod relates;
and after it, Earth and Tartarus and Eros; and from Chaos, Erebos and
Night were born; and from Night, Aether and Day. ‘Chaos’ is the mois-
ture that came about before cosmic order, so named from the word for
stream [chusis] or fire, which is, as it were, a burner [kaos] and itself streams
[(ke)chu(tai)] because of the fineness of its parts. Everything, my child,
was once fire and will be again when the cycle comes round.®> On being
quenched to become air, an overwhelming change occurs to turn it into
water, which it controls, compressing part of substance to make it settle
and rarefying part to make it finer.?> They say, reasonably enough, that
Earth came to be after Chaos and misty Tartarus, which the aforemen-
tioned poet named the recess of Earth because it embraces and hides it.**
Eros, the impulse to generation, was said to come into being with them;
for one must suppose that, when one thing arises from another, this most
beautiful and gorgeous power is present at the birth. And from Chaos was
born ‘Erebos, which is reason making a thing to be covered [ereph(esthai)]
and embraced by something else. This is why, when Earth met with it, she
gave birth to Ouranos (a thing which is similar in appearance to it), “so
that he might hide her all around, so that she might be the secure seat for
the blessed gods™>—the secure home for the long-lived stars which rush
along upon it. And Earth bore Ouranos from its exhalations—although
the whole of the finer substance around it is now more commonly called
Ouranos. Night is also the daughter of Chaos; for the first air which came
up from the primeval moisture was dark and misty; then it was refined
and changed to aether and light, which, reasonably enough, were said to
be born from night. And Earth is said to have given birth in turn to the

92. See SVF 2.526 (= Diogenes Laertius, Vit. phil. 7.137), 626. As these parallel
texts make clear, the standard view is that the cosmos is subsequently reborn (and is
identical, or substantially identical, to the previous one). Cornutus does not say this in
so many words, but it may be implied in the reference to “cycles”—here and below at
51,21.

93. See the introduction, pp. 29-30. Although the first part of the sentence says
that the fire is quenched, we know that Zeus pervades the finished cosmos as a fiery
soul (ch. 3, esp. 3,13-15), and this is what I take to be the subject of “it controls.”

94. Le., Hesiod; see Theog. 119 (Tdptapd T’ Repbevra puxd xBovds edpuodeing).

95. Hesiod, Theog. 127.
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96. Torres (2018); Puaixols Lang (1881) (“in the Physics”).
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mountains and the sea “without dear affection”®” And the sea, being what
the transformation had made it, remained in the hollow parts of the earth,
and the mountains acquired peaks as it subsided irregularly.

After all this comes the birth of the so-called Titans. These would be
the differences among the things that exist. They are, as Empedocles scien-
tifically enumerates them: “Physo, Phthimene, Eunaie and Egersis, Kino,
Astremphe, and many-crowned Megisto,”*® and Phorye and Siope and
Omphaie®—and many others, all hinting at the variety (as I said)!? in
the things that exist. In the same way, the process by which creatures with
voices came to be, and sound in general was made, was called ‘Tapetos’ by
the ancients: it is a sort of archer [ia-phetos], with the voice as an arrow [ia].
And ‘Koios’ is that by which the things that exist have qualities [poia] (the
Ionians often use the sound k instead of p), or it is the cause of perceiving
[koein], that is, of contemplating or thinking. ‘Krios’ is that because of which
some things rule [archei] and hold sway, while others are commanded and
ruled, perhaps also because the ram [krios] in the flock is so named. And by
‘Hyperion’ some things rise above [huper(ano)] others,!°! and by ‘Okeanos’
things are accomplished [anu(etai)] at speed.1%? (It is also called ‘soft flowing’
because its flow appears calm and leisurely, like the movement of the sun,
and ‘deep eddying’ because it has deep eddies.) And by “Tethys’ things stay in
the same state for some time.!%> And ‘Theia’ is the cause of vision,!%* ‘Rhea’
of flux [rhu(sis)], Phoebe’ [“radiant”] of something’s being pure and bright.
(One has to understand that in all these are the causes for the opposite states
as well.) Mnemosyne [“memory”] is the cause of recalling things that have

97. Hesiod, Theog. 132 (but the point of adding this is not obvious).

98. DK 31.B123. The names mean (or, rather, suggest): birth, decay, sleeping,
waking, motion, unflinching, and (many-crowned) greatness. Note that the first six
fall into pairs of opposites: this, as becomes clearer at 31,5-6, is why they are connected
with “the differences among the things that exist”

99. These names suggest defilement, silence, and oracular deliverance. Phorye
and Siope are both emendations of a confused manuscript tradition (Torres suggests
Aphorie, “barrenness,” and Sophe, “wisdom”), but they work to pick up from Megisto
(“greatness”) to complete two more pairs of opposites (see previous note): greatness/
defilement, silence/prediction.

100. See 6,10 above.

101. The full etymology seems to be hyper (“above”) with ion (“going”).

102. For “at speed,” we are to understand okeos (as at 8,13 above), giving oke(0s)
an(uetai).

103. See n. 25 above.

104. Thea is a word for the act of seeing or a view.
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happened, “Themis’ of making an agreement [(sunti)the(sthai)] about some-
thing between us and keeping to it. Kronos is the aforementioned reason
behind all things brought to completion!> and is the cleverest of the chil-
dren. And he said that he was the youngest of them!%® because during their
birth, he himself remained, as it were, in the process of being born.

There could be a more complete exegesis of the genealogy of Hesiod—
who got some things, I think, from those more ancient than him but added
other things for himself rather in the manner of a storyteller (and by this
means, most of the ancient theology has been corrupted). Now, though, we
should look at what is claimed by the majority.

B.3. Science and Philosophy

(18) It is a tradition passed down that Prometheus fashioned the race of
men out of earth. It should be understood that ‘Prometheus’ is so called as
the forethought [promeétheia)] exhibited by the soul of the universe. (More
recent thinkers have called this “providence.”)!%” For it was by forethought
that everything else came into being, and men were born from the earth—
the original constitution of the cosmos being suitably disposed for this.!%8
And it is said that Prometheus used to be with Zeus, since all government
and authority over many things—especially when it is that of Zeus—needs
a great deal of forethought. They also say that he stole fire for men, since
it was through our own understanding and providence that we worked
out how to use fire. The myth says that Prometheus carried the fire out of
heaven either because there is a superabundance of fire there or because
thunderbolts crash down from there, setting fire to things that they strike
down here. (Perhaps something of the sort is also hinted by the fennel
stalk.) Prometheus was bound for this and punished by having his liver
eaten by an eagle; for our skill set, which includes the accomplishment I
have been talking about, among others, experiences some difficulty despite
itself when it is bound up with the painful cares of life, having, as it were,
its bowels gnawed at by petty concerns. ‘Epimetheus’ is said to be the some-
what simple-minded younger brother of Prometheus because foresight is
worth more than education in things that have happened and hindsight

105. See 4,1-7 (reason, of course, is identical with nature in this context).

106. The subject of “he said” is Hesiod (talking about Kronos); see Theog. 137.
107. Cf. SVF 2.937, 1076, 1132; and ch. 20 below.

108. See SVF 2.323.
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109. Reading with some manuscripts; [mpds oTpodyv] Lang (1881); [mpds Ty
otpodyy] Torres (2018)
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[epimeétheia]. For in truth “the fool, too, knows what has been done”!'0
(This is why they say that Epimetheus lived with the first woman; for the
female is somewhat less thoughtful by nature and inclined to hindsight
rather than foresight.)

Prometheus is said by some to have invented the technical arts just
because understanding and forethought were needed for their discov-
ery. (19) Most people, however, ascribe them to Athena and Hephaestus:
Athena because she seems to represent intelligence and cleverness and
Hephaestus because most of the technical arts use fire to produce their
works. Aether and bright, pure fire is Zeus;!!! ‘Hephaestus’ is the fire, mixed
with air, which we use—named from having been kindled [héphthai]. This
is why some say that he was born from Zeus and Hera, but others from
Hera alone; for these flames are somewhat denser, as if they exist only
due to the air being burnt up. Traditionally, he is lame, perhaps because
it makes slow progress through matter like those who limp, but perhaps
it is from the fact that it cannot proceed without something wooden—as
if it needs a staff. Others still explain his being lame by the inequality and
unevenness of its movement—upwards, and downwards through what it
consumes, the latter being slower. He is said to have been thrown to earth
from heaven by Zeus, perhaps because the first people to use fire found it
where it had been started by a thunderbolt—given that they could never
have hit on the idea of fire sticks. They say that his wife is ‘Aphrodite’ for
much the same reason as she is one of the Graces. For, just as we say that
the works of technical art are pleasing, so we say that a certain pleasure
[aphrodite] is diffused through them—unless this story was fabricated
to show that the impulse toward sex is very fiery. There is a story that
Hephaestus bound Ares while he was committing adultery with his wife
(indeed, the myth comes through the Poet!!? and is extremely ancient), for
iron and bronze are tamed by the power of fire. The fiction of the adultery
shows that what is pugnacious and brutal does not at all go with what is
cheerful and gentle, and it is not the law of nature that brings about their

110. Homer, II. 17.32.

111. See n. 7 above for Chrysippus’s identification of the ruling part of the cosmic
soul with aether.

112. Le., Homer: see Od. 8.266-366. The inference to its great antiquity cannot be
from the very fact that the story is in Homer, but Cornutus might have it in mind that it
is itself narrated by a bard (Demodocus) within the frame of the Odyssey, whose narra-
tive it does nothing to advance—just as if this is an older, ready-made story transmitted
forward by Homer.
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113. Towolitov yap Tt ¥ dpety del. Lang (1881).
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embrace. However, the former somehow manages it, and the offspring it
produces from their intercourse is fine and noble—the harmony derived
from both. It is said that Hephaestus stood midwife to Zeus, when he was
giving birth to Athena, and that he cut open his head and made her leap
out. For the fire which craftsmen use helps to demonstrate the natural
ingenuity of men, as if leading it out into the light when it had been hidden
before—and we say that those looking to discover something ‘conceive’ it
and ‘bring it to birth!!4

(20) Athena is the intelligence of Zeus, being the same thing as his
providence [pronoial,''> which is why temples are founded to ‘Athena Pro-
noia’ She is said to have been born from the head of Zeus perhaps because
the ancients got the idea that the ruling part of our souls is there—as others
after them have thought!!*—but perhaps because the head is the highest
part of the human body, as the aether, which is its ruling part and the
substance of its wisdom, is the highest part of the cosmos.!'” As Eurip-
ides says: “The peak of the gods is the bright aether surrounding earth”!!8
Athena is motherless because the genesis of virtue is different—it is not the
kind possessed by those things that arise from a coupling.!’® Zeus, then,
gave birth to her after swallowing ‘Metis, since, as a counselor [meétietés]
and an intelligent being, his thought has its roots nowhere else than in his
own private deliberation. It is hard to give an etymology for the name of
‘Athena’ because of its antiquity. Some say that it comes from her contem-
plating [athr(ein)] everything, as if they said she was ‘Athrene’; others that
it is because, although ‘Athena’ is female [theéleia], she nevertheless par-
ticipates least in [sc. a-] femininity and weakness; others again from the
fact that virtue is not [sc. a-] the kind of thing to be slain [then(esthai)]
and overcome. And perhaps, if it is ‘Athenaia, which is what the ancients
called Athena, it means aether dwelling [aithero-naia]. Her virginity is a
symbol of her being pure and unstained: that is what virtue is like. Athena

114. See n. 79 above.

115. See references in n. 107 above.

116. This is the view of Plato—and his later followers, but the Stoics (like Aristo-
tle) thought the heart the seat of human rationality.

117. See n. 7 above.

118. TrGF 919, from an unknown play.

119. The switch to “virtue” here may be pointed. It is distinctive of Stoicism that
virtue is identical with a certain state of reason; for Platonists (and others), virtue pre-
cisely involves the marriage of two things, namely the rational and nonrational parts of
the soul: e.g., Maximus, Or. 27.7b-c; Plutarch, Mor. 443c-d.
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120. &g to Aelag del. Lang (1881), Torres (2018).
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is depicted armed, and the story is that she was born like that, which points
out that wisdom is sufficiently well equipped for the greatest and most dif-
ficult deeds—for martial [deeds] strike us as the greatest. For this reason,
her attributes also include masculinity and a steely gaze. The gray color [of
her eyes] points to the same kind of thing; for the strongest wild animals,
such as leopards and lions, are gray eyed, their flashing gaze hard to return.
But some say that Athena was made like this because the aether is gray.!?!
It is very appropriate that Athena shares the aegis of Zeus, since she is that
very thing by which Zeus seems to surpass and excel everything. There is
a Gorgon’s head in the middle of the goddess’s breast, its tongue sticking
out—as if to show that reason is the most conspicuous thing in the design
of the universe. Snakes, like the owl, are associated with her because their
eyes, which are gray, have some similarity with hers; for the snake has a
terrifying way of looking. Also, it is rather vigilant and sleepless and seems
not to be easy prey, and “a counselor should not sleep all the night”122 She
is called ‘Atryone, as if not [sc. a-] worn out [truomené] by any labor, or
else because the aether is unwearied [atrutos], and “Tritogeneia’ because
she it is who has generated [(en)gennosa] quaking and trembling [trein/tre-
mein] in evil people—for she declared war against vice. Others say that the
name hints at the three kinds [tria gené] of subject matter in philosophical
enquiry,'?® but that way of making sense of it is too contrived to represent
the ancient outlook. She is called ‘Laosso6s’ because she rouses [seuein] the
nations [laoi] in battles (as she is called ‘Dispenser of Booty’ from booty)
or, better, because she is the salvation [so(teira)] of the nations [laoi] who
use her—for intelligence should be made the guard of city and home and
the whole of life. For this reason, she is also called Defender of the City
and, like Zeus, Guardian of the City: both are overseers of cities. She is
called ‘Pallas’ because of her youth in mythology, and for the same reason
that ‘lads’ and ‘lasses’ [pallékes, pallakai] are so named; for youth is skittish
and unstable [pall(omenon)]. Temples are built for her especially in a city’s
acropolis, with the intention of showing that she is a tough opponent and
hard to besiege, or that she looks down from above on those who flee to
her, or to suggest the elevation of that by virtue of which Athena is a part

121. See n. 31 above.
122. Homer, IL. 2.24; 61.
123. See 15,3-5 above, with n. 49.
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124. Torres (2018); t0 8dMew Lang (1881).

125. Torres (2018) (reading closer to the manuscripts); Saudotmmov xal SopixévTopa
Lang (1881).

126. Torres (2018); Tooottoug Lang (1881).
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of nature.'?” The poets call her ‘Alalkomeneida’ and ‘Ageleis’; they derive
the former from warding off [alalk(ein)]—for she is capable of protection
[(ep)amun(ein)] and help, which is why she is called Victory as well—and
the latter from the fact that she leads nations [agein laous], or else from
her being untameable, like common cattle [agelaiai], which especially are
sacrificed to her. She is said to be the inventor of the aulos, as of the other
subtleties of the technical arts, which is why she is patron of wool spinning.
She threw the aulos away, since the tunes played on it emasculate the soul
and seem to be the least manly and warlike.!?8 The olive is her gift because
it is evergreen and because it is somewhat gray. And olive oil is not easily
adulterated with another liquid but always remains unmixed, so that it
seems to have something in common with the virgin. She was called ‘mar-
tial’ because she is concerned with strategy and the organization of wars
and the fight on behalf of justice. For she is cunning in all things and the
summation of all virtues.!? They call her Equestrian, too, and Horse Tamer
and Spear Thrower and many other things. And they set up trophies made
out of olive wood, and, especially, Victory is made to share her throne—
Victory, who makes people yield to a single person (whoever prevails) and
who is traditionally winged, because battle lines turn quickly and are easy
changed. According to the tradition, Athena was the champion in the battle
with the giants, and she was named Giant Slayer for this sort of reason.!3
For it is reasonable to think that the first men, who were born from the
earth,!3! were violent and irascible with each other because they could not
yet arrive at decisions or fan the spark of community that was in them. But
the gods, as if spurring them on and reminding them of their concepts,
prevailed.!32 The skill set that comes with reason, in particular, fought them
down and put them in order so that it appears that they were changed and

127. This seems to look back to 35,9-15 above, where the governing intelligence
represented by Athena is seated in the celestial aether.

128. Cf. Plato, Rep. 399a with d; and 59,24 below for the association of the aulos
with Dionysus (who in turn is associated with peacetime activity and laxity). See the
introduction, p. 34, with n. 70.

129. E.g., SVF3.11.

130. As Vian (1952, 30) notes, Cornutus’s pupil Lucan has Athena triumph against
the Giants at Bel. civ. 9.655-658—and, it might be added, in virtue of the Gorgon that
Cornutus mentions at 37,1-5 above.

131. See SVF 1.124; 2.739.

132. Cornutus’s appropriation of the Platonist language of recollection here is
striking; see discussion in Boys-Stones 2009, 149-52.
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133. del. Lang (1881), Torres (2018).

134. Torres (2018); om. Lang (1881).

135. 00 xat’ dMov Aéyov del. Lang (1881), Torres (2018).

136. avépaotat is Lang’s (1881) supplement (not adopted in Torres 2018).
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destroyed and no longer seemed to be like that. For different men came out
of this change, and those born from them lived together in cities under the
protection of Athena Guardian of the City.

(21) Other gods concerned with military matters do not similarly aim
at what is stable and reasonable but are somewhat more disruptive: Ares
and Enyo. Zeus introduced these into things by stirring animals up against
each other, and there are occasions when he decrees a settlement by arms
which, even among men, is not without utility; it makes them welcome
nobility and bravery in themselves, as well as behavior toward one another
which is appropriate to peacetime.!®” (For this reason, then, tradition
makes Ares the son of Zeus as well by exactly the same reasoning as that by
which Athena is Daughter of a Mighty Sire.)

Accounts of Enyo differ; for some she is the mother of Ares, for some
his daughter, for some his nurse. But it makes no difference: ‘Enyo’ is the
one who implants [enieisa] in soldiers their spirit and strength, or else her
name is a euphemism, because she is the least kind [enéés] and seemly.

‘Ares’ got his name from seizing [hair(ein)] and destroying [(an)
air(ein)]; or from bane [aré], that is, injury; or again by antithesis (as if
to mollify him while addressing him), since he smashes and ruins things
which are joined together—the name arises, then, from join [arsai], which
is to fit together. (‘Harmony’ [harmonia] is perhaps one of these things—
and mythology says that it was born from him.) He is appropriately called
Murderous and the Bane of Men; also, God of the War-Cry and Loud-
Shouting, since the loudest cry is made by those fighting in battle—and
this is why some people sacrifice donkeys to Ares, their braying being so
disruptive and loud. (Most, however, sacrifice dogs because they are daring
and ready to attack.) Ares is said to be honored especially by the Thracians
and Scythians and races like these, among whom the practice of warfare is
highly esteemed, as is indifference for justice. The vulture is said to be the
bird sacred to him because of their abundance wherever there are a lot of
battle-slain corpses.

137. Cf., perhaps, SVF 3.206, which finds the silver lining for warfare in the oppor-
tunity it affords to display virtue.
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C. Second Survey of the Physical System
C.1. Water (and the Principles of Fertility)

(22) After this, my child, we should speak of Poseidon. It has already been
said that he is the same as the ordered power associated with the moist,!3
and now we need to justify this. First, then, they named him ‘Nourishing’
[phutalios], since, of things that come from the earth, it is clear that the
moisture in it is a contributing cause of their growth [phu(esthai)]. And then
he is called Earth Shaker and Land Shaker and Earth Quaker and Shaker
of the Earth since earthquakes are caused precisely by the sea, and other
waters, falling into the cavities of the earth: the air trapped inside seeks a
way out and makes it surge and break up—sometimes producing a bellow-
ing noise as it breaks. Some people understandably call him the ‘Bellower’
because the sea produces a noise like this, and this is why he is also called
Roaring and Loud Groaning and Loud Roaring, and this is why bulls are
thought to be associated with him and bulls are sacrificed to him—of pure
black, because of the color of the sea (and in any case they say water is
black).!40 (It also makes sense that he is called dark haired and is, by custom,
made to wear dark clothes.) And because of this, rivers'4! are depicted with
horns and the face of a bull: their current has something violent about it, so
to speak, and bellows. So Skamander, according to the Poet, “bellowed like
a bull”'*? A different approach leads some people to call Poseidon Earth
Holder and Upholder of the Foundations. In many places they sacrifice to
him as Poseidon the ‘Steadfast, since erecting buildings on land that are
stable relies on him and needs him. He carries a trident, whether because
this is something used to hunt fish or because it is a tool suited for moving
the earth, so that it is also said that “he, the Earth Shaker, having in his
hands a trident, led, and he poured out all the foundations”'*3 (“Trident’
contains some hidden etymology, along with “Triton’ and ‘Amphitrite’—
whether the letter t is irrelevant, and they are all named like this from the
flow [rhu(sis)], or something else. Triton has a double form, part man, part

139. See 4,11-12 above, with n. 11.

140. “Black water” is, from Homer onward, a common poetical description of deep
water (not only the sea). (That water really is black was famously argued by Anaxagoras
(DK 59.A97). But there is no reason to think that this is what Cornutus has in mind.)

141. Le., river gods.

142. Homer, II. 20.403.

143. Homer, II. 12.28-29.
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144. Torres (2018); 8¢ adTjc Lang (1881).
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leviathan, since the aforementioned moisture has the power both to help
and to harm.) Poseidon is called Wide Chested because of the breadth of the
sea (as it is also said: “on the wide back of the sea”).1*> This leads to his being
called “‘Wide Ruling’ and “‘Wide Powered. He is ‘God Of The Horse’ perhaps
because passage through the sea is swift, and it is as if we are on horses when
we use ships. This led to the later tradition that he is the Guardian of Horses.
He is called by some Leader of the Nymphs and Lord of the Springs for rea-
sons already given: ‘nymphs’ [numphai] are the sources of fresh waters, thus
named because they always appear to be young [neai phain(esthai)], or from
the fact that they shine as new [neai phain(ein)]. (Brides are called ‘nymphs’
because they are now appearing [nun phain(esthai)] for the first time, after
being hidden away.) The same line of reasoning is given for the fact that
‘Pegasus’ is the son of Poseidon: he is named from springs [pégai]. Because
of the observable force of the sea, mythology holds that all those who are
violent, and who plot enormities, like the Cyclops, the Laistrygonians, and
the Aloeidai, are offspring of Poseidon.

(23) ‘Nereus’ is a name given to the sea from one€’s traveling [nei(sthai)]
through it. They also call Nereus ‘Old Man of the Sea’ because foam crowns
the waves like gray hair. ‘Leukothea, who is said to be the daughter of
Nereus, represents something of the sort as well: clearly the ‘white’ [leukon]
of the foam.

(24) And it is plausible that Aphrodite is traditionally born in the sea
just because movement and moisture are necessary for the generation of
everything—and both are, in abundance, associated with the sea. Those
who make Aphrodite the daughter of ‘Dione’ are getting at the same thing;
for the moist is wet [dieron]. ‘Aphrodite’ is the power which brings male and
female together. The name derives perhaps from the fact that the seed of
animals is foamy [aphrodeé] or, as Euripides suggests, because those who are
conquered by her are fools [aphrones].'*¢ She is supposed to be extremely
beautiful because the pleasure of intercourse is especially pleasing to men
and surpasses all others. And she is called ‘Laughter Loving’ because laugh-
ter and gaiety are appropriate to this kind of encounter. The Graces share
her throne and altar, as do Persuasion and Hermes, because one seduces
lovers through persuasion, speech, and favors, or because of the attraction of
intercourse. She is called ‘Kytheria’ because of the pregnancies [kuéseis] that
result from sex, or else because sexual desires are, for the most part, hidden

145. Hesiod, Theog. 781.
146. See Euripides, Tro. 989-990.
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[keuth(esthai)]. It is because of this that the island of ‘Kythera’ appears to be
sacred to Aphrodite, and perhaps ‘Cyprus, too: the name sounds a bit like
hiding [krupsis]. But her proper home is Paphos, and she is called the ‘Paph-
ian, perhaps by ellipsis from beguile [anaphisk(ein)], which is to deceive. For
according to Hesiod, she “smiles and deceives,’*” and Homer talks about
“allurement which steals even the mind of the thoughtful”!4® Her ‘embroi-
dered’ girdle [kestos] is, as it were, something adorned [kekas(menos)] or
elaborately pierced. It has the power of tying and binding together. She is
called Heavenly and Demotic and Goddess of the Sea because her power is
to be seen in the heaven and on earth and in the sea. They say that the vows
of love are without authority and may be violated with impunity, and as long
as she is readily invoked, the suitor can procure for himself any woman he
can use oaths to persuade. Among birds, Aphrodite rejoices especially in
the dove because it is a pure creature and, because of its “kisses,” friendly.
On the other hand, the pig seems to be alien to her because of its impurity.
Among plants, the myrtle has been taken to be Aphrodite’s because of its
sweet smell, and the ‘lime tree’ [philura] because of its name, which turns
out to be rather similar to love [phil(ein)], and since it tends to get heavy use
for the wreaths of her crowns. And they reserve ‘boxwood’ [puxos] to offer
the goddess in a kind of religious devotion to her buttocks [puge].

(25) It is no paradox, given how Aphrodite is, that Eros should share
her honor and be her companion—also her son, according to the majority
tradition. He is a child because lovers are immature in their thinking and
are easily deceived; he is winged because he makes people birdbrained or
because he tends to fly suddenly into one’s thoughts, bird-like; he is an
archer because those captured by him experience something like a blow
just from looking—not even approaching or touching someone beautiful,
but seeing them from afar. He is given a torch, since he seems to set souls on
fire. It is plausible that he is called ‘Eros’ from the search involved for those
who are the objects of love; for inquiry [erein] is linked with searching, as
in the line: “Iphitos inquiring after horses”!#° (It is from this, I think, that

147. Hesiod, Theog. 205.

148. Homer, II. 14.217.

149. See Homer, Od. 21.22—although in fact Homer used the word translated
“searching” here, not “inquiring” Berdozzo (2009, n. 327 ad loc.) suggests confu-
sion with Od. 21.31, where “inquiring” does appear, but there is another possibility.
The name “Iphitos” could suggest the word ephiemai, to desire; if so, then the point of
quoting this is to give Homer’s support to the thematic connection between desire and
inquiry—and not merely (or perhaps not at all) to exemplify the use of the verb erein.
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150. See SVF 3.549; 6Ao6édpova Lang (1881), Torres (2018).
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‘quest’ [ereuné] is also named.) Traditionally, there is more than one Eros
because there is a variety of lovers—and because Aphrodite is furnished
with many of them as her attendants. Eros is called ‘Desire’ [himeros],
named either from being eager for [hi(esthai)] and carried away toward the
enjoyment to be had of those in their prime or to represent the distraction
experienced by the mind, which becomes silly [memor(osthai)] in the face
of it. He is called ‘Yearning’ [pothos] from a representation of kisses (which
is how we get the word ‘pappa, t00);!5! or else from the fact that a lover
finds out [cf. puth(esthai)] many thing about their beloved—and from their
very questions: whence [pothen] they come and where [pou] they were.
Some think that Eros is also the whole cosmos: beautiful, desirable,
young, and at the same time the oldest thing of all, rich in fire and the
cause of swift motion, such as that produced by a bow or the use of wings.
(26) In another sense, they say that it is ‘Atlas, tirelessly [atalai(poros)] pro-
ducing everything that comes to be according to the principles encom-
passed in it and thus holding up even the heavens. Its great pillars are the
powers of the elements, which lead to some things being borne upwards
and some downwards; heaven and earth are governed by them. Atlas is
called ‘Sagacious’ [holoophron] because he is concerned for the universe
[holon phront(izein)] and provident in seeing to the welfare of all its parts.
From him were born the ‘Pleiades, it being established that it [the cosmos]
generated all the stars, of which there is a superabundance [pleiona]. He is
identical with ‘Astraios’ and ‘Thaumas’ because it does not [sc. a-] stand
still [(hi)st(atai)] (it is never everywhere at rest—although its progress is
the best possible and calm), and it produces great wonder [thaumas(mos)]
in those who contemplate its organization. (27) And it is ‘Pan’ as well, since
it is identical with everything [pan]. He is hairy and goat-like in his lower
parts because of the roughness of the earth; his upper parts have the form
of a human because the ruling part of the cosmos, which is rational, is in the
aether.!>? He is traditionally held to be lecherous and lewd because of the
number both of the seminal principles it possesses and of the things that
come about from their intermingling. He passes much of his time in the
wilderness because it was established that he is solitary on the basis of the
fact that the cosmos is single and unique.!>> He pursues Nymphs because

151. Le., because pothos, like pappa, involves puckering the lips. There are other
examples of this kind of gestural etymology in Chrysippus: e.g., SVF 2.895 (in ego, “I,
the chin points to the self).

152. See n. 7 above.

153. See SVF 2.528, 530-531, 945.
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154. my conjecture; xpwuatwy manuscripts. Without emendation, the reference
would be, absurdly, to “stars and other colors.”
155. Torres (2018); moAddopov Lang (1881).
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it rejoices in the moist exhalations of the earth, without which it could
not be constituted.!>¢ His skittish and playful nature points to the ceaseless
motion of the universe. He is clad in fawn skin or leopard skin because
of the variety of the stars and of the other things which are observed in
it.!17 He is said to play the panpipes, perhaps because it is swept by all
sorts of winds or perhaps because they sound wild and austere, and they
are not just for making a show. Because he spends time on mountains
and in caves, the pine wreath was associated with him—the pine being an
impressive tree associated with mountains. Also associated with him are
the sudden and irrational disturbances called panic attacks; for this is how
sheep and goats are frightened when they hear a sound from the wood or
from underground caverns and in places where there are ravines. It was
appropriate that they should have made him guardian of the young of the
herds, and it is perhaps because of this that they depict him with horns
and cloven hooves, and perhaps they were hinting at his double nature
in his protruding ears. Perhaps it is ‘Priapus’ as well, by which all things
come into the light [proei(sin eis) phos]—the ancients thus suggesting in
a superstitious and grandiose way what they thought about the nature of
the cosmos. Anyway, the size of his genitals shows the abundant seminal
power that is in god, while the collection of fruits held in the folds of his
cloak indicates the wealth of fruits that grow in the bosom of the land and
come forth in due season. Traditionally, he is guardian of orchards and
vineyards, since it is the job of the parent to preserve what he has brought
into being (Zeus, too, thence being said to be Preserver). Vineyards sug-
gest bounty and purity, but fruits suggest more especially variety, pleasure,
and making generation easy; he is mostly dressed that way as well. And he
holds out a sickle in his right hand, either because this is used for prun-
ing vines, or because he is guarding something and is armed to protect it,
or because it is the same power that, after bringing things into being, cuts
them off and destroys them.!>®

Again, the cosmos is ‘Good Daemon, he, too, being laden with fruits;
or else he is the principle which rules it, considered insofar as it divides
and shares out [diamer(izei)] what happens, thus being a good distributor.
He is defender and preserver of household matters because it keeps its own

156. See SVF 2.572, 690.

157. See SVF 2.1009 (299,15-17).

158. Perhaps another reference to the destruction of the cosmos; see 28,10-12
with n. 92.
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161. Torres (2018); om. Lang (1881).
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house in order and at the same time offers itself as an example to others.
The ‘horn [keras] of Amaltheia’ is an attribute proper to him because of
whom all things that are generated in due season [kairoi] grow at the same
time [hama aldé(skei)]—not that he brings them into being for some single
purpose; they crowd into being for many and various purposes. Or it [the
‘horn of Amaltheia’] might indicate that the cosmos periodically destroys
[amaldunei] and again plunders [kera(izei)] everything,'6? or it might be
the exhortation to labor which comes from him, since good things come to
those who are not [sc. a-] made soft [malak(izomenoi)].

C.2. Earth (and Principles of Stability)

(28) Next, my child, we must speak about Demeter and Hestia [“hearth”]:
both seem to be none other than the earth. The ancients called this ‘Hestia’
because it is stands firm [hest(anai)] through everything, or because it was
placed innermost [esotato] by nature, or because the whole cosmos stands
firm [hest(anai)] on it as on a foundation. Since it gives birth to everything
and nourishes it like a mother, the ancients called it ‘Demeter; as if it were
Earth Mother [ge-meter], or else ‘Mother Deo’ because the earth and the
things on it ungrudgingly produce what men can divide among themselves
and feast on [dai(nusthai)] or because on it they meet with [dé(ein)], that is,
find, what they most especially seek.

Hestia is traditionally a virgin because what is unmoving generates
nothing. Because of this, she is also served by virgins.!®3 (But Demeter is
not also a virgin; she gave birth to ‘Kore’—as it were, Satiety [koros]—she
[Demeter] being the material for one’s being nourished to satiety.) The
eternal fire is associated with ‘Hestia’ because it, too, seems to be what is
[cf. esti],'6* and perhaps because all the fires in the cosmos are nourished
from the earth and subsist because of it or because the earth is life giving
and the mother of living things, in which the fiery element is the cause of
life. She'® is formed circular and set in the middle of the home because

162. See once more 28,10-12 above, with n. 92.

163. Possibly a reference to the Vestal Virgins in Rome (see Most 1989, 2030 n.
123, with Cicero, Nat. d. 2.67).

164. As we have seen, fire is one characterization of precosmic “substance” (ousia,
lit. “being” or “what is”): e.g., 28,10-11.

165. Le., Hestia understood in concrete form as the hearth.



112 L. Annaeus Cornutus: Greek Theology, Fragments, and Testimonia

oUtwg i0plofar cuumemdAnuévny, 6Bev xata piunow % yij te xail®® ybwy
mpoonydpeutal. Taxe 0t 1 xbwy amd Tol yeiesBar [53,10] Ator ywpely mavTa
oUTws167 €xdnby, ds elpnTar o “00d6¢ 0° dudoTépoug 80t xeloeTal” pubeleTat
0t mpwTy Te xal Eoyaty yevéobal T4 eis TavTyy dvadveshar o am adtis
4 ) 3 ~ 4 1 b ~ ! e er
ywépeva xal €€ avtiic cuvicTacbat, xabd xav tais Buaialg of "EXunes [53,15]
amd mpwTYG Te alTHg ApxovTo xal €ig EaYATNY QDTN XATETAVOV. CTELUATA O
a0t} Aeuxa mepixewtal ¢ atébeabar xat xaddmreabar mavtayodey adTny OO
ToU AguxoTaTOU TTOLYEIOV.

H pévrot AnunTp xate TO AvadoTixdy TRV CTEpUATWY EIDOTOLOUWLEYY) TIAVU
oixelwg [53,20] elodyetal atayuow otedavwpévy. TolTo yap avayxaldtatoy
WV xexaptoTat Toig avbpaimors v fiuepos Tpodn Eati. TalTYY 0 pubeleTal omelpat
e THig oixoupévns 6 Tpimtédepos 6 'Edevaivios dvaPifacdays adTov [54,1] émi
TTEPWTRY OpaxovTwy dynua Tis Anuntpos. €otxe yap mp@ToS TIS TRV TaAatéy
dpaxeiv xal cuviévat Beoll Tivog eml wetewpoTépay Emivolay qvaPifdoavtog TOV
uetaxetptaudy Tiis xpibijs, 6v Tpdmov Tpifetar xal [54,5] diaxpivetal dia ToU eig
TOV Gépa avappimTeiohar Ao TV dylpwy- 0 xal xplog EMTNOEIWG EXEL TPoS

\ A 168 b ~ 1 \ 3 ’ I 4 ! \ 3 A el \
Y omopav-198 évtelibev 0t TV dvopaaiav elndey, 6 Tpifas Tag 0VAGS: VAl
0¢ Aéyovtar ai xpifai- "Edevaiv 0¢ 6 Tomog, 6moU MptiTws eVpEdnaay. éxAndy

AR A > 4 b \ ~ 3 4 ~ 3 U 4
xal 7 [54,10] Anuntyp Elevawia amd tii adtébt mpéitov Eleloews yevouevyg
Tols avbpwmols eis avpwmvov vtws Plov. dpmaoal & 6 Adns T Buyatépa
THs ANuntpog éuubedBy e Tov ywduevov Eml xpdvov T TEY CMEPUATWY

\ ~ 3 4 A 2] € A ~ ~ \ L
xata yic adaviopbv. mpooemraoy O % xatidewe [54,15] Tiis Beol xal 0
S Tol xdopou Mnois. Towolitov yap Tt xal map’ Alyvrtio 6 {vroduevog
xal dvevplonbpevos Omd Tic "Tatdos "Oatpig éudaivel xal maps Doivifv 6 dva
uépos map’ €€ wivas Omep iy Te xal OO iy ywduevos Adwvis, dmd Tod

166. 7 yfj [Te] xal Lang (1881); y#j te xal Torres (2018).
167. Torres (2018); om. Lang (1881).
168. 315 to amopdv del. Lang (1881), Torres (2018).
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the compression of earth gives it similar shape and setting.'® This is why
the earth is also, imitatively, called ‘chthon’'”—but perhaps it was called
‘chthon’ this way from the fact that it contains [cheiesthai] or has room for
everything, as in the line: “This road will contain us both’”! Mythology tells
that she is first and last because the things that were born from the earth
and sustained by it are dissolved into it, and this is also why the Greeks
start and end their sacrifices with her. She is garlanded with white branches
because it is crowned, and covered all over, by the whitest element.
Demeter, depicted according to her role in making seeds spring up,
is quite appropriately shown crowned with ears of corn—for of all things
whose cultivation benefits people, corn is the most essential. According
to the myth, it was sown throughout the inhabited world by Triptolemos
of Eleusis, mounted by Demeter in a chariot of winged ‘serpents’ [drakon-
tes]. For it seems that there was among the ancients some first man who
was mounted by god in a higher level of thought and saw [drak(ein)] and
understood the use of ‘barley’ [krithe]—how it is ground and separated
[(dia)krin(etai)] from its husk by being tossed in the air. (For the same
reason, ‘krios’'7? is also suited for sowing.) He took his name from the one
who grinds the oulai [tripsas tas oulas] (barley seeds are called oulai]. ‘Eleu-
sis’ is the place where barley seeds were first discovered [heurethésan], and
Demeter is called ‘Eleusinian’ from the fact that human progress [eleusis]
to a truly human life began there. There is a myth that Hades kidnapped
the daughter of Demeter because of the disappearance of the seeds under
the earth for a certain time. (The dejection of the goddess and her search
throughout the cosmos are fictional additions.) Among the Egyptians,
Osiris (who is sought and rediscovered by Isis) suggests the same sort of
thing, and among the Phoenicians there is Adonis, who is alternately above
the ground and below the ground for six-month periods—Demeter’s pro-

169. “Compression” is one term used for the derivation of the denser elements
from lighter ones (e.g., SVF 2.406; cf. Posidonius, frag. 336b (Theiler 1982) (from Arri-
an’s Physics) at Stobaeus, Anthology, 1:246.6-9 (Wachsmuth and Hense 1884-1912).
The denser elements are carried to the center of the universe (cf. “setting”), around
which they cluster (hence explaining the circular shape of the earth): e.g., Cicero, Nat.
d. 2.115 = SVF 2.549.

170. The thought here is not clear, but perhaps Cornutus is thinking that the
mouth enacts compression when the word chthon is articulated (cf. the imitation in
48,1 above).

171. Homer, Od. 18.17.

172. A type of chickpea.
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173. ol  Beol Lang (1881); mpooeAnivbuiag g Beol Torres (2018) (“when the
goddess has come forth”).
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duce being thus called ‘Adonis’ from the fact that people enjoy [hadein] it.
It is said that a wild boar struck and killed him because pigs are known
to devour the crops, or this all hints at the teeth of the ploughshare, by
which seed gets covered in earth. He was assigned to be with Aphrodite
and Persephone for equal periods of time, for the reason we said. They
called the daughter of Demeter ‘Persephone’ because manual labor is hard
work and brings [cf. pherein] hard work [ponos] or from the fact that hard
work brings [(ek) ponon pheresthai] endurance. Fasts are held in honor of
Demeter, either as a special way of presenting her with the first fruits by
abstaining for one day from those things given to people by her or through
pious fear of want when the god withdraws within.!'”* When they were
sowing, they drew on their own stocks, which is why people hold her festi-
val at the time of sowing. Around spring they sacrifice to Demeter ‘Chlo€’
with games and good cheer, seeing green shoots [chlo(azonta)] which hint
at the hope of plenty for them as well. Hence Wealth is thought to be the
son of Demeter, and it is well said that “wealth in grain and barley is best,
you fool!”17> Being wealthy is in some way the opposite of starving; Hesiod
notices this when he says, “Work, Perses, divine race, so that hunger may
hate you but Demeter of the lovely hair will love you.”17® Pregnant sows are,
quite appropriately, sacrificed to Demeter: it represents ease in fertility, con-
ception, and birth. Poppies are dedicated to her for a reason: their round,
spherical shape represents the shape of the earth, which is a globe, while
the irregularity on their surface represents the hollows of the earth and the
peaks of the mountains. Its interior is like caves and mines. They produce
countless seeds, like the earth. Because of the plentifulness of corn, men no
longer had any difficulty getting by, and their supply of food was no longer
doubtful. This allowed them to agree with each other about the boundar-
ies of cultivated land and to distribute its produce justly, and so they said
that Demeter was the originator of their laws and ordinances [thesmoi].
Thus it is that they called her “Thesmothetis, as being a lawgiver—although
some people wrongly think that her crops were called ‘thesmos’ because
they are laid aside [(apoti)thes(thai)] and stored up [thésaur(izesthai)]. It
was with philosophical intent that they began to celebrate the ‘mysteries’
for her, rejoicing at the same time in the discovery of things beneficial for

174. If this is the right reading of the text, then “the god” (masculine) would be
Adonis, representing the crops.

175. Traditional. A slightly different version is quoted in the scholia to Hesiod,
Theog. 969, which mentions the birth of Wealth (Ploutos) to Demeter.

176. Hesiod, Op. 299-300.
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177. xat to mototvtat del. Lang (1881), Torres (2018).

178. Lang (1881) prints [di& 0 memaiveoat xal tedetobobar tov olvov + €l yip un
meduxdta yewalov dmotiBéuevoy, dTedd 0 ¢ mpds TV xpfiow cuyxomebévta Tade], as
does Torres (2018) (with brackets but without obelisk); see note to translation.

179. Torres (2018); om. Lang (1881).
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life, and in a festival which they used to bear witness to the fact that they
had stopped fighting with each other over the necessities and were replete
[musia], that is, satiated.!80 It is plausible that this is why the ‘mysteries’
[musteria] are so named, and this is why some people know Demeter as
a ‘Mysian’—or else because matters which are to some extent difficult to
understand need investigation [musis]. (29) For this same reason, Zeus is
said to have generated the ‘Seasons’ [horai] from Themis: they take care
of [oreu(etai)] and guard all good things we have. One of them is called
‘Eunomia, from the [sc. good, eu-] distribution [(dia)nemeésis] of the things
that fall to us; one is Justice [Diké] because she gets those who are at vari-
ance apart [dicha] from one another; one is Peace [eiréneé], from judgments
made through words not weapons; for they called the language of reason
peace [eirene]. (‘War’ [polemos] is so named from the fact that many are
destroyed [pollous ollunai] or from the hurry to lay hands on [palamai]
each other that comes upon enemies.)

(30) It is appropriate that Dionysus was thought of as peace in some
sense as well, since he is the overseer of cultivated trees and is a gener-
ous god—and this explains why “libations” are made;'®! for the country-
side is deforested in wartime, but feasting, which requires wine above all
else, thrives in peace. And ‘Dionysus’ is either ‘Dionuxos’ or, as it were,
‘Dianusos’—named from the fact that we weep [diainein] with pleasure, or
else it is as if it is ‘Dialusos, which is the origin of their calling him Releaser’
[lusios] or Deliverer [luaios], releasing us from our cares. Some say that his
name has entered common usage from the fact that Zeus [Dia] first made
the vine appear on mount Nysios. He is said to have been born thanks to fire
(astory which refers to the fact that his heat warms body and soul—for wine
really does have the strength of fire, as the poets say), and he was stitched
into the thigh of Zeus, where he came to full term (because wine needs to
mellow and reach maturity) <...>132 since its first birth is the ripening of
the grapes in autumn, which happens when it is hottest, while its second

180. (Ke)kore(sthai)—see again 52,18 above on Kore.

181. The phrase “make libations” (of wine) is an idiom for making a peace treaty.

182. The text at this point is very corrupt. What Lang (1881) and Torres (2018)
print might be translated: “unless it is naturally noble when it is laid down, and these
things are not ready for use when they are gathered” Both recommend the excision
of this, along with everything that falls within parentheses in the translation of this
section—which has the merit of smoothing the way to the exegetical sentence that fol-
lows. But the problem might be the opposite of the one they diagnose: it could be that
something we need has dropped out.
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183. With some manuscripts; abtév Lang (1881), Torres (2018).
184. melpéivteg Lang (1881) and Torres (2018) with the manuscripts, but “trying”
seems inappropriate, when the stayrs are already émuryviuevol.
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is at the trampling of the grapes, when it is squeezed out by the feet—and
something like this has to be understood from the reference to the thigh.
He is called Bromios and Bacchos and Iacchos and Euios and Babaktes and
Iobacchos because in the first place, people trampling the grapes let out
many such cries, as, subsequently, people tend to do when they are drunk.
The ‘Satyrs’ are a symbol of the playfulness and distraction of someone in
their cups: their name comes from grinning [sesérenai]. There are also the
‘Skirtoi, from dancing [skairein]; and the ‘Silenoi, from mocking [silainein];
and the ‘Seuidai, from hastening [seu(ein)], that is, rushing. These perhaps
suggest the way in which people who are drinking stagger about in a dis-
solute and effeminate way. This is also why he [Dionysus] is depicted as
feminine in appearance—yet with horns: when drunk, people become
lax,'® but also violent, difficult to control and impulsive. His bright clothes
suggest the colors of autumn, and the fact that he is naked in most statues
suggests the stripping off of affectation, which happens among drinkers,
and would seem to be what is meant by the line “wine and truth”!8¢ This
might also be why there are places with an oracle of Dionysus. The noise of
tambourines and drums, which are invitations to their rites, seem appro-
priate somehow to drunken rowdiness. Often the aulos is also played to
accompany the harvest, along with other such instruments. The thyrsus
represents the fact that people who drink too much wine cannot depend
on their own feet but need something to prop themselves up. Some of the
thyrsi have spearheads hidden within the leaves, as if to say that when the
drinking is hard there is sometimes something painful hidden beneath the
cheerfulness, which leads some to fall into violence and frenzy. This is why
Dionysus was called Maddening [mainolés], and the women around him
‘Maenads. He is depicted both as young and as old, because it [wine] is
congenial at any age: more exciting for the young who use it, more plea-
surable for the older. Tradition has it that the Satyrs had intercourse with
the nympbhs, as a result of seduction in some cases, by force in the course
of sport in others. This came about because the mixing of wine with water
was seen to be useful. Leopards were yoked to Dionysus’s chariot and made
to accompany him either because of their colorful skin (just as he him-

185. More literally, they “cast off their tone/tension” (tonos), a quality of strength
and preparedness that can be applied to body or soul: e.g., (in Chrysippus’s own words)
SVF 3.473 (123,16-19). Its complete enervation spells death, as in F27.

186. The beginning of an otherwise lost poem of Alcaeus (Lobel-Page 1955, frag.
366).
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187. e to elvat del. Lang (1881), Torres (2018).

188. &vapbpov [uév] Lang (1881), Torres (2018).

189. Lang (1881), main text; moAAot (without the article) Lang (1881), “Corri-
genda et addenda,” Torres (2018).
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self and the Bacchai wear fawn skin)'*° or because of the taming effect a
moderate amount of wine has on even the wildest dispositions. The goat
is sacrificed to him because it is an animal known to destroy vines and
figs—which is why young farmers in the Attic villages flay it and jump on
the skin. And perhaps Dionysus enjoys this sort of sacrifice because the
goat is lecherous—the same reason why the donkey also tends to feature
in his processions, and phalli are dedicated to him, and phallic processions
held. For wine moves a person to sex—which is why some people sacrifice
to Dionysus and Aphrodite together.!®! The ‘narthex; a cane that has stems
that twist around, suggests the way that drunk people stagger all over the
place—and are likewise liable to be swayed and moved. Some say that it
stands for the inarticulate [anarthron] nature of their chattering (as if it
[its inarticulate nature] is what “has articulation”).!®2 The Bacchae wander
in the mountains and love the wilderness because wine is produced not
in cities but in the countryside. Dionysus was called ‘Dithyrambos, either
because it draws attention to the double door [dithuron] of the mouth and
makes people blurt out secrets or because it makes [dia] the young go up to
doors [thuras anabain(ontes)] or barge into [embain(ontes)] them, that is,
fall against them and dislodge the bolts. (People thought he was destructive
of absolutely everything; also, that he was a warrior and first established
the practice of the triumph for military victories. The ‘triumph’ [thriambos]
got its name from the shouting [thro(ein)] and lampooning [iamb(izein)],
which is why in military triumphs the crowds use anapests when they
jeer.)1?3 The jay is sacred to him as a chattering bird, and they call him
‘Foxlike’ [bassareus], from to talk [bazein], and Eiraphiotes, from venting
ones wrath [erin aphienai]. He is crowned with ivy because of its resem-
blance to the vine and because its flowers are like clusters of grapes (also,
it brings down trees, creeping up through them and twining around their
lower parts with some strength). Theatrical performances are put on in
the service of Dionysus because they are appropriate for celebrations—Ilike
song and the kithar: “For they are the offerings of the feast”!** There is a
myth that Dionysus was torn apart by the Titans and put back together

190. Le., to suggest autumn; see 59,15-17 above.

191. Torres (2011, 50-53) argues that this is a creative allusion to the Roman insti-
tution of the Bacchanalia.

192. T cannot make sense of this parenthesis, and Lang might be right to delete it.

193. Some have seen allusion to Roman practice here: see Most 1989, 2030 n. 123.

194. Homer, Od. 1.52; 2.430.
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195. del. Lang (1881), Torres (2018).
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again by ‘Rhea’ The tradition through which this myth comes is hinting
that farmers, who are sons of the soil, gathered in the grapes and separated
out the different parts [“of Dionysus”] in them. They are all brought back
together when the must is poured [(sur)rusis] back in, and a single body is
made of them again. There is a clear meaning to the poet’s story that the
god, fleeing a plot of Lycurgus, once submerged himself in the sea where
he was saved by “Thetis’: vines are the nurses [tithénai] of Dionysus; these
Lycurgus, being a vine gatherer, took as spoil and carried off; subsequently
the wine was mixed with seawater and safely stored away.!”® So much for
Dionysus.

(31) ‘Heracles’ is universal reason, thanks to which nature is strong
and mighty, being indomitable as well, and it also gives strength and power
to its various parts. The name comes, perhaps, from the fact that it extends
to heroes [héroes] and is what makes the noble famous [kle(izesthai)]. For
the ancients called heroes those who were so strong in body and soul that
they seemed to be part of a divine race. There is no need to be disturbed by
the more recent story: the son of Alkmene and Amphitryon was deemed
worthy of the same name as the god because of his virtue, so that it has
become hard to distinguish what belongs to the god from the stories about
the hero.!” The lion skin and the club may have originated with ancient the-
ology and been transferred to the latter—it cannot have seemed right that a
good military leader who launched powerful attacks on many parts of the
earth would have gone around naked, armed only with wood; rather, then,
the hero was decorated with these badges of the god when his services had
earned him apotheosis. Both the lion skin and the club can be a symbol of
force and nobility; for the lion is the most powerful of the beasts, the club
the mightiest of weapons. Traditionally, the god is an archer because he
extends everywhere and because even the path of his missiles is somehow
unwavering—and it is not an irrational commander who faces his enemies
with his trust in weapons like this. The Coans have an apposite tradition
according to which he lives with Hebe,!*® as one more perfect than her in
intelligence—as it is said: “The hands of the young are fitter for action, but

196. Coan wine involved the admixture of seawater; see Cato, Agr. 112 (but also
24 for the use of seawater, and indeed must, in the production of Greek wine more
generally).

197. Cf. Sextus Empiricus, Adv. math. 9.35-36. Hermes (see 25,21-22 above) gives
another example of homonymy in the tradition.

198. The name means “youth.”
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199. Lang (1881), “Addenda et corrigenda’; 7} du¢i Lang (1881), main text,
Torres (2018).

200. Torres (2018); t mavtayol Lang (1881) (obelisk added in “Addenda et cor-
rigenda”

201. [#Awog] éxatog [Sie Tolito] Lang (1881), Torres (2018).

202. del. Lang (1881); # amolovvta Torres (2018).



2. The Greek Theology 125

the souls of the older are better by far”?0® I suspect that it is more plausible
that the service to ‘Omphale’ refers to him [the god]; through it, the ancients
showed again that even the strongest ought to submit themselves to reason
and to do what it enjoins, even if its voice [omphé] (which it would not be
extraordinary to call ‘Omphale’) happens to call for the somewhat feminine
activity of contemplation and rational inquiry. It is also possible to explain
the Twelve Labors as referring to the god, as Cleanthes in fact did. But inge-
nuity should not always win the day.

C.3. Fire

(32) Next, then, my child: Apollo is the sun, and Artemis the moon. This
is why they represent both of them as archers, hinting at how far their
rays shoot, as it were. The one, the sun, is called ‘Hecatos’ while the other
is called “Hecate’ for this reason: because they shoot light and send it here
from afar [hekathen]. (They have likewise also come to be called ‘Hecatebo-
l0i’)?%4 Some give a different etymology for ‘Hecatos’ and ‘Hecate, as names
given to them by people who were praying that they be far away [hekas]
and that their harmful effects should not reach them. For sometimes they
seem to corrupt the air and to be responsible for pestilential states—which
is why the ancients attributed sudden deaths to them. And the Poet repre-
sents Achilles as saying during the plague, as if it was something obvious,
that a soothsayer should be sought “who might say why Phoebus Apollo
raged so much’”?% Because of this, they think that we are dealing with
euphemisms: ‘Artemis’ being named from making things stable [atremeis],
that is, healthy, and ‘Apollo’ being so addressed as delivering [apoluon] us
from diseases, or driving them away [apelaunon] from us, or destroying
[apolluon] them. (This notion led to his being called Paieon [“Healer”] and
considered a physician.) For the same reason, some say that it [the sun] was
called ‘Apollo’ from to destroy [apollunai]; for this is what destroys the pres-
ent world order by continually evaporating the moisture from everywhere
in it and making it part of the aether.2%¢ So perhaps the name is also from
his reducing [haploun] and disintegrating the composition of substance—

203. Euripides, from the lost Bellerophontes, TrGF 291.

204. Bole is another word for shot, so hekathen-boloi, “shots from afar”
205. Homer, 1. 1.64.

206. See SVF 2.593.
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207. Torres (2018); om. Lang (1881).

208. del. Lang (1881), Torres (2018).

209. Cf. von Arnim at SVF 1.503. Lang (1881) prints: xal tés T6v {puv dwvis xal
(xal Tobg Torres [2018]) doadTws Tols T6Y EMw cwwdtwy Yddoug, of die T &ypaivesba
xpnoipws U ToV Gépa dmodidovtal, darpoviwg (xai datpoviws Torres [2018]) npubodat
mpds Tag axoas motolvtog. But for the essential connection of air with sound and hear-
ing, see 74,9-10 below with note (see 22,3-4; SVF 2.859), and for one way in which
air is formed is by evaporation, i.e., the process by which the sun dries out the earth,
see 66,5-6.
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or the darkness as well?!—as if he were called ‘Haplon’ [“Simple”]. It is
appropriate that they should be presented as brother and sister, since they
are like each other and move in the same pattern and have a similar power
in the universe and both alike nourish things on the earth.

Apollo was represented as male, since fire is warmer and more active,
Artemis as female, being less active and her power being weak. Apollo
has the age of a grown boy, when men appear at their most handsome; for
the sun is the most beautiful and youthful thing to see. Beyond this, he is
called Phoebus [“radiant”] because he is pure and bright. There are other
appropriate epithets for him: they apply Golden Haired and Unshorn
to him, since the sun looks golden and stands beyond grief because of its
holiness.?!! They called him ‘Delian’ and ‘Phanaian’ because what exists is
revealed [delou(sthai)] by it, and the cosmos lit up—so also they established
a temple of Anaphaian’ Apollo, who brings to light [anaphainon] all things.
It is as a consequence of this that Delos and Anaphe came to be considered
his shrines. Because of the aforementioned elucidation of things, he was
associated with prophecy, and when the oracle in Delphi was discovered,
they gave Apollo the epithet ‘Pythian, since people come here to learn [cf.
puth(esthai)] things that concern themselves. The place was called the ‘navel
[omphalos] of the world not because it is right in the middle of it but because
the oracular voice [omphe], which is the speech of god, was given out there.
Because the oracles it gives are oblique [loxoi] and difficult, he was called
‘Loxias’—or because of the oblique course [of the sun] through the zodia-
cal circle. He has been represented as a musician and kithar player because
it strikes every part of the cosmos tunefully and makes it harmonious in all
of its parts; none of them, of all that exists, can be considered out of tune.
Rather, it preserves to the highest degree, as if rhythmically, a mutual balance
in the timings of things?!2—as it does the voices of living creatures, and simi-
larly the sounds made by all other bodies,?!* since it produces the necessary
air through its drying action and makes it wonderfully adapted to hearing.

210. Presumably because the reduction of substance is to pure fire or light—a
reminder that this destruction is not a death.

211. The hair was often shorn as an act of mourning (see Plato, Phaed. 89b), and
bereavement was considered a source of ritual pollution (see Parker 1983, ch. 2).

212. The “times” (lit.) are generally taken to be the seasons, but the cosmic context
might suggest a broader sense of the way in which the life cycle of each part comple-
ments those of all the others.

213. The phrasing of this clause seems to derive from the first line of the pseudo-
Aristotelian De audibilibus (800al1-5), but it may also suggest Plato, Leg. 669c—d, which
argues that the Muses would not wish to mix voices with other sounds.
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Tas xabapaelg oixeiov T Exovon, WoTe Wy aAoTplwg [68,15] avaxeiohat Té
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mws 76 Oadalvew, émndelay admiy émoinee mpds Tés pavrelas [69,1] ehva
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éxnBy dedvtwg i0pubels v Tais dyvials xatavydler yap TadTas xal mAnpol
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Tomw Beidy T EmoTiioal. wvoudody 08 6 AoxAnmids amd Tob Amolobar?l
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214. mailew Lang (1881).
215. Torres (2018); Amiwg it Lang (1881).
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This is the origin of his being called Leader of the Muses, and along with
the Muses the overseer of education: “For from the Muses and Far-Darting
Apollo, men are singers on earth and kings,” says Hesiod.?!® And this is
the reason why the swan is sacred to him: it is at the same time the most
musical and the whitest of birds, but the crow is alien to him because it is
raucous and because of its color. The ‘laurel’ [daphné] is his garland, since,
although it is somewhat tawny [daphoiné] in color, it is a vigorous ever-
green plant. It happens to be the most flammable as well and is somehow
appropriate for purification rites, so its dedication to the purest and most
fiery god is not inappropriate. And perhaps its name, which is a bit like
making clear [diaphainein], made it seem that the plant should be associ-
ated with prophecy. The tripod is dedicated to Apollo because the number
three is perfect. It might also be to do with the three concentric circles,?!”
one of which is cut by the sun as it moves through its yearly course, while
the other two are touched by it. Because it mostly seems to happen that the
young are the first to get sick when there is a plague and are ill for longer,
or perish by themselves of the plague, they dedicated the care of flocks to
him, calling him God of the Pasture, Lycian [“Lupine”], and Wolf Killer.
And he was called Aguieus [“Wayside”], of course, where his statue was set
up in the ‘streets’ [aguiai]; for he illuminates [(kat)aug(azei)] them and fills
them with light as he rises—as, conversely, it is said: “The sun sets, and all
the streets were darkened.”?!® They also called him ‘Leschenorios’ because
men spend their days in public buildings [leschai],>'° mingling with each
other, but the nights they spend resting by themselves. They called him
Paian [“Healer”]—whether, indeed, by antithesis, to appease him, so that
he should not send diseases to them or corrupt the air they breathed,??°
or whether it was because he is in fact himself the cause of bodily health
by making the immediate environment well tempered. (33) Consequently,
Asclepius was said to be his son. He was thought to have handed the art of
medicine to mankind—for in this field, too, some knowledge of the divine
was necessary. Asclepius’ was named from the stiffness [aposklé(sis)] that
comes about at death being softened [épios] and put off. This is why they

216. Theog. 94-95.

217. Le., the circles extending out from the two tropics and the equator.

218. Homer, Od. 2.388.

219. The word for “men” here (anthropoi) could mean “people;” but Cornutus evi-
dently means it as a synonym for anéres (which can only mean “men”), giving as the
full etymology lesch-aner-.

220. This was the explanation given above at 65,18-66,2.
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BaMew xal dwtilew moois To mepiéyov, dmétav whhoTa mavoElnvos 1,
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6T Ot delyovaay, elta dv 16 {wdland petepyopévny (Wit xal Taxéws [72,5]
cuvioloay- oixelov yap xuvyyia xal TO Taxog: TPOTYELSTATOY TE TGV 0Vpaviwy
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& oboa abtiis ¥ ‘Exdty tpipopdos elofintar did TO Tpie oxApaTa yevixdrate
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221. Torres (2018); om. Lang (1881).
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dedicated the snake to him: it shows that those who benefit from medicine
experience something like the snake in becoming, as it were, rejuvenated
after their disease and putting off old age. At the same time, the snake is a
symbol of careful attention, of which much is needed in medical treatment.
The staft seems to be a symbol of something of the sort as well: the sugges-
tion made by it is that we would fall into illness constantly if we did not rely
on medical understanding, and, deprived of what we needed, would col-
lapse more quickly. ‘Chiron’ is said to have nurtured Asclepius and to have
trained him in the science of medicine, thanks to people who wanted to
show that the exercise of an art is through the hands [cheiron].??? The wife
of Asclepius, according to tradition, is ‘Epione€—a name which was not
incorporated into mythology idly: it points out how distresses are soothed
through gentle [épios] medicine.

(34) Artemis acquired the epithet Phosphoros [“light-bringer”]
because it [the moon], too, emits light and illuminates the surroundings
to some extent, especially when it is a full moon. She is called ‘Dictynna’
from its shooting rays of light here—for to cast [dikein] is to shoot—or else
from the fact that its power reaches [diiknei(sthai)] everything on earth, as
if she were ‘Diiktynes. She was represented as Huntress and Beast Slayer
and Deer Shooter and Mountain Wanderer either because people wanted
to deflect the harm that comes from it onto wild beasts or because it shines
during the night in particular and everywhere is very peaceful during the
night—as peaceful as woods and deserts, which thus seem appropriate
haunts for her. (To this was added the fiction that she uses her archery to
hunt, and it is of a piece with this that dogs came to be thought sacred to
her, since they are suitable for hunting—and they stay awake at night and
bark. It is like a hunt with hounds, the way that it [the moon] never stops
either pursuing or fleeing the sun; also, because it “chases” the animals in
the zodiac and swiftly catches them up—speed being something associ-
ated with a hunt as well.) They said that she dwells in the mountaintops,
since it is the nearest of the heavenly bodies to earth. Hecate, who is the
same as Artemis, is represented as three in form because the moon makes
three kinds of shape: it is in turns crescent shaped and full, and then they

222. This is not so banal a claim as it sounds: some philosophers valued theoretical
attainment in the arts, even in medicine, over their practice—like the musical expert in
Plutarch who is proud of not being able to play any instrument (Quaest. conv. 657d-e).
Where to strike the balance was an especially controversial topic in contemporary Pla-
tonism; see Boys-Stones 2018, ch. 16.



132 L. Annaeus Cornutus: Greek Theology, Fragments, and Testimonia

TL @Mo oxjua TAGTTouaw avalapPavovaay, xald 6 memMpwTal pév adTis 6
unvioxos, ob memApwTal 8 6 xOxAog. évtelifey on xal TplodiTis EmexAndy xal
TEY Tp1édwy EmMOTTYG Evopichy ol T Tprydis petafdMew [72,15] ddevovoa die
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223. [xal paivew] Lang (1881), Torres (2018).
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represent it, thirdly, taking on another shape, when the crescent is filled
but it is not quite a circle. This is why she was called Goddess of the Forked
Way and was thought to look over forks in the road:??* it is because of the
threefold change it undergoes as it journeys through the zodiac. And since
the sun only shines during the day, but it [the moon] is also seen at night
and in the dark and, what is more, is seen changing, they called her God-
dess of the Night and Night Wanderer and Chthonian, and they started to
worship her in company with the chthonian deities, introducing dinners
in her honor. The fiction was added that it pollutes this earth, and pollutes
it as the dead do; and that she helps witches and plots with them against
households; and finally that she rejoices in grief and slaughter—which is
what led some people to want to propitiate her with unusual sacrifices and
human slaughter. The ‘mullet’ is sacred to her because of its name.??> She
is called Enodia [“Wayside”] for exactly the reason that Apollo is called
Aguieus.??6 Most people think that Artemis is the same as ‘Eileithuia, who
unceasingly turns [eilou(mené)] and rushes [theousa] around the earth.
Those in labor pray that she should come to them as Gentle and Looser of
the Girdle, as she loosens the constriction of the womb so that the child
that has been conceived might fall out easily and without labor. So she is
called ‘Eleutho, t00.2%7 Tradition has it that there is more than one Eileu-
thuia, for just the same reason that there is more than one Eros; for the
births experienced by women are as varied as lovers’ desires.??® Obviously,
the moon brings to term creatures that have been conceived, and it is due
to her that they grow and are released from their carriers when ready.
There is nothing extraordinary in the fact that people thought of Artemis
in one sense as a virgin, pure and holy like the sun; in another as assistant
to those giving birth, responsible for the safe delivery of children;*?° and
in a third sense as somewhat terrifying and baleful, which is the notion we
said was behind Hecate.

224. I.e., three-way intersections (something more transparent in the Greek).
225. Trigla, suggesting “three” again.

226. See 69,9-13 above.

227. Le., suggesting “release” again (eklu-) or, just possibly, “arrival” (eleusis).
228. See 47,17-18 above.

229. See Plato, Theaet. 149b—c.
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C4.
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230. 7} ol yavddvw del. Lang (1881), Torres (2018).
231. 7} &md Tol xexnvévar del. Lang (1881), Torres (2018).
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C.4. Air

(35) Finally, the air which receives souls is ‘Hades, as I said, so called
because it is unseen [aeides];?*? it is because things beneath the earth are
not apparent to us that they put it about that the dead go there. Hades
is said to be Famous [klumenos] because this air is the cause of hearing
[kluein]: sound is air that has been struck.?*3 Despair led them to call him
‘Prudent’ [euboulos] and the “Prudent One’ [eubouleus]; the idea was that
he plans [bouleu(omenos)] well [sc. eu-] for men by bringing an end at
some time to their toils and cares. His epithets include: ‘Much Receiv-
ing’ and ‘Receptive of Much’ and ‘Ruler over Many’ because he receives
many and rules over the so-called majority or the many. The Poet called
him ‘Gatekeeper; as holding his gates tightly closed and letting none out.?**
‘Charon’ was perhaps named by antithesis from joy [chara], but it might
be that its etymology is contain [chor(ein)] or gape [cha(ndano)]—or yawn
[(ke)chen(enai)]. Acheron’ and the ‘Acherousian’ lake came about because
of the sorrows [ache] which come to the dead. It is clear where the names of
‘Kokytus’ and Pyriphlegethon [“blazing with fire”] come from: the Greeks
of old used to burn their corpses and raise a wail [kokutos]. Because of this
they also called the dead ‘daemons; which comes from burning as well.?*°
The ‘Aornos’ lake perhaps has its name with some regard to science from
air [aér], although sometimes the ancients called darkness and mist ‘air’ as
well—unless, by Zeus, they were appealing to the gray of the air,>*® which
it shares with the so-called gladioli with which they garland Pluto. They
also garland him with ‘maidenhair’ [adiantos], as a reminder that the dead
dry out and no longer [sc. a-] hold moisture [dieron] and are deprived of
the water that is needed to breathe and flourish. This is why myths call
them ‘corpses’ [alibantes]: the dead are in Hades because they lack [sc. a-]
a share in the wet [libas]. The ‘narcissus’ was appropriately associated with
the dead, and they said that it was the wreath of the Erinnyes, noting its
similarity to numbness [narké]—and because the dead grow, as it were,
numb [(dia)narkan].

232. See 5,2-4 above.

233. E.g., Diogenes Laertius, Vit. phil. 7.55 (of which the most relevant part is
included in SVF 1.74).

234. Homer, several times in the Iliad (e.g., 8.367) and once in the Odyssey
(11.277).

235. Cornutus presumably has in mind the word daiein.

236. See n. 31 above.
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D.
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D. Epilogue

In the same way, my child, you will now also be able to refer the rest of
what, in mythical form, the tradition has been pleased to pass down about
the gods to the elements that have been set out, in the conviction that the
ancients were far from mediocre but were capable of understanding the
nature of the cosmos and ready to express their philosophical account of it
in symbols and enigmas. It has all been said at greater length and in more
detail by earlier philosophers, but I wanted now to pass it on to you in
abbreviated form; an ability to handle these [symbols and enigmas] even to
this extent is useful. But as to those [traditions], and the service of the gods,
and what is appropriately done to their honor, you will thus grasp both
your ancestral customs and also a perfect [philosophical] account when
the young are led only to piety and not to superstition and are taught to
sacrifice and pray and worship and swear in due form, as circumstances
demand, and in proportionate manner.?3’

237. A similar thought is found in Epictetus, Ench. 31.4-5: “Whoever takes care
to pursue and avoid what he ought is at the same time cultivating piety, but it is also
appropriate to pour libations and to sacrifice and offer first fruits, in each case follow-
ing ancestral tradition.” See also Cicero, Nat. d. 2.71-72.






3
On Pronunciation or Orthography

3.1. Preface
3.1.1. Introduction

In the Greek grammatical tradition, orthography was a part of grammatical
science narrowly concerned with identifying which letters were to be used
in the representation of which sounds (see chs. 2, 4, 18, 20 in the follow-
ing). However, as we can see in these extracts, the term came to be used
by Roman grammarians to cover further questions about how words are,
were, or ought to be pronounced (chs. 1, 2, 9, 13, 17) and about how, inde-
pendently of their pronunciation, they ought to be written (chs. 3, 4, 7, 10,
11, 14, 15, 18).! (One question is whether spelling ought to follow pronun-
ciation. Cornutus takes a flexible line; see Orthography, ch. 4 and note the
contrasting approaches in chs. 5 and 14.) The more expansive acceptation
of the word gradually encouraged the emergence of orthographical writing
as a genre of its own, a genre of which Cornutus’s Pronunciation or Orthog-
raphy is an early example; in fact, we can only be sure of one that is earlier.?

Orthography in its most basic sense is obviously an important compo-
nent of elementary grammatical education,® but Cornutus’s work does not

1. It may be worth observing that Cassiodorus’s introduction is the only thing
that tells us that there we are dealing with a plurality of extracts (note ista relata)—or
even that we have anything less than a full work. Length and lacunae (in chs. 4, 5,
and 13) aside, it reads like any other work on orthography we know; its address to
Aemilius gives it a plausible beginning, and the targets of cross-references (in chs. 11,
13, and 14) are all present and correct.

2. By Verrius Flaccus, who probably died around the time that Cornutus was
born. Fragments in Funaioli 1907, 509-23; see esp. A11 = Suetonius, Gramm. 19.

3. See remarks by Quintilian, Inst. 1.4.6-17 and 1.7.33-34.
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come across as a school text, or in any case not an elementary one. There
is the technical level of some of the questions it addresses, its readiness to
advise innovation on established conventions (chs. 2, 18), and, not least,
the withering polemic against Varro (esp. ch. 16), which seems to speak to
a well-informed readership interested in technical controversy. It is rather
more likely that the work was connected with Cornutus’s interest in the
Latin poetical tradition, especially Virgil; the technical study of orthog-
raphy was often motivated by questions about how earlier writers spoke
and wrote the language (see chs. 4, 5, 9, 20).* But it is also natural to make
the connection with Cornutus’s interest in etymology (see introduction,
§1.4.1.2); through its concern with understanding the choices of older
writers, orthography has a lot to do with tracing the way words evolve
and concerns itself with evidence that can be gleaned from the written
language for the origins of words (e.g., chs. 3, 7, 12, 14, 15, and esp. 17).

3.1.2. Further Reading

Latin orthographical texts (up to Alcuin, in the ninth century) are col-
lected in the same volume that contains the sixth-century work by Cas-
siodorus in which the extracts from Cornutus are preserved: Keil (1880).
Quintilian did not devote a separate study to orthography, but, as a near
contemporary of Cornutus, comparison might usefully be made with the
relevant section of his Institutes of Oratory (1.7). For further discussion
and context, see Gourinat (2008, esp. 80-82 for the link with etymology),
De Paolis (2010), and especially now Zetzel (2018).

4. And Virgil was not only earlier but prone himself to archaism (see Quintilian,
Inst. 1.7.18). The grammarian Nisus, another (presumed) younger contemporary of
Cornutus, is someone else who was remembered both for work in orthography (he is
mentioned several times in Velius Longus, Orthography, 76,7-80,2 [Keil 1880]) and
for interest in Virgil (Donatus, Vit. Verg. 42). (Fragments in Mazzarino 1955, 332-39.)
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Annaei Cornuti de enuntiatione uel orthographia ista relata sunt:

1. Animaduerti quosdam, Aemili amice, eruditos etiam m litteram
nec ubi oporteat dicentes nec [147,25] ubi oporteat supprimentes. hoc ne
fiat hinc obseruari poterit, si simul subiciam, siquid ad rectam scripturam
pertinet et ad diuisionem syllabarum. igitur si duo uerba coniungantur,
quorum prius m consonantem nouissimam habeat, posterius a uocali
incipiat, consonans perscribitur quidem, ceterum in enuntiando durum et
barbarum sonat. at si posterius uerbum quamlibet consonantem habuerit
uel uocalem loco positam consonantis, seruat m litterae sonum. par enim
atque idem est uitium ita cum uocali sicut cum consonante m litteram
exprimere.

2. [148,5] Est quaedam littera in f litterae speciem figurata, quae
digamma nominatur, quia duos apices ex gamma littera habere uideatur.
ad huius similitudinem soni nostri coniunctas uocales digammon appel-
lare uoluerunt, ut est uotum uirgo. Itaque in prima syllaba digamma et
uocalem oportuit poni, fotum firgo, quod et Aeoles fecerunt et antiqui
nostri, sicut scriptura in [148,10] quibusdam libellis declarat. hanc litteram
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[Cassiodorus:] The following [extracts] are copied from Annaeus Cornu-
tus, On Pronunciation or Orthography.

1. I have noticed, Aemilius my friend,! that some people, even edu-
cated people, fail to pronounce the letter m where they ought to and fail to
suppress it where they should. It will be possible to see how to avoid this
if I make a suggestion about orthography and the division of syllables at
the same time. So, then: if two words are adjacent, and the first ends in the
consonant m while the second begins with a vowel, the consonant is to be
written, but it sounds labored and unidiomatic if it is pronounced.? But if
the second word begins with any consonant at all, or with a vowel taking
the place of a consonant,® the sound of the letter m is preserved. It is like-
wise a fault, and of equal severity, to pronounce the letter m the same way
with a vowel and with a consonant.

2. There is a letter written as f, called the digamma, because it looks
like a gamma with two crossbars. In light of their similarity to its sound,
our own people wanted to call conjoined vowels “digamma”—as in uotum,
uirgo.* So in the first syllable one ought to put a digamma with the vowel—
Fotum, firgo—as the Aeolians did, and our ancestors, too, as the writing in
some books make clear. Terentius Varro, when he wanted to indicate this

1. It would be nice to think that this might be the Virgilian commentator Aemilius
Asper (mentioned alongside Cornutus in F37). Asper is usually dated towards the end
of the second century CE, but Cornutus himself forms the only secure terminus post
quem for him (Asper responds to him in the continuation of F47), and there is no
reason why they might not have been contemporaries. But equally, the Aemilii were
an ancient consular family, and there is no shortage of (other) suitably prominent con-
temporaries to whom Cornutus may be dedicating his work.

2. This is borne out by metrical evidence: Latin verse writing assumes that a phrase
such as dictum est will be pronounced as two syllables, not three.

3. Le., the consonantal forms of the vowels u (pronounced “w” before another
vowel) and i (pronounced “y” before another vowel). These are what, in para. 2 below,
Cornutus calls “conjoined vowels”

4. The point of this paragraph is blunted by the distinction in English between the
letters u and v (not to mention w), which is often observed even in writing Latin, but
these were not distinguished by the Romans. By “conjoined vowel,” Cornutus means
consonantal u (pronounced w), as he goes on to explain.
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Terentius Varro dum uult demonstrare, ita perscribit, VAV. qui ergo in hac
syllaba sonus est, idem litterae erit. nos hodie u litteram in duarum lit-
terarum potestatem coegimus: nam modo pro digamma scribitur, modo
pro uocali. uocalis est, cum ipsa per se est: hoc enim cum ceteris quoque
uocalibus patitur. si [148,15] cum alia uocali est, digamma est, quae est
consonans. tres uocales quibusdam uidentur esse sub una syllaba uae.
errant, si ita putant: nam nusquam apud Graecos neque apud Latinos ex
tribus uocalibus syllaba constat. quare hic quoque digamma erit et duae
uocales.

3. Similiter sed cadit in quaestionem, et aliis per t, aliis per d placet
[148,20] scribi. apud antiquos enim scio pro sed sedum fuisse: unde nos
duabus litteris nouissimis ablatis reliquas litteras salua d in usu habemus:
quem ad modum si quaeras “sat qua littera scribi oportet?” dicemus per t,
quia integrum eius sit satis.

4. [149,1] Q littera tunc recte ponitur, cum illi statim u littera et alia
quaelibet una pluresue uocales coniunctae fuerint, ita ut una syllaba fiat:
cetera per c scribuntur. hoc Lucilio quoque uidetur. non nulli putant auri-
bus deseruiendum atque ita scribendum, ut auditur. est enim fere certa-
men [149,5] de recta scriptura in hoc, utrum quod audimus, an quod scribi
oporteat, scribendum sit. ego non omnia auribus dederim. quotidie sunt
qui per co cotidie scribant, quibus peccare licet desinere, si scient quoti-
die [inde] tractum esse a quot diebus, hoc est omnibus diebus. qui syllaba
per qui scribitur; si diuiditur, ut sit cui ut huic, per c. hoc item in ceteris
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letter, wrote VAV:® the sound in this syllable [“waw”] is that of the letter.
Today, we force the u to have the role of two letters: sometimes it is written
instead of the digamma, sometimes instead of a vowel.® It is a vowel when it
is on its own—as is the case with all vowels. But if it is with another vowel,
it is a digamma, which is a consonant. Some people think that uae (“woe!”)
consists of three vowels in one syllable. They are wrong if they think that;
three vowels never make one syllable, either in Greek or in Latin, so this
would be a digamma and two vowels.

3. Similarly, the word sed (“but”) falls under consideration. Some
people see fit to write it with t, but others with d, because I know that for
the ancients it was sedum rather than sed, and from them we get our word
by removing the last two letters and keeping the rest, including d. In the
same way, if you ask, “What letter should one use for sat (‘enough’)?” we
will say t, because the full word is satis.

4. The letter q is placed correctly when the letter u and some other
vowel or vowels are immediately joined to it so as to make one syllable.
Otherwise, c is written. Lucilius thought that, too.” Some think that one
should be led by the ears and write as one hears. This amounts to little
short of a battle in the field of orthography—whether we are to write what
we hear or what ought to be written. I would not concede everything to the
ears. There are those who write quotidie (“daily”) as cotidie, with co. They
might desist from their error if they knew that quotidie is derived from
quot dies (“as many days as there are”), that is, every day.® When qui is a
syllable, it is written as qui; when it is divided, as in cu-i (compare hu-ic),’
it is written with c. We shall note again in other cases that the letter c goes

5. Varro, frag. 270 (Funaioli 1907).

6. This sentence has been taken as evidence that the composition of the Orthogra-
phy preceded the (short-lived) introduction of the digamma into the official alphabet
by Claudius in 47 CE (referred to approvingly by Quintilian, Inst. 1.7.26); Rocca-Serra
(2008) suggests that Claudius might even have been influenced by Cornutus.

7. Perhaps the second-century writer of satires (an inspiration to Persius: Life of
Persius ad fin.).

8. Quintilian is dismissive of this view (Inst. 1.7.6).

9. A laudable recent innovation, according to Quintilian (Inst. 1.7.27). Note that
huic is given by Cornutus here to provide a parallel example of a dative (of hic, “this”)
that, like the dative cui (of qui, “who”), is bisyllabic. (Its own possession of a -c is purely
incidental.)
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notabimus, [149,10] ut diuisionem c littera sequatur. si tamen secundum
antiquam enuntiationem fuerit + quia genetiuus et ablatiuus non diuiditur.

5. Causa per unam s: nec quemquam moueat antiqua scriptura: nam
et accussare per duo s scripserunt, sicut fuisse diuisisse esse et T causasse
per duo s scriptum inuenio. in qua enuntiatione quo modo duarum conso-
nantium [149,15] sonus exaudiatur, non inuenio.

6. Vostra olim ita per o, hodie per e, ut aduorsa aduersa, peruorsa
peruersa, uotare uetare, uortex uertex, conuollere conuellere, amploctere
amplectere.

7. Malo qui putant ab eo quod est graece ud@Mov [comparativo modo]
[149,20] descendisse et per duo | scribunt, peccant. non enim a graeco
translatum est, sed ab antiquorum consuetudine, qui primo magis uolo
dixerunt, postea a pluribus elisionibus hoc uerbum angustauerunt, ut
mage uolo, [150,1] deinde mauolo, quod frequentissimum apud illos est:
nouissimo in hoc substitit, ut malo esset. sed malle per duo 1: magis uelle
enim est. item nolo per unum 1, nolle per duo I: nolo enim neuolo est, nolle
ne uelle. denique ut se uerbum habet, ita ea quae ex illo componuntur.

8.[150,5] Alia sunt quae per duo u scribuntur, quibus numerus quoque
syllabarum crescit. similis enim uocalis uocali adiuncta non solum non
cohaeret, sed etiam syllabam auget, ut uacuus ingenuus occiduus exiguus.
eadem diuisio uocalium in uerbis quoque est, ut metuunt statuunt tribuunt
acuunt, ergo hic quoque c littera, non q apponenda est.
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with division. However, if it were according to ancient pronunciation <...>
because the genitive and ablative are not divided.!?

5. Causa (“cause”) is written with one s. Do not let anyone be swayed
by ancient writing—for they also wrote accussare (‘accuse’) with double
s; also fuisse (“to have been”), diuisisse (“to have divided”), esse (“to be”),
and <...> I do find caussae written with a double s: I cannot find a way of
pronouncing it by which the sound of a double consonant can be heard.!!

6. Vostra was once written with o, nowadays with e; similarly, aduorsa/
aduersa, peruorsal peruersa, uotare/uetare, uortex/uertex, conuollere/ conu-
ellere, amploctere/amplectere.!?

7. People who think that malo (“I prefer”) comes from the Greek péAhov
(“rather”), so that it should be written with double |, are wrong. For it is not
a borrowing from Greek but established by the usage of the ancients, who
originally said magis uolo (“I have more wish for”), then shortened it to this
word via a series of elisions: mage uolo, then mauolo (which is to be found
passim in their writings); finally, it reached the point where it became malo.
Malle (“to prefer”), however, has a double I because it is magis uelle (“to
have more wish for”); similarly, nolo (“I do not want”) with one 1 but nolle
(“not to want”) with two: for nolo is neuolo, nolle is ne uelle. And what goes
for the verb goes for compounds made from it.

8. Some words are written with a double u, which increases the number
of their syllables, too. For a vowel joined to a like vowel does not coalesce
with it; in fact, it actually increases the number of syllables. For example:
uacuus, ingenuus, occiduus, exiguus.'® There is the same division of vowels
in verbs: for example, metuunt, statuunt, tribuunt, acuunt (so that here, too,
the letter ¢, not q, is to be used).!

10. Something is evidently missing, but the point might have concerned cuius and
quo, the genitive and ablative forms of cui; perhaps Cornutus suggested writing quius
for the genitive.

11. Of course one can lengthen the pronunciation of the -s-, and indeed, Latin
poetical meter requires extra length to be given to double consonants. So Cornutus’s
point might tell us something about how everyday speech actually sounds (on qu-/c-,
see n. 18 below), or he might simply be saying that there is no qualitative difference in
this case (even if there is a quantitative one). Quintilian says that the writing of double
s continued as late as Cicero and Virgil (Inst. 1.7.20).

12. “Opposite,” “askew;” “forbid,” “whirlpool” (or “top”), “uproot,” “embrace”
Vostra, or, more familiarly, uestra, means “your.”

13. “Empty;” “freeborn,” “setting,” “small”

14. “They fear, “they establish,” “they apportion,” “they sharpen” For the point

about c/q, see para. 4 above.
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9. [150,10] Lacrumae an lacrimae, maxumus an maximus, et siqua
similia sunt, quo modo scribi debeant, quaesitum est. Terentius Varro tra-
didit Caesarem per i eius modi uerba solitum esse enuntiare et scribere:
inde propter auctoritatem tanti uiri consuetudinem factam. sed ego in
antiquiorum multo libris, quam Gaius Caesar est, per u pleraque scripta
inuenio, optumus [150,15] intumus pulcherrumus lubido dicundum faci-
undum maxume monumentum contumelia minume. melius tamen est et
ad enuntiandum et ad scribendum i litteram pro u ponere, in quod iam
consuetudo inclinauit.

10. Vineas per e quidam scribendas tradiderunt, si hae significarentur,
quas in agris uidemus; at contra per i, uinias, illas sub quibus latere [150,20]
miles solet, quod discrimen stultissimum est, nam neque aliunde uineae
castrenses dictae sunt, quam quod uineis illis agrestibus similes sunt.

11. Extinguunt per duo u: qualem rationem supra reddidi de q littera,
quam dixi oportere in omni declinatione duas uocales habere, talis hic
[151,1] quoque intellegenda est. extinguo est enim, et ab hoc extinguunt,
licet enuntiari non posit.

12. Interuallum duas | habet: uallum enim ipsum non aliter scribitur,
a quo interuallum. Varro dicit interualla esse spatia quae sunt inter capita
[151,5] uallorum, id est stipitum quibus uallum fit; unde cetera quoque
spatia interualla dicuntur.

13. Obseruanda pusillo diligentius est praepositionum cum uerbis aut
uocabulis compositio, ut consonantes nouissimas praepositionum scia-
mus non durare, sed mutari plerumque, itaque non numquam quae con-
sonantes [151,10] uerborum aut uocabulorum primo loco sunt, easdem
necesse est fieri et in praepositionibus, aut propter leuitatem aut quia
omnino enuntiari saepe litterae praepositionum non possunt. quando
autem fiant, quando non, sono internoscemus: accedo duo c, attuli duo
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9. Lacrumae or lacrimae (“tears”), maxumus or maximus (“greatest”),
and the like: we should ask how to spell them. Terentius Varro says that
Caesar used to pronounce and spell them with i; the practice caught on,
thanks to the influence of such a great man.!> But I find the spelling with
u in many books which predate Gaius Caesar: optumus, intumus, pulcher-
rumus, lubido, dicundum, faciundum, maxume, monumentum, contumelia,
minume.'® Nevertheless, it is better to pronounce and write i instead of u,
which is the tendency now.

10. Some say that uineas is to be written with e when the word means
the things we see in the fields (“vines”) but with i, uinias, when it means the
things beneath which soldiers hide!”—which is a very stupid distinction,
since the military uineae are so called for no other reason than that they
look like the agricultural uineae.

11. Extinguunt (“they extinguish”) is written with double u. The reason
is similar to the one I gave above in my discussion of the letter q, when I
said that it ought to have two vowels in every occurrence. For extinguo
is the verb from which extinguunt comes—even though one cannot pro-
nounce it.!#

12. Ineruallum (“interval”) has a double 1; that is how uallum (“pali-
sade”) is written, and interuallum comes from it. Varro says that an interu-
allum is the space between the tops of the ualli, that is, of the stakes from
which a uallum is made. From this, other spaces are called interualla, too."

13. One ought to keep a fairly careful eye on the combination of pre-
fixes with verbs or nouns; we need to be clear that the final consonants of
the prefixes do not persist but usually change. Sometimes, then, the con-
sonants at the beginning of the verbs or nouns have to be duplicated in the
prefix—either because of weakening or because letters of the prefix cannot
be enunciated at all. We know by the sound when letters are duplicated
and when not: ac-cedo has double c, at-tuli double t, as-siduus double s,

15. Varro, frag. 269 (Funaioli 1907). Quintilian says that the practice originated
with an inscription to Caesar (Inst. 1.7.21).

16. “Best,” “innermost,” “most beautiful,” “lust,”
cially “monument,” “insult;” “least of all.”

17. These were constructions to shield soldiers while doing siege work.

18. L.e., one does not pronounce the two vowels to make two syllables, so that extin-
guunt sounds like “extingunt” to just the extent that quotidie sounds like “cotidie” (para.
4 above). But at least in principle (perhaps not so much in practice), there ought to have
been some difference in sound: qu- and gu- here are labiovelars, not velars with vowels.

19. Varro, frag. 276 (Funaioli 1907).

to be said,” “to be done,” “espe-
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t, assiduus duo s, arrideo duo r, appareo duo p, annuo duo n, alligo duo L
in his non solum [151,15] propter leuitatem consonantes mutantur, sed et
quia nullo modo sonare d littera potest. est ubi sonet et ubi scribatur, cum
f consonanti adiungitur, ut adfluo adfui adfectus: at contra b non sonat,
ut oftui offero offendo. in aliis etiam consonantibus idem patitur, ut sug-
gero <...> ostendi enim supra digamma consonantis uim habere. est ubi b,
quod uix credibile est, in s [151,20] cogatur, ut suscipere sustinere suspen-
dere suscitare, et quod antiqui dixerunt sustollere, nos praeterito sustuli.
item ex praepositio ad f litteram formatur, ut effluo effodio effero efficio;
nec minus in s formatur, ut [152,1] escendo. alicubi tamen sonat et ob hoc
necessario scribitur, ut exsilio exsicco. itaque ubi sonuerit, ibi ponemus.

14. Tamtus et quamtus in medio m habere debent, quam enim et tam
est, unde quamtitas quamtus tamtus, nec quosdam moueat, si n sonat:
[152,5] iam enim supra docui n sonare debere, tametsi in scriptura m posi-
tum sit.

15. Exsilium cum s: ex solo enim ire est, quasi exsolium, quod Graeci
¢¢optopéy dicunt: antiqui exsoles dicebant.

16. H sicut in quaestione est, littera sit necne, sic numquam dubita-
tum est secundo loco a quacumque consonante poni debere, quod solus
Varro [152,10] dubitat. uult enim auctoritate sua efficere ut h prius ponatur
ea littera, cui adspirationem confert, et tanto magis hoc temptat persua-
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ar-rideo double r, ap-pareo double p, an-nuo double n, al-ligo double 1.2° In
these cases, the consonants are changed not just through being weakened
but because the letter d cannot be made to be heard at all. Sometimes the
consonant is both heard and written—when it is joined to the consonant
t: for example, ad-fluo, ad-fui, ad-fectus.?! But b, on the other hand, is not
heard: of-fui, of-fero, of-fendo?*—and the same thing happens with other
consonants, as I show <...> for I pointed out above that the digamma has
the force of a consonant.?* There are times when b—although you would
hardly believe it—is made to be an s: for example, sus-cipere, sus-tinere,
sus-pendere, sus-citare; also sus-tollere, as the ancients said it, and we have
the past tense sus-tuli.>* Again, in the preposition ex there is a change to
the letter f, as in ef-fluo, ef-fodio, ef-fero, ef-ficio, but it can also change to s,
as in escendo.?> However, sometimes it is heard and so must be written, as
ex-silio, ex-sicco.?® So, when it is heard, then we put it down.

14. Tamtus (“so much”) and quamtus (“how much”) ought to have m
in the middle; they are from quam and tam, from which we get quamtitas
(“quantity”), quamtus, tamtus. Nor should anyone be worried if n is heard;
in fact, I made it clear above that one ought to pronounce n, even though
m is written.

15. Exsilium (“exile”) with s: it comes from ex solo ire (“go from the
land”) as if the word were exsolium (the Greeks say exorismon).?” The
ancients talked about exsoles (“exiles”).

16. Whether h is a letter or not is in question, but it was never in doubt
that it should be placed after its consonant. Only Varro doubts it: he wants
to bring it about, by his authority, that h be placed before the letter on
which it confers aspiration and strives the more to make the case because

20. “T approach,” “I brought,” “persistent,” “I smile at,” “I appear,” “I assent to,” “I
bind?” In each case the prefix is ad- (“to[wards]”).

21. “T abound,” “T was present,” “emotion.”

22. “T opposed,” “T offer,” “I meet.” The prefix is ob- (“against”).

23. Something reasonably substantial has been lost in the ellipsis marked, because
ob- is not, as a matter of fact, assimilated to consonantal u as it is to f in the preceding
examples (e.g., ob-uius, “in the way of ).

24. “Hold up,” “support,” “suspend,” “rouse”; and “raise”/“I raised.” The prefix is
sub- (“[from] under”).

25. “I flow out,” “I dig out,” “I bear out,” “I effect,” “I ascend.” Ex- of course means
“out [from]”

26. “Ileap out,” “I drain off”

27. The Greek suggests “away from the border”
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dere, quod uocalibus quoque dicit anteponi, ut heres hircus. sed Varronem
praeterit consonantem ideo secundo loco h recipere, quod non possit ante
se adspirationem nisi uocalis habere. itaque et ante et post h littera cuicum-
que [152,15] uocali adiungatur, [non] sonabit. haec enim natura uocalium
est, ut ante se aut post se h litterae enuntiationem non impediant. praeterea
[153,1] in libro qui est de grammatica Varro, cum de litteris dissereret, [ita]
h inter litteras non esse disputauit, quod multo minus mirum, quam quod
x quoque litteram esse negat. in quo quid uoluerit, nondum deprehendi,
ipsius uerba subiciam: “e litterarum partim sunt et [153,5] dicuntur, ut a et
b; partim dicutur neque sunt, ut h et x; quaedam neque sunt neque dicuu-
tur, ut ¢ et ¢

17. Vehemens et uemens apud antiques et apud Ciceronem lego, aeque
prehendo et prendo, hercule et hercle, nihil et nil. haec obseruari eatenus
poterunt, consuetudine potius quam ratione, in his praecipue uerbis quae
[153,10] adspirationem habere debent.

18. Y littera antiqui non semper usi sunt, sed aliquando loco illius u
ponebant: itaque in illorum quidem libris hanc scripturam obseruandam
censeo, Suriam Suracusas sumbola sucophantas, atin nostris corrumpi non
debet. illud etiam non uideo, quare huic litterae h adspirationis [153,15]
gratia admoueam. ipsa enim per se adspiratiua est et quocumque uoca-
bulo primum locum habuerit, adspiratur, Yacinthus Yllus Ymettus; et tanto
magis adspiratio addenda non est, quanta apud Latinos uocabula non sunt
hac littera notata.
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(he says) it is also placed before vowels—as heres (“heir”), hircus (“goat”).?8
But it has eluded Varro that a consonant takes the h after it because it is
impossible for anything but a vowel to have aspiration before it. So the h
will be heard whether it goes before or after the vowel. For this is the nature
of vowels, that they do not impede the pronunciation of the letter h either
before or after them. What is more, in his book On Grammar, when he is
talking about letters, Varro takes the position that h is not a letter—some-
thing much less surprising than the fact that he also denies that x is a letter!
What he means by this, I have not yet worked out, so I shall append his
own words: “Some of the letters both are [real letters] and are pronounced,
as a and b; others are pronounced but are not, as h and x. Some neither are
nor are pronounced, as ¢ and "%

17. 1 read uehemens and uemens in the ancients, and in Cicero, equally,
prehendo and prendo, hercule and hercle, nihil and nil.3° These [contrac-
tions] may be adopted if one is following usage rather than reason—espe-
cially in the case of those words which ought to have aspiration.

18. The letter y was not always used by the ancients, but sometimes they
would put u in its place. So I think this way of writing ought to be observed
at least for their books, Suriam, Suracusas, sumbola, sucophantas, but our
own writing ought not to be tampered with. And I do not see why I should
add the letter h to aspirate it. It is aspirated in itself, and every word which
it begins is aspirated: Yacinthus, Yllus, Ymettus.>? And there is all the more
reason not to add aspiration because in Latin words are not written with
this letter.3

28. Varro, frag. 279 (Funaioli 1907).

29. Varro frag. 49 (Funaioli 1907). The argument against x being a real letter was
that it represented a combination of phonemes (/k/ + /s/), each of which has its own
letter already: so Marius Victorinus, Ars gramm. 3.8 (and see Quintilian, Inst. 1.4.9,
noting its redundancy for this reason). The status of h comes into question because it
has no semantic value in Latin (it never affects meaning): Quintilian calls it “more a
breath than a letter” (Inst. 1.5.19). In denying that { and ¢ are pronounced, Varro may
have meant simply that they are not part of the native phonetic repertoire of Latin—
they certainly are pronounced in Greek, as, indeed, is { in words borrowed into Latin
from Greek.

30. “Violent,” “I grasp,” “by Hercules!” “nothing.”

31. “Syria,” “Syracuse,” “symbols,” “sycophant.” The letter y always represents the
Greek upsilon, so it is only used in Greek borrowings (as these words are).

32.Le., (the names) “Hyacinthus,” “Hyllus,” “Hymettus”

33. “This letter” being y. Cornutus’s point seems to be that (1) y is only used for
borrowings from Greek (see n. 31 above), but (2) there is no Greek word that begins
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19. [154,1] Varroni etiam placet r litteram, si primo loco ponatur, non
adspirari. lector enim ipse, inquit, intellegere debet Rodum, tametsi h non
habet, Rhodum esse, retorem rhetorem. sed eadem obseruatio non neces-
saria est [r littera]. sunt enim uerba primo loco r litteram habentia non
minus [154,5] latina quam graeca. itaque merito auferemus [aut amouebi-
mus] adspirationem, Roma regina rapa rodus.

20. Z in antiquis libellis modo scriptum est, modo non, sed pro illo
duo s ponebantur crotalizo crotalisso, malacizo malacisso et his similia.
sed uiderint illi qui, cum uerbis integris Graecorum uti non erubuerunt,
erubescendum [154,10] crediderunt litteras graecas intermiscere. nobis
satius est alieno bene uti, quam nostro ineleganter.
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19. Varro also wanted the letter r not to be aspirated when at the
beginning of a word; the reader himself, he said, ought to understand that
Rodum, although it does not have an h, is Rhodum, and retor rhetor.>* But
the same rule does not impose itself, because there are Latin words which
begin with r as well as Greek ones, so we are quite right to remove the aspi-
ration: Roma, regina, rapa, rodus.>

20. In ancient books, the z is sometimes written—but sometimes not;
instead, double s is used: crotalizo/crotalisso (“I clap”), malacizo/malacisso
(“T soften”), and similar words.3® But people who show no embarrassment
in using entire Greek words, yet believe it embarrassing to put Greek letters
into the mix, ought to think it over. For me, it is preferable to make good
use of someone else’s property than clumsy use of one’s own.

with an unaspirated upsilon. (Rare exceptions listed in LS] are late or dialectal, and see
LSJ, s.v. Y/u.) Since (3) in the written Greek of the time it was not normal to mark aspi-
ration (and when it is marked, it is with a diacritic, not a letter), Cornutus concludes:
(4) Y-/u- is already pronounced “hy;” so prefixing the letter h is both macaronic and
redundant.

34. Varro, frag. 280a (Funaioli 1907).

35. “Rome;” “queen,” “turnip,” “lump.” Keil (1880) has Rodus (“R[h]odes”) for the
last, but Cornutus needs examples of native Latin words that are unaspirated—that
being the point of the contrast with Greek borrowings, which are (always) aspirated.
If not rodus (a form of raudus marked “dubious” by OLD, s.v.), then perhaps rodo, “eat
away.

36. Once again, the issue is the treatment of a Greek letter (zeta), only used with
Greek loanwords.






4
Fragments and Testimonia

4.1. Preface

With two exceptions, only material mentioning Cornutus by name is
included.! There is room for more speculative identification of material
that derives from Cornutus, especially in Servius’s commentaries on Virgil
(see the bibliography with the concordances), but there is no way of doing
this with any useful objectivity or, since it generally relies on similarity
with what we know already, in a way that promises any material improve-
ment to our understanding of Cornutus.

The arrangement of the evidence in this section is purely thematic. It
has not seemed useful to use different rubrics for testimonia (third-party
reports from or about Cornutus) and fragments properly speaking (quo-
tations from his work), nor to distinguish the more secure from the less
certain evidence for the philosopher Cornutus; where there are reasons for
doubt or caution, these are set out in the notes.

Details of editions used will be found in the index of sources; devia-
tions are noted.

4.2. Texts and Translations
4.2.1. Life

F1. Diogenes Laertius, Vit. phil. index locupletior?

"Ev 16 {' Zvav, Kedving, Xpdoimmog, Zivwy Tapaels, Atoyévng, AToMddwpos,
Bonbés, Mwnoapxidns, Mwoaydpas, Néotwp, Baotleidns, Adpdavog,

1. The exceptions are F51 and F54; see n. 92 below.
2. Dorandi 2013, 66,23-29.

-157-
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Avtinatpos, ‘Hpaxeions, Zworyéwns, Iavaitios, Exatwy, IToceidwvios,
Abnvédwpog, Abnvédwpog &Mog, Avtimatpos, Aptog, KopvoliTog.

Book 7 [of Diogenes Laertius, Lives of the Eminent Philosophers] covers:
Zeno, Cleanthes, Chrysippus, Zeno of Tarsus, Diogenes, Apollodorus,
Boethus, Mnesarchides, Mnesagoras, Nestor, Basilides, Dardanus, Anti-
pater, Heraclides, Sosigenes, Panaetius, Hecato, Posidonius, Athenodorus,
another Athenodorus, Antipater, Arius, Cornutus.?

F2. Suda %.2098*

Kopvotitog: 0w quyypadée Pupaiwy jjoryy, Tirog Aifiog, ob dtappel modb xa
ahewdv vopa, xal Kopvolitos. mAolatov uév otv dxolw xal dmaude TodTov,
omoudaiov 3¢ 000y dvta. TooadTy [158,30] Ot %v %) dedopdtyg & Tovade Tovg
Gvdpag &V dxpowuévmy, ws ol [159,1] utv Kopvoltou maumeiotous dxolew,
Bepameia Te xatl xolaxeia Tol Gvdpds cuppéovtag xal Ot THY amatdiay EATIOL
xAnpovolag: ol ye wiy ABlov Shtyous, dM& wv Tt 8derog Ny xal év xdMhet
Yuydjc xai v edyhwttic. xal Talta pév EmpaTTeTo. 6 Ypbvog 0 O AmpaTds T xal
[159,5] doéxacTos xal 1 ToUTou GUAGE xal dmadds xal Ebopog dAnbewa, unte
XPNUATwWY Oedpevol, nde Wiy dvelpoTrololvteg éx ¥Apou dtadoxy, unt &M
Tw aloypd xal xBoNAw Te xal xamie xal jxiota ErevBépw aioxdpevot, TOV
uev Gvédnuay xal égexduvay, domep xexpupuévoy Byoavpdy xal xexavdota
moMa xai écbra, To Tod ‘Opnpov, [159,10] ToliTov Tov Aiftov- Tol 6¢ mAouaiov
xal pévtol xal TepLppeopévou Tolg xpYuaat Andyy xateyéavto Tob Kopvoitou.
wal Toaow 3 Tig 3] 00dels adtév. odtog 6 Kopvolitog Aemtityg diddoodog: Aemtis
& mhig AiPing- yeyovag év Popy éml Népwvog xal mpos adtod dvatpebeis abv
76 Movowviw. Eypaje moMa dprdooda Te xal [159,15] pyropixa.

3. For the authenticity of this index, see Dorandi 1992. Diogenes Laertius, Vit.
phil. 7 is devoted to Stoics, so we can derive from this (chronological) list not only
confirmation of Cornutus’s rough date (younger than Arius, who taught the emperor
Augustus) but also his identification as a Stoic and one considered preeminent in his
generation.

4. Adler 1928-1935, 158,27-159,15. The Suda here evidently confuses our Cor-
nutus (the subject of the last lines, from “This Cornutus”) with a historian of the same
name: perhaps C. Caecilius Cornutus (see FRH 1:426-27 with FRH 54 T1; and further
below at F63 with n. 115).
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Cornutus: There were two Roman writers, Titus Livy, who left a great and
glorious name, and Cornutus. I hear that the latter was rich and childless
but not at all a good man. There was a great difference in the audiences
these men drew. Very many went to hear Cornutus, streaming in to cul-
tivate and flatter the man in the hope of inheriting something from him,
since he was childless. Rather few went to hear Livy, but they got some
benefit from him, both in the beauty of his soul and his eloquence. So this
is what used to happen, but time, which cannot be bought or bribed, and
truth, the guardian and companion and protector of time, neither of which
need possessions or dream of a share in inheritance, neither of which is
in thrall to any shameful, crooked, illiberal cheat, brought this man Livy
to light and uncovered him, as if he were a hidden treasure store, “hold-
ing many wonderful things,” as Homer put it.> But they poured oblivion
over the wealthy Cornutus with his superabundance of possessions: hardly
anyone has heard of him. This Cornutus was a Leptite philosopher (Leptis
is a Libyan city). He was in Rome at the time of Nero and, along with
Musonius,® was executed by him. He wrote many philosophical and rhe-
torical works.

F3. Eudocia, Viol. 590 (ITept KopvoiTou)”

Kopvoltog Aemtitne® (1) 08 Aémric méhig AuPing), dddoodos, yeyovios v
Peoyfi emi ol Neépwvog xal mpds avtol dvaipebeis oLy T4 Movowviw. Eypae
0¢ moA& PLAdooda xal prTopixd.

Cornutus the Leptite (Leptis is a Libyan city) was a philosopher. He was in
Rome at the time of Nero and, along with Musonius, was executed by him.
He wrote many philosophical and rhetorical works.

5. Od. 4.96 (of the palace of Menelaus).

6. Le., the Stoic philosopher Musonius Rufus (who, among other things, taught
Epictetus).

7. Flach 1880, 448,7-11 = Hesychius, Onom. 361 (Flach 1882, 123,16-19).

8. Aemtivyg manuscripts. But the close parallel with the last line of F2 shows that
this is an error of transcription, helped no doubt by the fact that Leptines is a Greek
personal name.
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F4. Stephanus, Ethnica®

Tépyts, méhig év Aifuy mpos § Aibromia. o ébvixdv Tepyityg, we Tiig AémTig
Aemtityg. oltwg xal 6 dddgodos Kopvolitos éxpnudtile Aemtityg.

Tergis: a city in Libya, near Ethiopia. The ethnic is Tergite, as the ethnic of
Leptis is Leptite. So the philosopher Cornutus was known as Leptite.

F5. Stephanus, Ethnica'®

Ofoig, mog Apdfwv. xal &My ABing. 6 moAiTyg éxatépas OeoTityg. éx 08
i AtBuxiic Kopvolitog dtdéoodos Oeatityng xpnuatifwy.

Thestis: an Arabian city. There is another in Libya. A citizen of either is a
Thestite; Cornutus the philosopher is called Thestite because of the Libyan
one.!!

F6. IRT 306 = AE (1926): 16212

... Clornut[us ...
... templu]m Neptun][I ...

<...> Cornutus <...> temple of Neptune <...>
F7. Cassius Dio, Hist. Rom. 62.29.1-4

[1] O 0& Népwv dMa e yehoia émpatte, xal mote xal €ml ™y Tol BedTpou
bpxnoTpav év mavdnuw Twi Béa xaTéBy xal avéyvw Tpwixd Twa fautol
moujuata- xal én’ adtols Buaiar moMal, domep xal éml ol EMotg dmaaty oig
gmpattey, Eyévovto. [2] mapeoxevdleto Ot we xal Tas TGV Pwpalwy mpdiei
amacag quyypawy év émeaw, xal mepl ye ToU mAnbous tév PifAiwy, mpiv

9. Meineke 1849, 616,23-617,2.

10. Meineke 1849, 312,10-12.

11. Presumably, this outlying testimony is the result of error or confusion.

12. This is what remains of an inscription on a sea-facing structure in Leptis from
some time in the first century CE, apparently a shrine dedicated to Neptune by Cor-
nutus. If this is the philosopher (see Romanelli 1925, 134; Brouquier-Reddé 1992, 94),
it suggests that he maintained a close connection with the city after moving to Rome.
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xal 6Tioly adTdy cuvbeival, éoxépato, mapataBoyv dMoug Te xal Awaiov
Kopvoltov eddoxipolivta téte €ml maudeiq. [3] xai adtov GAlyov pév xal
Gméntewvey, & vijoov & olv évéPadev, 6Tt T Tetpaxdaia GElobvTwy alTOV
BiPrle ypalal, moX& Te abTa elvar &by xal undéve adtd dvayvwoesbal,
xal Twog eimévtos “xal wiy Xpboimmos, 8v émauveis xal {(MAois, ToAb mhelw
cuvelnuey” amexpivato 6Tt “GAN éxelva ypnotpa T6 Tév avbpamwy Biw éoTiv.
[4] 6 név odv Kopvolitog duyi émi ToUTew GdAey, 6 08 3% Aouxavds éxwlibn
molely, émeldy) ioyvpls éml Tf motoel émyveiTo.

Among the many ridiculous things Nero did, he once stood on the stage of
a theater at a public performance and read poems of his own about Troy,
and many sacrifices were made in their honor, just as for everything else he
did. He planned a comprehensive history of the Romans in epic verse, and
he made inquiries about how many books he would need before he com-
posed any of them, taking advice from, among others, Annaeus Cornutus,
who was at that time a respected cultural figure. He all but executed him,
exiling him to an island, because when it was estimated that he [Nero]
would be writing four hundred books, he [Cornutus] said that that was
a lot and that no one would read them. Someone said: “But Chrysippus,
whom you praise and imitate, composed many more”!3> He answered:
“But they are useful for human life” Cornutus earned himself exile for
this, while Lucan was forbidden from writing, since he had been wildly
praised for his poetry.!4

F8. Constantine VII Porphyrogenitus, De sententiis'>

‘Ot émayyeMouévou Népwvog wg Tetpaxdaia ypadew PifAia moMa adta
elvat €by Awéag Kopolitog xal undéva adte Stvacdar vaywdoxety. eimévrog
0¢ Népwvog “xal Xploimmos, [251] 6v émauvels xat {nAois, moME mAelova
Eypaey,” amexplvato éxelvog “GM éxeiva yprotpa @ Tév avbpwmwy Piw, 1o
xal 01 ToiTo ebuyadeldy.

13. See Life of Persius 38 with n. 7.

14. One might take this narrative to be ben trovato, but Furentes Gonzélez (1994,
464) suggests that it is vero and testimony to the “uninhibited speech” (parrhésia)
characteristic of the philosopher.

15. Boissevain 1905, 250,32-251,3.

16. xpnowwtdtwy avlpdmwy Piog éoti manuscripts. But this makes no sense (lit.:
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Nero said that he was going to write four hundred books, and Anneas [sic]
Cornutus said that that was a lot and that no one would be able to read
them. Nero said: “Chrysippus, whom you praise and imitate, wrote many
more!” He answered: “But they are useful for human life” Because of this
he was sent into exile.

F9. Cassius Dio, Roman History (excerpts)!”

GW v pdv xabénaf Tols dyabois Te xal memaideupévors Fyxotos. TO OF
TAElTTOV Xl xpaTioTov €Ml mapabyols aitialg amavyiaxel Tis BouAfjs uépos,
ToUg wev 81 elyevels, ToUg 08 6Tt meplouaiag Exovtag, Tobg 0t 8Tt clwdpoves
noav wov e xal xohdlwy. Movodviéy te xal Kopvoltov wixpod pév édénoey
b ~ ~ 1 ¢ A 3 A bl 1 b 1 3 ~ (44 1 \
amoxtelvat, T 08 Pouns ééflagey, dMo pév 000ty émxaldy, 8t 8¢ godol
xal &ptoot Biov Eyevéchny.

He [Nero] had an unremitting grudge against anyone who was good and
well educated. He annihilated the largest and most powerful part of his
council on charges which made no sense: some of them he hated and
punished because of their nobility, some because they were wealthy, some
because they were reasonable. He just stopped short of executing Muso-
nius and Cornutus, but he drove them from Rome because they were wise
and excellent men—he made no other allegation.

F10. Eusebius, Chron. 2 (Canon)

(1) In the Latin version of Jerome, for the third year of the 211th Olym-
piad/the thirteenth year of Nero’s rule/sixty-seven years post Christum
(Helm 1956, 184,23-26): Nero cum caeteris uiris insignibus et Octauiam
uxorem suam interfecit, Cornutumque philosophum, praeceptorem
Persii, in exsilium fugat.

(1) (67 CE) Nero, along with other distinguished men, also killed his wife
Octavia and sent Cornutus the philosopher, Persius’s teacher, into exile.

“They are the life of the most useful men”), and it is easily seen as a corruption of the
relevant line in F7 [3].

17. Boissevain 1895-1901, 3:755,34-40 = John of Antioch, frag. 90 (Mueller 1851,
575a) = Constantine VII Porphyrogenitus, De uirtutibus et uitiis (Boissevain 1905,
183,10-16).
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(2) From the Armenian translation, for the first year of the 211th Olym-
piad/the tenth year of Nero’s rule (Aucher and Awgarean 1818, 2:272):
Ukpnt pun wy] wpu thwnwinpu b ghnpnwphw qiht hip vyut.
unju b qynpuniinnu thhnhunthnu hwjwstug.

(2) (65 CE) Nero, with other illustrious men, killed his wife Octavia
[Hok‘tabia]. The same also expelled Cornutus [Kornutos] the philosopher.!8

4.2.2. Exegesis of Greek Theology
F11. Porphyry 12T quoted at Eusebius, Hist. eccl. 6.19.8

Zuvijy Te yap Gel 6 [TAatwwt, Tols Te Nouunviov xal Kpoviou AmoModavoug
Te xal Aoyylvou xal Modepatou, Nixopdyou Te xai Tév év Toig [Tubayopeiotg
EMoyipwy avopidv wuiler cuyypaupacty, éxpiito 0t xal Xapiuovos ol
Srwinol Kopvottou Te Tals BiPhows, map’ wv Tov petalmTindy v map’
“EMnow puotypiwy yvols tpémov Tais Tovdaixalis mpooiipey ypadaic.?

Origen was always in the company of Plato and the books of Numenius
and Cronius, of Apollophanes and Longinus, of Moderatus, Nicomachus,
and the more famous of the Pythagoreans, and he used the works of Chae-
remon the Stoic and Cornutus, from which he learned the allegorical
character of the Greek mysteries—something he went on to ascribe to the
Jewish Scriptures.?!

F12. Jerome, Epist. 70.4%2
Hunc imitatus Origenes decem scripsit Stromateas Christianorum et phi-

losophorum inter se sententias conparans et omnia nostrae religionis dog-
mata de Platone et Aristotele, Numenio Cornutoque confirmans.

18. Timothy Greenwood very kindly supplied this translation from the Armenian.

19. Smith 1993, 16.

20. This text is also recycled into the Suda entry for Origen: see w.182 (Adler
1928-1935, 617.4-10).

21. Origen is the third-century Christian theologian. The other writers men-
tioned are second-century Platonists and Pythagoreans. For Chaeremon, see the
introduction, p. 13.

22. Hilberg 1910, 705,18-20.
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Origen imitated him [Clement of Alexandria] in writing the ten-book
Stromata, comparing the views of Christians and philosophers with each
other, finding support for all the tenets of our religion in Plato and Aristo-
tle, Numenius and Cornutus.

F13. Tzetzes, Ad Lyc. 177 (ad Ilehacyixov)?

Sy yap bed ddvar, xal Tol moAvioTopos AdeEdvdpov xal AmoModwpou
1\ ¢ ! ~ A 1 3, 4 ~ ~

xal Pryivou 7ol moAvpwnuovos xal Aptépwvos Tol Ilepyaunvol [88.1]

xal Kaooqvopov Toll Zedapwviov xal T@v Aotmdy ioTopie@y loTopixdTepol

xafeotixapey xal axyopeiv émotaueba xai Umip Kopvoltdv Te xal

[aAaipatov xat Aopvivov xat Kepariwve xat Hpaxdertov xat Tobg dMoug,

émoaol ¥ ETépwbey dpuoapevol 1 4P’ EauTidv ypadovtes A ydpnoay.

With the help of God, I am determined to speak more historically than
Alexander Polyhistor and Apollodorus and Rheginus the Memorious and
Aremon of Pergamum and Cassander of Salamnia and the rest of the his-
torians, and I know how to allegorize better than Cornutus and Palaepha-
tus and Domninus and Cephalion and Heraclitus?*—and whoever else
allegorized, whether their writing drew on other sources or came from
themselves.

F14. Tzetzes, Exegesis of the Iliad*
“Etepot 0%, Tiig aMuyyopiag Tév Beindv dvopdtwy, bomep xai 6 Kopvoutds,?
wévmep aNyopdi douppifacta. adtd utv yap xad éavte Aeydueva, eival Tu

doxoliar mpdg 0t T THic Thtddog ypadny ob cuvadet aupPrifalbueva.

Others [dealt with] the allegorical meaning of divine names, as Cornutus,
too—although these do not make for allegory in combination; the names

23. Scheer 1908, 2:87,32-88,6.

24. Palaephatus: date unknown, author of the rationalising Incredibilia. Domni-
nus: perhaps the fifth-century Neoplatonist from Larissa. Cephalion: a second-century
rhetor/historian. Heraclitus: author of the Homeric Problems; probably to be dated to
the later first or early second century CE (cf. introduction, p. 48).

25. Hermann 1812, 3,17-21.

26. Kpouvolitog manuscripts. But it seems reasonable to emend this as an error of
transmission, given the correct form of Cornutus’s name elsewhere in Tzetzes.
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are seen to be something or other spoken on their own, but they do not
cohere in combination—unlike the Iliad.?

F15. Tzetzes, All. 1. 18.655-659

‘Ot & 000€ls ETéA ey AMyopTioal Tade,

opaite Tov HpdxAeitov, xal THy wud cby TouTw,

Y GAalbva odlyya 08 wbAov THY Emnpuévy,
Kopvottoug, TTaAaibatous e mavrag ayyopolivrag,
xal T éua PipAidia, To edTAES Te T6IE.

No one before has dared to allegorize these things; you can see this if you
look at Heraclitus and the ape with him, at that boastful (or, rather, arro-
gant) sphinx,?8 and at all the Cornutuses and Palaphatuses who wrote alle-
gories—and then at my little booklets, including this worthless one here.

F16. Tzetzes, All. Od. proem 35-38

bl ~ \ A \ 1 ~oC !

Exetg Anpolis 0 aUyypapua xat w0 tol HpaxAeitov,

KopvoUitov xal ITaAaidatov, xal Tov YeMov abv TovToLg,
1 b/4 b4 4 A 3 4

xal €l Tig @Aog AéyeTal ypdas anyoplas

avepeuvjoag ebploxe xal & Tol T¢étlov BAéme.

You have Demo’s book, and Heraclitus’s, you have Cornutus and Palaepha-
tus, and Psellus with them—and anyone else you can seek out and find
who is said to have written allegories; then look at what Tzetzes wrote!

27. This observation is echoed in seminal works in twentieth-century studies
of Cornutus’s Greek Theology which emphasize that this work is more about etymol-
ogy (the meanings behind individual names) than allegory (what the gods represent
within extended narratives). See the introduction, §1.4.1.2.

28. The “ape” is Demo (see All. Od., proem 32-34), date uncertain (perhaps fifth
or sixth century); the sphinx is probably the Byzantine philosopher Michael Psellus,
who read the sphinx as an image of the human being but also, implicitly, as an image of
the allegorical interpreter—and so of himself; see his Phil. min. 1.44 with Miles (2014).
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F17. Theodoretus, Graec. affect. cur. 2.94-95

Saryywuidfuv uév odv 6 Bypitios Ty Powixwy Beooyiay Euvéyparbe- petiveyxe
0t tavTy eig TV ‘EMdda dwwiy @idwy, oty 6 ‘Efpaios, G’ 6 BUBAtog, Tov
0¢ Sayxwviabuwva Aav tefadpaxey 6 Tlopdiplog: Mavebwg 0t T mept "Totdog
xal Oalpdog xal Amdos xal Zapamdos xal TGV &wy fedv Tév Alyuntiwy
guubordynoe: [2.95] Atédwpos 0t 6 ZixeAlwtyg xoouoyoviay Euvéypape: Ty
d¢ Tob Aoxpaiov momrol Ocoyoviav oide xal T& petpdiaar 6 3¢ ye ‘Odpdavg
‘Opdebs tas Alyvntinv Teletas Tovs "EMvag egemaidevoe: Kddpos 8¢ Tég
Dowixwy- Kopvolitog 0¢ 6 dthégodos Ty EMnvuaiy Beodoyiay Euvrébeixe-
[T ovTapyos 0t xal Aétios Tag TG dhocddwy éxmaudebouat d6Eag: ToV adTév
d¢ xat 6 TTopdiptog avedéEato mévov, Tov Exdotou Biov Talis 06Eas mpooTebetxd

Sanchuniathon of Beirut wrote out the Phoenician theology; Philo trans-
lated it into Greek (not Philo the Jew, but Philo of Byblos). Porphyry was
an enthusiastic admirer of Sanchuniathon. Manetho wrote the mytholo-
gies of Isis and Osiris and Apis and Sarapis and all the other Egyptian gods.
Diodorus of Sicily composed a cosmogony; even young children know the
Theogony of the Ascraean poet.?” Orpheus of Odrysa taught the Greeks
the Egyptian mysteries, Cadmus those of the Phoenicians. Cornutus the
philosopher put together a Greek Theology; Plutarch and Aetius instructed
the Greeks in the opinions of the philosophers—and Porphyry expended
the same energy adding a biography to the account of their doctrines in
each case.

F18. Etymologicum Magnum 408,52-56

Zevg: ‘O febg. Kopvolitog év 6 mept ‘EMnixdic Beodoylag dnoiv, 611 Yuyy
éomt Tob mavtds kéopou, Tapd T {wn xal aitie elvat Tois (Bat ToU GFiv- xal did
TodT0 PaciAels Aéyetar T&@Y 6Awy, wg xal &v iy 9 Yuyn.

Zeus: the god. Cornutus, in On Greek Theology, says that he is the soul
of the whole cosmos, so called from life and from its being “the cause to
living things of their being alive. For this reason, too, he is said to be the
king of the universe, as our soul is in us”*°

29. I.e., Hesiod.
30. Cornutus, Greek Theology, 3,3-8.
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4.2.3. On Aristotle’s Categories

For general orientation on the early commentary tradition on Aristotles
Categories, see Griffin (2015; pp. 139-45 for Cornutus in particular). As
with many of the early commentators, known to us only through selec-
tive and polemical reports from much later, the literature has struggled to
identify adequate and serious motivation for Cornutus’ interest; I set out
my own suggestion above (introduction, §1.4.1.1).

We are usually not told from which of Cornutus’s works citations
derive, and we cannot assume that they all derive from the work (or
works) dedicated to discussion of the Categories, the Against Athenodorus
and Aristotle (see above, §1.6, T4); F20, for example, draws on a rhetorical
work, and Simplicius tells us that Porphyry, our ultimate source for most
if not all of the fragments in this section, cast his net wide in his treat-
ment of Stoic views (see Simplicius, On the Categories, 2,8-9 [Kalbfleisch
1907]). For this reason, the following fragments are presented in the order
in which the topics they treat arise in the Categories itself.

F19. Porphyry, On the Categories’!

[Epaytnog] AN el evhdde eig 0éxa yévy Olelley Tag onuavtixas dwvdg, mis
év 16 Tepl épunueiag eig dvo, eig Bvopa xal pijuas;

[Améxpioig] “OTL évBdde ptv mepl THs mpoyyoupéwns Béoews TG Aéewy
THi¢ xaTd TEY TpayuaTwy moteltal Tov Adyov, év 0¢ Té Ilepl épurvelag mept THg
deutépag, 7 o0xETL 0Tl Tepl TAY aNuavTIXGY AéEewy TGV mpaypdTwy, xabd
[58,35] elot ToUTwy onuavtixal, dMa mepl TEY apavTindv Aégewv Tol TUTOU
TGV dwiiv, xafd Timot elol ToloUTwY: TUTOS Yap TS drviic TO elvan 7 Svopa 1)
piuae. wal T xuplay 08 elvar T AéEw 7 petadopuay 7 EMws [59,1] Tpomuy
THic deuTépag EoTl mepl TAY bwviv Tpaypateias xal od THs TPWTYNS.

[Epwtnotg] Apa oty Ty dtadopiy tadtyy mdvres Fyvwoay of mepl TOV
xaTyopLéy Tt YpaavTes;

[59,5] [Amoxpiotg] Ovoapbic: ob yap Qv ol uév Tept TEY yevéy T@V SvTwy
mponyoupévws Govto évtalfa mpaypatedeshat, of 0t dvtéleyov GBetolivTeg
adTév THY dlaipeaty g moM& TapleiTay xal w) TeptapBavovaay 3 xal maAw
mAeovalouaav.

[Epwtyog] Tives elalv obroy;

31. Busse 1887, 58,30-59,14.
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[59,10] [Améxprotg] Oi mepi Abnvédwpov xal Kopvoltov of T (rodpeva
mepl TOY Aéfewv xabd Méeis, ol T& xlpla xal T& Tpomind xal Soa Towdita,
(Sradopat ydp €oTi Méewv xabd Aéeis elat) T Toralta olv mpodépovtes xal
molag ol xaTyyoplag dmopotivres xal wi ebploxovtes ENTH daoty elvar Ty
daipeaty, @ Qv W) maoys dwviic onuavtixdis eis adtny meptiaufavouévns.

[Question:] If he here®? divides significant vocalizations into ten genera,
why is it that in On Interpretation he divides them into two, namely, nouns
and verbs?

[Answer:] Because here he is discussing the primary imposition of
words on things, while in On Interpretation he is discussing their second-
ary imposition, which is no longer concerned with words that signify
things insofar as they signify them, but rather with words as signifying a
type of vocalization insofar as they are types of such things—and to be a
noun or verb is to be a type of vocalization.>> And whether a word is literal
or metaphorical, or some other kind of [59.1] trope, has to do with this
second treatment of vocalizations and not the first.

[Q:] So has everyone who has written on the Categories known the
difference?

[A:] Not at all; otherwise there would not have been people who
thought that the genera of what exists were primarily at issue there, or
people who responded by rejecting the division for missing out many
items and failing to encompass them—or, again, for including too much!

[Q:] Who are these people?

[A:] The followers of Athenodorus and Cornutus, who take the inquiry
to be about words insofar as they are words—e.g., about what is literal,
what is a trope, and so on (for these are differences between words insofar
as they are words). Since this is what they think, they are confused about
what sort of things the categories are, and because they fail to discover this,
they say that the division is defective for not encompassing every signifi-
cant vocalization.

32. Le., Aristotle, in the Categories.
33. For example, the vocalization “dog” signifies an animal (primary imposition)
but also a noun (i.e., the noun “dog”: secondary imposition).
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F20. Porphyry, On the Categories**

[Amoxpiotg] Awalpeoig uev yap €t Toun Tod yévoug eig €ldn, évtaifa 0¢ od
Yévog &v dlaprioeTal eig €loy Oéxa, aAAd Oéxa yévy exBioetal. xatapiBunog
0%V 0Ty, #y TowjoeTal TGV TPATWY YEVGY xal TGV xaTd T& AT Y déxa
XATYYOPLEV.

[Epwtyoig] Tt odv dno;

[86,15] [Améxpioig] “Tév xata pundepiav cupumAoxny Aeyouévwy Exaatov
%ot odaiay anualvel 9} moody ¥ modv ¥ mpés Tt % mol 7 mote ¥ xeiobat ¥ Exev
7} motely 7 mdoyew.” xal AapPaver ToOTwY ExdoTou MAwTixd Tapadelypata,
olov “obotag uév dg Timw eimely dvbpwmog, Immos” xal Tév EMwy TO mpdadopov
€l TAPATTATY TTAPAdELy L.

[86,20] [Epwtyoig] Apa oty mévtes auyywpolot Ty els & adtd yéw
xatapibunow TV onpavTi®y Aéfewy TpWTWS xal TPoVyoupévws TEY
TPAYRATWY;

[Améxpiotg] Ovdapdic: Abnvédwpos yap pmhoato 6 Ztwixds PPl
ypaas Tpds tag Aptatotéhous xatnyopiag Kopvolités Te év Tals Pyropixais
Téxvaus xal év T mpdg Abnvédwpov avtiypadfi xat dAot mAeloToL.

[86,25] [Epcytyotg] Apa 0dv dpBéis dvTidéyouaty;

[Amoxpiats] Oddauds.

[Epdytyois] T168ev Tolito dfjhov;

[Amdxpioig] “OTt mpds mavta oxeddy dvteimey adTols dvtiypaas xal
¢mdelbag, Smws abdMovtal.

[86,30] [Epwtyog] Tig 0t 6 Tpdmos Tfic dvtidoylag;

[Amdxproig] Tpirtds: of pév yap 8t mheovaler % xatapibunoig, oi 8¢ &t

\

éNelmeL, ol 0t 6Tt Twa dMa QuTt GAAwY Tapeidnde yewn.

[A:] A division cuts a genus into species, but here there is not going to be
one genus divided into ten species; rather, ten genera will be set out. So it
is an enumeration which he will make of the primary genera and of the
predications made according to the primary genera.

[Q:] Well, what does he say?

[A:] “If you say anything uncombined, it signifies either a substance, a
quantity, a quality, a relative, a ‘where; a ‘when, a disposition, a condition,
an action, or an affection”®> And he takes examples to clarify each, for

34. Busse 1887, 86,10-32.
35. Aristotle, Cat. 1b25-27.



170 L. Annaeus Cornutus: Greek Theology, Fragments, and Testimonia

example, “Substances, to give a quick outline, include man, horse”’—and
an appropriate example to illustrate the others, too.

[Q:] So does everyone agree with his enumeration of these as the
genera of words that primarily and principally signify things?

[A:] Not at all. The Stoic Athenodorus attacked it and wrote a work
Against Aristotle’s Categories; so did Cornutus, both in his Rhetorical
Handbook and in the Response to Athenodorus, and so did many others.

[Q:] Are they right to object?

[A:] Certainly not.

[Q:] Why is that obvious?

[A:] Because what he wrote gives them their responses on just about
every point and shows where they go wrong.

[Q:] What is the nature of the criticism?

[A:] It is of three kinds: some object that his enumeration contains
too many items, some that it is deficient, and some that there are genera it
includes instead of others.

F21. Simplicius, On the Categories®®

Aowmdy 08 T mepl T elg Ta xeddAawr Owapécews ToU Pifriou Aéyew
UmoelmeTan, & Tweg wy émoTnoavtes Smws Te xat &pfpa dpyvtar xal
0mwg TV TE TPOS TOV GAov agxomov xpelav amomAvpolol xaAds xal THV
[18,25] mpdg &Mnda cuvéxetay dtaowlovay, atotnddv xelobal vopilovow e
xedadate xaTd TOV VTOUWUATIOY TpoTov. xal 0% xal AvTiAéyouay adT@
Tives GBetolves TV diaipeoty, of utv wg mieovalovaay pdTyy, of 0t wg MO
napeioay domep Kopvolitog xal AByvédwpos, oitives mepl Aéewv oiduevol ToV
oxomdv elvar xabd Aékeis elaty, moMas Aébets mpoBdMovres Tas wév xuplas,
[18,30] Tag O¢ Tpomixds, EAEéyxew olovtar TV Olaipesly, g o0 TATAS TAS
Aéeis [19,1] mepdaBodoav- of xal dwalpeoty Tév dvopdTwy olfovtal motelobat
elg dpavupae xal quvavupe xal mepdvupa xal eval o BipAlov mavtodandiv
Bewpnuatwy cwpelay vmodauBavouaty Aoyx@y Te xal puatxdv xat Bixiv xal
Beodoyixdiv- elvar yap T& ptv mepl SpwVipwY xal CUVWVORWY Xal Tepwyipwy
oxéppata [19,5] Aoy, €Tt 0t xal TO Tepl TGV AVTIXEEVWY, TA OF Tepl
xwoews duoixd, Rixe 0t T mepl dpetis xal xaxias, domep Beodoyid TG
Tepl TEY 0éxa Yeviv drlocodnuata.

36. From the proem; Kalbfleisch 1907, 18,22-19,7.
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We are just left to talk about the division of the book into headings. Some
people do not understand how it is divided into parts and how those parts
contribute beautifully to the overall purpose of the work while maintain-
ing continuity with each other—so they think that the headings are bun-
dled together in the manner of a notebook.” What is more, there are
people who criticize it and reject its division, some on the ground that
it includes too much to no end, others because it misses out a lot—for
example Cornutus and Athenodorus. They thought that the purpose of
the work was words insofar as they are words, and alleged many words,
both literal and metaphorical, and thought that they were refuting the
division for not containing all words. [19.1] They also think that work
makes a division of substantives into homonyms, synonyms, and paro-
nyms3® and that the book is a heap of various claims in logic, physics,
ethics, and theology—with the reflections on homonyms, synonyms,
and paronyms belonging to logic, along with those on the contraries, the
reflections on change belonging to physics, those on virtue and vice to
ethics, and with the issues raised by the ten genera belonging similarly to
theology.*

37. An example adduced by these (unnamed) people is discussed later, at 44,3-4.
There is no suggestion that Cornutus and Athenodorus are among them (although
we learn later in the passage that they, too, think that the Categories lack structure),
but this context is needed to show that it is unclear what “division” in the next lines
(which do bear on Cornutus) refers to. It would be natural to suppose that it refers to
the tenfold division of the categories (as in other fragments here), but these earlier
lines create the expectation that it refers instead to the formal organization of Aristo-
tle’s book.

38. Simplicius’s position is that this is not a formal “division,” since it is not
exhaustive (the full list of -onyms would include polyonyms and heteronyms; see
On the Categories, 23,4-5 [Kalbfleisch 1907]; similarly Porphyry, On the Categories,
60,34-38 [Busse 1887]).

39. Since the “physics” and “ethics” is to be found within the discussion of the
ten categories, this must mean the very fact of there being ten genera (i.e., categories).
(“Theology” is metaphysics, as, for example, at 4,23-24: xai T@v fewpnTindy T8 ptv
Beodoyind, g i Meta T duaixd; cf. Aristotle himself at Metaph. 1026a18-19.) The
fact that the Stoics think that the tenfold division is as such an exercise in metaphysics
supports the view that even the Stoics do after all believe that the ten categories are
divided according to a view about reality rather than language; see the introduction,
§1.4.1.1.
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F22. Simplicius, On the Categories*

AMot 0t moAol Tpds adTny audeoPrmyoay, adtébey xatyyopolvreg
[62,25] T eig Togoltov mAFjfog 5Lalpécrswg, d’mrsp AbBnvéowpos &v T
Hpog tas Aptototédoug uev Katyyopias smyeypayysvw BBN@, vy 5
v €is TooolTov mAFjBog dtaipeaty séem{ov’n xal Kopvou'rog O &v olg Hpog
Abnvédwpov xai AplotoTélny éméypaey xal oi mepl TOV AoUxiov 08 xal TOV
Nixdotpatov, domep Tpds T &M TTavTa aYEI0V, 0UTwWS Xal Tpds [62,30] Thy
OLalpedLy GYTELPNXATLY.

Many others have had doubts about it [the division of the ten categories],
criticizing the division from the start for being into just this number—for
example, Athenodorus, in his book entitled Against Aristotle’s Categories,
but which only examines the division into this number.*! Both Cornutus,
in the books he entitled Against Athenodorus and Aristotle,*? and the fol-
lowers of Lucius and Nicostratus also attacked the division this way—as
they did pretty well everything else.

F23. Simplicius, On the Categories*?
TTpog o0& Kopvolitov xai TTopduptov thy pomiy xata Papdtnta xal xouddtyra

Bewpoupévny mobtyTa Aéyovtds o T oy wi) evar PapltyTe xal
xoudbTyTaL, GANG WETpoY BaplTnTog xal xouddTnToS.

40. Kalbfleisch 1907, 62,24-30. On Cat. 1b25-2a10, where the categories are first
introduced.

41. tooolitov: Hijmans (1975, 108) takes this to mean that the number is criti-
cized for being too great, and see what Simplicius has to say about Xenocrates and
Andronicus a little later (On the Categories [Kalbfleisch 1907, 63,22-24]). But this
creates a contradiction between this fragment and the testimony of F19 and F21, so
the better guide to meaning might be the immediately preceding lines in which we are
told that Herminus worried about whether “the genera are this many” (el Tooalita oty
T yévn) and that by this he meant precisely that they might be too few (Kalbfleisch
1907, 62,17-20). Moraux (1984, 588-89) is probably right, then, that Athenodorus’s
objection is to the number itself (ten), without implying that this is too many.

42. Or perhaps “Against Athenodorus and Against Aristotle”; see §1.6, T4.

43. Kalbfleisch 1907, 129,1-4. On Cat. 4b20 and the category of quantity.
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Cornutus and Porphyry say that the downwards thrust which is observed
according to whether a thing is heavy or light is a quality.** Against them,
he [lamblichus] says that the downward thrust is not what it is to be heavy
or light but is a measure of how heavy or light something is.

F24. Simplicius, On the Categories*>

Elte odv dg Abyvédwpos oletar mpbs i elvar xatd prfro'rékn, b’ ob %
wpooy)yopia emdnTel o wpbg 6 [187,30] Xsys’rat (o yap dolilov & axovaag sm{n'rsl
oV 00 €0Tt GoliAog), elTe g KovaUTog ﬂpog Tt ebval cpncnv olg o’uywpooﬂm'ra
TPOG ETEPOV ¥) TXETLS, 0V EVTOL %) CUVTAXTIXY), (G ETTL TEY EYGVUTWY Xatl EYopEVwY,
G 1) mpds UmbaTaoy, Stav alTd TG ¢ evar TV mpds ETepov dmbveuawy Exy,
xat oVdéva Tpbmov TO TNOGALoY 7} TO TTEPdY TPds Ti EoTiv. olTe yap EminTel
Tt TpOs [187,35] O Aéyetau oliTe xata THY TPog ETEPOV VTOTTATIXNY TXETLY
Aéyetat- oboia yap TO TNOGAIoY xal %) xedaAl) xal TO TTEPOV.

Athenodorus thinks that, according to Aristotle, a relative is something
the term for which also suggests what it is said in relation to: if you hear
“slave,” you wonder whose slave. Cornutus says that things are relative
when the state of each thing is relative to the other—not as a matter of
syntax (as “having” and “being had”) but as a matter of reality, when one
thing is oriented towards another by being the very thing it is. On nei-
ther of these accounts is “rudder” or “wing” a relative;*¢ they do not also
suggest something which they are said in relation to; and they are not
mentioned only as things whose real state is relative to something else: a
rudder is a substance, and so is a head and a wing.

44. This is one occasion on which Simplicius agrees with Cornutus—and on
which Cornutus disagrees with Athenodorus, who (along with Iamblichus here, and
also Archytas and Ptolemaeus) thinks that “weight or downward thrust” is to be classi-
fied alongside magnitude and number under the category of quantity (Simplicius, On
the Categories, 128,5-8 [Kalbfleisch 1907]).

45. Kalbfleisch 1907, 187,28-36. On Cat. 6b36-7b14: relatives and correlatives.

46. These are Aristotle’s examples in the passage under scrutiny. (Simplicius’s own
view is that they are relatives as parts of, i.e., relative to, some whole.)
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F25. Simplicius, On the Categories*’

Kopvoiitog 0¢ dmopel, el T0 Mol Tol Témov xal T6 moTe Tol ypbvou xata TOV
xapawrnpwyov 6V AéEewy alsw;voxom el i0lag xaTaTéTaxtal xa*myoptag o
0 THY wpo@smv ’n‘EpL XapaxThpwy stvat AexTixddy, Tl 5n7ro*rs olyt xal Talita
i xaryyople TadTy Tpoaébnxey, olov o AtwvéBey xal s [359,5] Alwva xal
T Toladta oG Syt Spota yap éoTw Té Abvnbey xal eis Abvag. mpds O&
talta E§aprel Aéyew 8Ti 0d mept yapaxthipos Aébews éaTiv ) TEY xaTyopiéy
dwalpeats: xabélov yap Tag wev Aextixas dadopas eig Bvopa avijyov 4 plina
7 Tt TowolTov, o wévtol eig xatnyoplav Td, éml 0 ToUTwy Eyecbat uév Oel
TGV dwvidy, 00 uévtol xate T6 TTwTKdY [359,10] oxdine THe Aégews, dMa
dtatpovpevoy Tag onpaciag xate Tas Tév Sutwy dadopds, bev olte 6 TémoS,
gémeldn oV adTov xapaxtiipa Exel T¢ immog, olte 6 ypévos, EmedY TO aiTO
oxdine tis Aégews Exer Té AVxog, Tig adTHs it xaTyyopias, G TG wiv Tol
mogol éoTw, T& 0t THjg olalag.

[359,15] ITaAw 0¢ 6 adTdg dvip TO Téppw xat Eyyls eig T TPpdS Tt Gvayew
kol Tomixdy Exovta T6 Umoxeluevoy, Avdpduixog 8¢ eig To mol Tibyow adta
abploTa xata TémoV vTa.

Cornutus raises a problem: if the where differs from place and the when
from time by the way that the words are characterized and have been
assigned to their own categories because the point of the exercise is to
explore the characters that words have, why then did he not put the fol-
lowing in this category [i.e., where], too: things like, for example, “away
from Dion” and “towards Dion,” and the many other examples there are
like this? After all, they are like “away from Athens” and “towards Athens”
To this it is enough to say that the division of categories is not about char-
acterizing words; in general, people explain differences between words
by appealing to noun, verb, and so on, not to some category. One ought
not, however, to treat these vocalizations according to schemes of word
inflection but to interpret their meanings in line with the distinctions
between actual things. So place, which has the same character as horse,
and time, which has the same verbal form as wolf, are not in the same
category: the former belongs to the category of quantity, the latter to that
of substance.

47. Kalbfleisch 1907, 359,1-17. On the category where.
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Again, the same person thinks that one should put far and near in the
[category of] relative, the substrate being place, but Andronicus puts them
into the category of where, since their place is indefinite.

F26. Simplicius, On the Categories*3

Kal of Ztwixol 0t mapadaPévres Tov Optopdy Aéyovta “Td xabodou
otaotyua [351,20] T ol mavtds dioews” mapétpeav ToV Adyov Emi TO
didotnue TH xwnoews, xal mAnuperoliow obtot, didtt Tév TTubayopeiwy To
diaotnua duaixdy xai év duaixois Adyos xal el oltw Tig PodAotto xadely
év Tols ameppatixois, W¢ mote xal Kopvolitog de Tolito OmwmTevTeY, % @
axpBéaTepov dv Tig IOl QT TPOTEPOUG AGYOUS Xl TEY TTEPUATINGY AdYwY
Tobg THis [351,25] Mg xoopixdic dlaews, &v 1) xal % buyy mephapPivetal, o
didoTyua ddopilopévay, obtor oaddds wév odx Exouat dieAéobat, bmolov Aéyouat
dbotnua, éoixact pévtol LENOY TO TGV TWUATOEIIEY KIVTEWY CWUATOELDES
dtaotyua OmolapuPavew ¥ domep ypappoedés Ti Tolto amodaivesbal, 6
moMJjg dTomiag weaTov idig delxvutatl &v Tois Tepl xpdvou Adyolg.

The Stoics inherited [from the Pythagoreans] a definition which calls
[time] “the generic interval belonging to the nature of the universe” and
changed it to “interval of movement.”#’ This is a mistake. The Pythagoreans
define the interval as the natural interval found within both natural princi-
ples and seminal principles (if you want to use this language—something
Cornutus, too, once suggested later on),>® or, to be more accurate, in accor-

48. Kalbfleisch 1907, 351,19-29. On the categories when and where.

49. At On the Categories, 360,15-16 (Kalbfleisch 1907) (= SVF 2.510), Simplicius
specifies that Zeno defined time as “the interval of movement,” and Chrysippus as “the
interval of the movement of the cosmos.”

50. The claim here seems to be that the (older) Stoics abandoned a definition of
time in terms of the principle of movement, which Simplicius takes to be the (incorpo-
real) soul, and referred it instead to the actual movement of bodies; later on, Cornutus
makes an adjustment back in the direction of the Pythagorean definition insofar as he
linked time to the principles of corporeal movement—albeit these, for him, are fea-
tures of the corporeal world (namely the seminal principles). (“Later on,” then, more
likely refers to a later period in Stoicism rather than a later period in Cornutus’s own
career.) A text that Simplicius might have had in mind for his view of the Pythagoreans
is “Archytas,” Iept Tév xabélov Adywv, 24,15-16 (Thesleff 1965) (“time is the moving
number of something, or also, in general terms, the interval of universal nature”). See
Moraux 1984, 594-97.
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dance with the former principles and those of the seminal principles which
are principles of cosmic nature as a whole (including soul). But the Stoics
are not able to distinguish clearly what they mean by interval, although
they seem rather to assume the bodily interval of bodily movements or
like something of the nature of a line—which leads to much absurdity in
their account of time.

4.2.4. Physics and Metaphysics
F27. Tamblichus, On the Soul, quoted at Stobaeus, Ecl. 1.49.435!

Apa ye moryud Tév dptyplwy dmoxetopévay Tol 0éyeabal TO éxtog mvelua,
7} éxAvopévou Tol Tévou xal maptepévou, 7 Tob Beppoll évamoaBevvupévou mwg
el & elow T& {Gvta mpbrepov eloatbic dmobvioxet; ¢ el oltwg ylyvetal
6 Bavatog, mpoavatpeitar 3 cuvavalpeitar N Yuxn 6 ocwpatt, xadamep
Koupvoiitog ofetat.

Does what was formerly alive die when the arteries are choked and closed
off from receiving breath from outside? Or when its tension is released and
slackened? Or when the internal heat is somehow extinguished? If death
comes about like this, then the soul is destroyed before, or at the same time
as, the body—as Cornutus thinks.*?

51. Wachsmuth and Hense 1884-1912, 1:383,24-384,2. On whether the soul dies
with, before, or after the body.

52. The earlier Stoics had defined death as the separation of the soul from the
body, and their view was that souls survived this separation for some time (although
how long was a matter of debate; see SVF 2.809-22). So Festugiére (1953), 230-32, n.
2 ad fin. suggests that a Stoic could not think that the soul perished before the body,
and Zeller thinks it a “considerable deviation” even to suppose that it perished with it
(1880, 693). But since the soul is a distinct corporeal entity on all Stoic accounts, it is
not obvious why such views, however eccentric, would be in tension with the physical
system at large. (It is hardly an objection that the definition of death would need to be
refined, i.e., if it involved the soul perishing in the body rather than being separated
from it.) In the Greek Theology, Cornutus talks of the souls of the dead being received
by the “air” (5,5-6; 74,5-6), but this may mean that their matter is dispersed into the
air when they perish, rather than that they survive to live there for some period.
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F28. P.Oxy. 3649 = CPF 1.1%,35 1T
Kopvoutou Ilept éxtéiv '
Cornutus, On Haveables (two books)>3
F29. Syrianus, On the Metaphysics>*

[Mapadépetar 0t xai Bonbos 6 mepimatytinds éx Tév mapa 6 AptoToTédel
xaToewy el TadTOV dywy Tois yevixois Tas idéag @ xal Tov Kopvoltov
cUVTATTEW EBAoYOY, 0V Moppw xal adTdv TaldTys UmevexBévta THc d6&ns: elte
yap mpbTepa T yevind TEY xab’ Exacta, oby olTw mpdTepa ws EEnpnuéva THi
mpdg adTa oyéoews [106,10] 000 dg Tig odaiag aldTdv aiTia, dmep UTapxel
Taic i0gag.

Boethus the Peripatetic misses what Aristotle is trying to say and identifies
forms with genera. One might reasonably rank Cornutus along with him
because his opinion is not very different from this. But if genera are prior
to individuals, they are not prior in such a way that they no longer possess
a state which is relative to them or become the causes of their substance—
which is the case with forms.>

53. See Turner 1975. Sedley (2005, 118-20) argues for the likely metaphysical
orientation of this work; he suggests that it concerned properties (things that can be
“had”), explaining them in materialist terms opposed to the Platonic theory of forms.

54. Kroll 1902, 106,5-10.

55. Martini (1825, 93) and Moraux (1984, 601) place this fragment with Cor-
nutus’s interest in the Categories, although for different reasons. Martini thinks that
the discussion of the Categories was essentially rhetorical in character (and the word
idea is indeed used for rhetorical style as well as Platonic form). Moraux, on the other
hand, takes idea to be “form,” and supposes that the “genera” at issue here must be
the categories. But to align Platos forms with the sort of genera represented by the
categories would take considerable ingenuity. More likely, Cornutus was making just
the kind of metaphysical claim that Syrianus understands: his move would have been
to suggest that Plato’s forms were hypostasizations of genera, i.e., natural kinds; see
something similar in Seneca, Ep. 58.19 and 65.7. Sedley (2005, 120-21) connects this
fragment with F28.
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4.2.5. Rhetoric
F30. Anonymous, Commentary on Hermogenes’s I1ept i0e@v>®

Aoxel 8¢ 6 Kopvolitog oudéotepov mepl adtév eimeiv- ™y yap Baothixol
mapinut 36&av- dnaiv odv 6 Kopvolitog, x&Abv €0t wépiov Adyou auyxelpevov
€& dvopdTwy 0lo 7 xal mAedvwy, TeAeloly émt wépos didvoia, [931,5] et
mapaxaTiwy oadéaTepov TOV Adyov Emoinaey, empwnabels adTol: xiAov yap
éoTt Olavolag pépog amaptilov mpds ETepov x@hov mapaxeipevov- TO yap, el
TOV YopeuThy 0UdE & Tpooxadéoas aliuios EoTal, x@Aov pév éoTi cadbs,
k) N 1 bl ~ b 1 \ 3 \ 14 14 (4 ~ 1A
olx av 0t elhxptuis, ov0E THY €Ml wépos mapéatnaey v [931,10] drdvoray
uy) mpooAaPolat: Tov 0t yopnyov alToV 000t 6 cuyxdpas ov 0waeL Obkny.
OehapPavet 0t xal mept Tol xbppatos 6 Kopvoltos, cadis obtwat mwg Aéywy-
! > \ 4 ’ ~ ’ 2\ \ ’ 4 > ! \
wbupa 0Tl Adyos Otdvolav OMAGY dUo %) Tpiol AéEeatv- oldv €ott Té- undév
&yav, xal T6- yvibi cautéy- ETt 0t cadéatepov [931,15] Ta mepi ToU xdppaTos
Alivov d6&eiev Av Exelv.

Cornutus seems to have spoken more clearly about these things (I shall
leave Basilicus’s views to one side). So Cornutus says: “A colon is a part
of discourse composed of two or more words, partially completing a
thought” Then further down he refers back to this and gives a clearer
account: “A colon is part of a thought which completes it when associated
with another colon” Take: “If not even the man who challenges the dancer
to a fight is immune from penalty ...” This is clearly a colon, but not in the
pure sense, because it does not partially complete a thought for us unless
we add: “.. then the man who beats up the chorus leader will certainly not
avoid punishment”>” Cornutus also gets to grips with the comma. He gives

56. Walz 1834, 931,1-15. Graeven (1891, xxvii-xxviii) takes this passage to be
part of a survey of rhetorical writers arranged in chronological order. This would
mean that we are dealing with a different, later Cornutus: older than Apsines (i.e., pre-
sumably Apsines of Gadara, who must have been born almost a century after Annaeus
Cornutus died) but younger than his teacher, Basilicus. Graeven (and after him, Reppe
[1906, 60-61]) likewise assigned F33, F34, F35, and F36 to this putative rhetorician.
Heath (2003, 152) succinctly shows that the argument does not stand up. (Nor does
Graeven’s inference from their shared definition of the colon that the Cornutus of
this passage is the author of an anonymous rhetorical treatise known as Anonymus
Seguerianus; see Graeven 1891, p. xxx; cf. Graeven 1895, 306-7 with Christ, Schmid,
and Stahlin 1924, 928.)

57. The example is from Demosthenes, Mid. 57.1.
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this clear account: “A comma is a phrase which exhibits a thought in two
or three words, as, e.g., ‘Nothing in excess or ‘Know yourself.” Apsines’s
definition of a comma would seem to be even clearer.

F31. [Julius Rufinianus], Schem. dian. 1°8

Tertius usus est harum figurarum, quum gratia uenustatis adhiben-
tur, [60,10] qui tamen ironiae est proximus. sed eius modi figurae, quae
iuuenibus in schola lasciuiunt, ut Cornutus ait, minime maturae sunt et
parum causis foroque conueniunt.

A third use of these figures is when sexual pleasures come into it—a
use which is, however, close to irony. But figures like this, which titillate
schoolboys, as Cornutus says, are very immature, and quite unsuitable for
the law court or forum.

F32. Nicolaus Sophistes, Progymnasmata>

‘O avip yap éxelvos aidéoipos @y Tétaptov mapa Ta Tpla T@ mpoAexDévra
70 {oTopUedy ExdAeae, WxTOV GMd TGV TPIEY elvar eimav. el Ot Joly Tig elvau
TETQPTOV, WOTEP oty xal Ogl dolival, 00OtV xwlet xal Tolc dMotg Emeabat
Tols wéxpt xal Tpiéxovtae eld@v olpar mpoeAbolioy- Tows & dv ebpebely xa
mAelova- axeddv yap oa év avbpwmolg mpaypata, TooolTor xal Adyol. G
Moetai Tig oltw olyyuow épyalbuevos: d1d I’ éxeiva T mapd 6 Kovpyoutw
dvopaldueva xal Tlopdupiw dmavta xpy mepdobal dvdyew & mpdypata,
eldomotodivtag adTdy Tac vmobéseig.

This venerable man [Aristotle] called a fourth type, alongside the three I
have mentioned, narrative, saying that it was a mixture of those three. But

58. Halm 1863, 60,9-12. It is naturally tempting to suppose that this is a fragment
of Cornutus’s On Figures of Thought mentioned in F53. Context: figures of thought
are used (1) when it is not safe to speak openly and (2) when it is not proper to speak
bluntly.

59. Felten 1913, 55,10-21. Context: there are three types of speech, corresponding
to three different types of audience: advisory, forensic, and panegyric. To allow more
types than this is to risk confusion. Cornutus’s view is standard among the Stoics; see
Diogenes Laertius, Vit. phil. 7.42: “They say that rhetoric is itself tripartite: part of it is
advisory, part forensic, part encomiastic”
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if one allows that this is a fourth type, which one would have to, I do not
think anything stops as many as another thirty coming in its train—per-
haps you can find even more: there are pretty much as many speeches as
human affairs. But someone who did this would create confusion. So we
ought [20] to try to bring all affairs under the types named by Cornutus
and Porphyry and use them to classify our propositions.

F33. Anonymous, Prolegomena to Hermogenes's I1epl atacewy®”

Ti éott THg pyropixdis ¥ aTaais; xat Aéyouev, 6Tt cuuféBnxe T Adyw T6
pnTopid 1 oTdas xal dlvapw Exet aupfefrnxdtos: TalTyg Ot THs d6Ens xal
AoMuavés éatt xal Kopvolitos.

What is a rhetorical “issue” (stasis)? We say that an issue is an accident of
rhetorical speech and has the force of an accident. That is also the view of
Lollianus and Cornutus.

F34. Syrianus, On Hermogenes’s Ilepl otaoewv®!

Kopvotitog 3¢ Ty dudiBoriav Aéywy dbo elvar &v Tails otdoeoy qudiforia,
™Y wév mepl pre TV vopuey audiBoAiav, THY 08 mepl mpdyuaTa TNV
oTOXQATTUCY, TpdTEPQ O Elval T TR TGV MparypdTwy, TpoTépay dpa xal TV
vopeny audiBoliav Taxtéov.

Cornutus [thinks] ambiguity. He says that there are two types of ambiguity
among issues: legal ambiguity, which has to do with the wording [of the
law], and conjectural ambiguity, which has to do with the facts.®? But the
wording is prior to the facts,% so legal ambiguity should take priority, too.

60. Rabe 1931, 330,6-9. For doubts (probably ill motivated) over the identity of
this Cornutus, see note to F30.

61. Rabe 1931, 60,19-23. Context: different people think different rhetorical
issues should be addressed first. For the identity of Cornutus here and in F35, see note
to F30.

62. There was controversy in antiquity both over whether ambiguity was a rhe-
torical issue (in the technical sense: stasis) and, if it was, how many species of it there
were. The views of Cornutus here are close to those of at least some earlier Stoics
known to have been interested in stasis theory; both Archedemus (SVF 3, Archede-
mus, frag. 11 = Quintilian, Inst. 3.6.31) and Posidonius (EK F189 = Quintilian, Inst.
3.6.37) treated ambiguity as an issue, and both thought there were two species—deal-
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F35. Syrianus, On Hermogenes’s I1epl atacewy®t

T dudiPoriav Kopvoltog mpaymyy Tév &My déiol térreobal atdaoewy, o Hv
wat Gpyds Ebapey aitiav- o yip elval dyow &v Tals otdoeow dudiforlas,
TV eV €V TPAYUAat TOV GTOYaTUOY Aéywy, THY OF v prols Ty dudtPoriay,
mpéTEPR 08 TG pNTA TWV TPAYUATWY, TPOTEpa Gpa xal ¥ TEpL TQ PYTA
audiBoria puedetndoeTal.

Cornutus thinks that ambiguity should be addressed before all other issues,
for the reason we gave at the beginning: he says that there are two kinds
of ambiguity among the issues, calling that relating to the facts conjectural
and the ambiguity relating to wording legal, but the wording is prior to the
facts, so ambiguity in phrasing is to be given priority in treatment as well.

F36. Suda A.165%

Aaxaprs, Aaxapovs, Abnvalog, codpiatng: wabntys Hpaxéwvog Abyvaiov,
diddonados 0¢ mheloTwy, évddwy 0t Evotediov xal Nixoddov xal Actepiov-
axpdoag émt Te Mapxiavod xal Aéovtog Tév Pacidéwy. Eypale Tlept xhou
xal %bppatos xal meptddov, Ataégels, Totopiav Ty xate Kopvoltov, Exdoyas
PYTOPLXAS XATA TTOLYELOV.

Lachares: son of Lachares, an Athenian, a sophist, pupil of Heracleon of
Athens, teacher of many, including the famous Eustephius, Nicolaus, and
Asterius. His floruit was during the principate of Marcianus and Leo.®® He
wrote On the Colon and Comma and Period, Dialects, Investigation (the

ing respectively with words (voces) and facts (res) according to Posidonius; divided
between “conjecture” and “definition” according to Archedemus. See Atherton 1993,
esp. ch. 8.2. Atherton’s study shows how interested the Stoics were in the topic of
ambiguity more generally; Le Boulluec (1975, 317-18) and Long (1997, 210) make
the connection with the exegetical challenge facing the Stoics in their exegesis of
mythology.

63. That is, qua rhetorical issues: establishing the phrasing and intention of the
law is a prior concern in court to establishing what happened.

64. Rabe 1931, 201,8-14. See note to F30.

65. This fragment, too, has been assigned to a hypothetical rhetorician instead of
the philosopher; see note to F30 above. But there is also the further possibility that we
might be dealing with the historian; see note to F2.

66. Emperors in 450-457 and 457-474 CE, respectively.
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one written against Cornutus),%” Rhetorical Selections (arranged alphabeti-
cally).

4.2.6. Fame as a Critic
F37. Augustine, Util. cred. 178

“At absurda ibi dici uidebantur” quibus adserentibus? nempe inimicis,
qualibet causa, qualibet ratione—non enim hoc nunc quaeritur—tamen
inimicis. “cum legerem, per me ipse cognoui.” ita ne est? nulla inbutus
poetica disciplina Terentianum Maurum sine magistro adtingere non
auderes, Asper, Cornutus, Donatus et alii innumerabiles requiruntur, ut
quilibet poeta possit intellegi, cuius carmina et theatri plausus uidentur
captare.

“What they [Christians] claim there is obviously absurd!” Who says? Their
enemies! Enemies for whatever pretext or reason, that is not now the ques-
tion, but their enemies nonetheless. “When I read them, I could see it for
myself” Really? If you did not have an education in poetry, you would not
dare to approach Terentianus Maurus without expert help;*® Asper, Cor-
nutus, Donatus, and any number of others are needed to be able to under-
stand any poet, albeit their verses are seen to win applause at the theater.

4.2.7. On Virgil

Before Cornutus, only one person, C. Iulius Hyginus (a freedman of
Augustus: Suetonius, Gramm. 20) is known to have published commen-
tary on Virgil. (A certain Celsus, mentioned in the augmented version of
Servius’s commentary, is sometimes identified with an author of the first
century CE, but he might well have lived a century or two later.)

67. Or possibly: A History according to Cornutus—who might in this case be the
“other” Cornutus of F2 (above with note). However, the other books listed here make
a discussion of linguistic or rhetorical issues more likely.

68. Zycha 1891, 21. An imagined opponent on Christian teachers and Augustine’s
response.

69. Terentianus was a second-century grammarian. Perhaps Augustine’s point is
that one cannot even understand the commentators without help or training, let alone
the poetry itself—and so, mutatis mutandis, with scripture.
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For the context and significance of Cornutus’s work, see Zetzel (1981,
ch. 3, esp. 38-41; and 2018, ch. 4.2); also Geymonat (1984) and Timpanaro
(1986, ch. 3). Two prominent issues of controversy in the scholarship con-
cern (1) whether Cornutus wrote a ten-work study of Virgil distinct from
his commentary (see §1.6 above, T7 and T8) and (2) how far Cornutus’s
comments were inspired by a spirit of criticism (see my remarks on this
in the introduction, §1.4.1.2). In view of this latter question—complicated
further by the fact that at least one of the fragments, F53, derives from a
rhetorical work—it is more often than not impossible to be sure about the
source of a particular fragment on Virgil. For this reason, the fragments
follow the sequence of Virgilian verses to which they pertain—starting
with the Eclogues, moving on to the Georgics with F42, and finally the
Aeneid from F45.

F38. Scholia Veronensia, Ad Ecl. 3.4070

Cornutus sic aestimat dictum esse, ut: “In medio mihi Caesar erit” pro
“eminebit.”

Cornutus judges that it means just what it does in the line “I will have
Caesar in the middle””*—that is, “he will stand out”

F39. Junius Philargyrius, Exp. Buc. [versio I] ad 3.104-10572
Dicit Cornutus ab ipso Virgilio audisse se, quod Caelium Mantuanum

quendam tetigit, qui consumptis omnibus facultatibus nihil sibi reliquit,
nisi locum trium ulnarum spatium ad sepulturam.

70. Thilo and Hagen 1881-1902, 3.2:395,4-5. Ecl. 3.40: in medio (on two figures
“in the middle” of a cup).

71. Virgil, Georg. 3.16.

72. Thilo and Hagen 1881-1902, 3.2:69,13-19. Ecl. 3.104-105: “dic quibus in
terris, et eris mihi magnus Apollo, tris pateat caeli spatium non amplius ulnas” (“Tell
me, and you will be my great Apollo: in what lands is the extent of the heavens no
more than three ulnae?”).
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Cornutus says that he heard from Virgil himself about a man from Mantua
called Caelius, who lost all of his resources and had nothing left but the
space of three ulnae for a grave.”?

F40. Scholia Veronensia, Ad Ecl. 6.974
Cornutus putat hoc ad Musas pertinere.
Cornutus thinks this refers to the Muses.””
F41. Aulus Gellius, Noct. att. 2.6.1-276

Nonnulli grammatici aetatis superioris, in quibus est Cornutus Annaeus,
haut sane indocti neque ignobiles, qui commentaria in Vergilium com-
posuerunt, reprehendunt quasi incuriose et abiecte uerbum positum in
his uersibus: “candida succinctam latrantibus inguina monstris | Duli-
chias uexasse rates et gurgite in alto | a! timidos nautas canibus lacerasse
marinis” [2] uexasse enim putant uerbum esse leue et tenuis ac parui
incommodi nec tantae atrocitati congruere, cum homines repente a belua
immanissima rapti laniatique sint. [3] item aliud huiuscemodi reprehend-
unt: “quis aut Eurysthea durum | aut inlaudati nescit Busiridis aras?” inlau-
dati parum idoneum uerbum esse dicunt, neque id satis esse ad faciendam
scelerati hominis detestationem, qui, quod hospites omnium gentium
immolare solitus fuit, non laude indignus, sed detestatione execrationeque
totius generis humani dignus esset. [4] item aliud uerbum culpauerunt:
“per tunicam squalentem auro latus haurit apertum,” tamquam si non

73. An ulna as a measure of length is “the span of the outstretched arms” (LS],
s.v.). The fact that Cornutus could not possibly have heard this (or anything else) from
Virgil naturally suggests caution, but it does not rule it out that the story ultimately
derives from Virgil.

74. Thilo and Hagen 1881-1902, 3.2:398,8-9. Ecl. 6.9: non inussa cano (“I do not
sing what has not been asked for”).

75. Le., it is the Muses who ask Virgil to sing what he sings. The question was
debated; Servius, ad loc. (Thilo and Hagen 1881-1902, 2:66,6-8) lists Apollo, Augus-
tus, and Maecenas (but not the Muses) as possibilities.

76. On Ecl. 6.75-77; Georg. 3.4-5; Aen. 10.314. See Macrobius, Sat. 6.7, which
repeats the whole of Noct. att. 2.6 (including responses to the specific criticisms out-
lined in this extract) with only a little rewording—but no mention of Cornutus.
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conuenerit dicere “auro squalentem,” quoniam nitoribus splendoribusque
auri squaloris inluuies sit contraria.

[1] Some grammarians of a former age who wrote commentaries on Virgil,
among them Cornutus Annaeus,’”” men not lacking in erudition or breed-
ing, criticize what they allege is the careless and undignified choice of verb
in the following verses: “Fair loins girt with barking monsters | annoyed
the Dulichian boats, and deep in the whirlpool—| alas!—tore at the timid
sailors with dogs of the sea””8 [2] For they think that “annoyed” is a slight
and thin word, a word for a minor inconvenience, not one that suits such
an enormity, in which men are being unceremoniously snatched up by a
savage beast and butchered. [3] They criticize another line the same way:
“Who does not know harsh Eurystheus | Or the altars of the unpraised
Busiris?” “Unpraised” they say is an unsuitable word, inadequate to rouse
abomination for this wicked man: he used to sacrifice guests from what-
ever nation and is not [just] unworthy of praise, but worthy of the hatred
and execration of the whole human race. [4] Again, they find fault with
another word: “Through a tunic caked with gold, [the sword] drank from
his gaping side””® The allegation was that it does not work to say “caked”
with gold, because being caked with dirt is the very opposite of the gleam-
ing and shining of gold.

F42. Servius [Dan.], Ad Georg. 1.277%0
Probus Orchus legit, Cornutus uetat aspirationem addendam.

Probus reads “Orchus”; Cornutus forbids addition of the aspiration.8!

77. Most (1989, 2030, n. 118) notes that Cornutus is here called a grammaticus
because of his publications on grammatical issues but countenances the possibility
that it refers to his role as a teacher (sc. of younger children). However, Gellius is evi-
dently using the word in his own voice to generalize over these authors, not reporting
their professional title (and see the introduction, pp. 5-6).

78. The description is of Odysseus’s ships caught in the whirlpool of Scylla.

79. This is Aeneas slaying Theron.

80. Thilo and Hagen 1881-1902, 3.1:195,19-20. On Georg. 1.277: pallidus Orcus
(pale Orcus, i.e., Death).

81. Cornutus concerns himself with marking and pronouncing aspiration at
Orthography, paras. 16-19, but none of the considerations there explain the issue in
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F43. Pseudo-Placidus, Gloss. 12382

Cornutus uentrem, Plinius edacitatem.

Cornutus: “belly”; Pliny: “voracious appetite”

F44. Servius [Dan.], Ad Aen. 1.45%3

Cornutus ait inflixit uerius, quod sit uehementius.

Cornutus said that “dash against” is truer, since it is more energetic.34
F45. Servius [Dan.], Ad Aen. 1.150%°

Multi non uolant, sed uolunt inuenisse se dicunt. sed Cornutus “ueren-
dum,” ait, “ne praeposterum sit faces uelle, et sic saxa, cum alibi maturius
et ex ordine dictum sit ‘arma uelit poscatque simul rapiatque inuentus.”
Many people say they have found not “fly” but “they wish for” But Cornu-
tus said: “One would have to worry that this is not the moment to ‘wish for
torches’ or, likewise, rocks. It is more timely and follows the right sequence

when, elsewhere, he says: ‘Let the men wish for arms, demand them at
once, and seize them!”86

this case. As Zetzel notes (1981, 40-41), Cornutus may simply have been explaining a
reading (“Orcus”) he found in copies of the text known to him.

82. Pirie and Lindsay 1930, 65. On Georg. 3.431 and the meaning of the word
ingluvies (ingluuiem).

83. Thilo and Hagen 1881-1902, 1:32,3-4. Aen. 1.45: infixit (“impaled”).

84. “Truer” might mean “truer to life” (cf. vere in F56), but Cornutus might con-
ceivably be arguing for an alternative reading, one “truer” to what Virgil wrote.

85. Thilo and Hagen 1881-1902, 1:64,9-13. Aen. 1.1.50: iamque faces et saxa
uolant (“now fly torches and rocks”).

86. Aen. 7.340. The argument concerns which manuscript reading to adopt
(“found” means found in some manuscripts). For those Cornutus is opposing here,
see Zetzel 1981, 39; Geymonat 1984, 898.
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F46. Servius, Ad Aen. 1.488%7

Cornutus tamen dicit uersu isto “uadimus inmixti Danais” hoc esse solu-
endum.

Cornutus says that this is explained by the line, “We proceed, mingling
with the Greeks.”

F47. Scholia Veronensia, Ad Aen. 3.69188

Cornutus: num indecore hoc dicitur, qum sit Ulixes hostis Aeneae?
Cornutus: Surely it is jarring to say this, since Ulysses is Aeneas’s enemy?
F48. Placidus, Glossary®®

Magmentem: alii pinguissimum exterum, alii secunda prosecta. Cornutus
quid mactatur, quidquid dis datur.”

Magmentem: some say that this is the fattiest outer part, others that it refers
to the propitious cuts [of sacrificed meat]. Cornutus: “what is sacrificed,
whatever is given to the gods”

87. Thilo and Hagen 1881-1902, 1:154,25-26. Aen. 1.488: se quoque principibus
permixtum agnouit Achiuis (“He recognized himself mixed up with the Argive lead-
ers”). Aeneas is looking at the paintings of the Trojan War in the sanctuary of Dido’s
new temple to Juno; the question for commentators is what part of the narrative
appears in this particular scene. Cornutus quotes from Aeneas’s own description of
his escape from Troy in Aen. 2.396.

88. Thilo and Hagen 1881-1902, 3.2:429,22-34. Aen. 3.691: comes infelici Ulixi
(“the companion of unfortunate Ulysses”).

89. Goetz 1894, 116,5 = Pseudo-Placidus, Gloss. M7 (Pirie and Lindsay 1930, 67).
Perhaps deriving from a comment on Aen. 4.57: (“They sacrifice”). As Jahn (1843,
xix) noted, the word magmentum is similarly connected with the mactare, to sacrifice,
in Servius’s commentary on Aen. 4.57, and it is conceivable that this was the original
context for Cornutus’s note as well.

90. datur Biicheler 1879, 348, after Jahn 1843, xix n. 1; distraitur manuscripts.
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F49. Scholia Veronensia, Ad Aen. 4.178°!
Cornutus: <...> (quid) <...>e posset.
Cornutus: <...> what <...> is able.

F50. Macrobius, Sat. 5.19.1-4%

Inlibro quarto in describenda Elissae morte ait quod ei crinis abscisus esset
his uersibus: “nondum illi flauum Proserpina uertice crinem | abstulerat
Stygioque caput damnauerat Orco.” deinde Iris a Iunone missa abscidit
ei crinem et ad Orcum refert. [2] hanc Vergilius non de nihilo fabulam
fingit, sicut uir alias doctissimus Cornutus existimat, qui adnotationem
eius modi adposuit his uersibus: unde haec historia ut crinis auferendus
sit morientibus, ignoratur: sed adsueuit poetico more aliqua fingere ut de
aureo ramo. haec Cornutus. [3] sed me pudet quod tantus uir, Graecarum
etiam doctissimus litterarum, ignorauit Euripidis nobilissimam fabulam
Alcestim. [4] in hac enim fabula in scaenam Orcus inducitur gladium ges-
tans quo crinem abscidat Alcestidis et sic loquitur: | ) & o%v yuvn xéteiow
elg Adov ddpous. | oTelyw & ém’ adtiy, ws xatdpbuwpal Eidel, | tepds yap oltog
76 xara xOovds Bed, | Stw TOO Eyxos xpatds dryvien Tpixa.

[1] In book 4, describing the death of Elissa, he says that a lock of her hair
would be cut. These are the lines: “Not yet had Proserpina taken a golden
lock from her head and consigned her to Stygian Orcus” (then Iris, sent by
Juno, cuts the lock and turns her over to Orcus). [2] Virgil does not conjure
up this tale out of nothing, as Cornutus supposes—an extremely erudite
man in other respects. He annotated the verses like this: “The origin of this

91. Thilo and Hagen 1881-1902, 3.2:431,15-16. Aen. 4.178: illam terra parens ira
inritata (“Her, mother Earth provoked to anger”).

92. On Aen. 4.698-699: “Not yet had Proserpina’; and 6.136-141, the golden
bough. The former passage marks the culmination of the suicide of Dido (also known
as Elissa). See discussion (and a defense of Cornutus) in Rauk 1995. On the basis of
this fragment, Cornutus has been identified as the source behind critical responses to
Virgil noted elsewhere in the scholia; see esp. Cugusi 2003 (and overview in Setaioli
2003-2004, 360 with n. 177). This collection includes only the two passages that have
the most obvious overlap with this one: F51 and F54. It is worth noting that nothing
in the present fragment explicitly indicates disapproval on Cornutus’s part; see the
introduction, pp. 27-28.
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story, that a lock of hair has to be taken from the dying, is unknown. But
he (Virgil) had the poet’s habit of invention—as in the case of the golden
bough” So Cornutus. [3] But I am embarrassed that a man of his stature,
extremely erudite in Greek literature, too, should be unaware of Eurip-
ides’s well-known play, the Alcestis. [4] In this play, Orcus is brought onto
the stage carrying a sword with which to cut off a lock of Alcestis’s hair and
says: “The woman will go down into the halls of Hades! I am coming at
her with sword for sacrifice; for when this weapon consecrates the hair of
someone’s head to one of the infernal gods, he is sacred to that god” (Alc.
73-76).

F51. Servius, Ad Aen. 3.4673

Vituperabile enim est, poetam aliquid fingere, quod penitus a ueritate
discedat. denique obicitur Vergilio de mutatione nauium in nymphas; et
quod dicit per aureum ramum ad inferos esse descensum; tertium, cur
Iris Didoni comam secuerit. sed hoc purgatur Euripidis exemplo, qui de
Alcesti hoc dixit, cum subiret fatum mariti.

It is a matter of criticism if a poet invents something which gets too far
from the truth. So people criticize Virgil for the ships that change into
nymphs (Aen. 9.120-122), for saying that a golden bough gives a means of
descent to the underworld (Aen. 6.136-141), and, thirdly, because Iris cut
off Dido’s hair (Aen. 4.698-699)—although the latter is cleared up by the
precedent given by Euripides, who says this about Alcestis when she went
to take on her husband’s fate.

F52. Scholia Veronensia, Ad Aen. 5.488%4

Adnotat Cornutus, quod indecenter sacram matri suae auem sagittis figen-
dam constituerit. sed uidelicet Homerum secutus est; sed et eodem modo

93. Thilo and Hagen 1881-1902, 1:344,23-28. On Aen. 4.698-699; 6.136-141;
and 9.120-122. This comes, however, in the context of commentary on Aen. 3.46. For
its possible relevance to Cornutus, see note to F50, but note that there is no indepen-
dent check for Cornutus’s interest in the changing of ships into nymphs.

94. Thilo and Hagen 1881-1902, 3.2:435,3-7. On Aen. 5.488-489: “He hung from
a high pole a winged dove tied with a cord, as a target for their iron”
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quamcunque aliam auem expositam queri potuit, quia singula genera
alitum Diis quibuscunque sacrata sunt.

Cornutus has a note saying that it was unseemly for him [Aeneas] to decide
on setting up for their arrows a bird which was sacred to his mother. But
I suppose he (Virgil) was following Homer, and it would be possible to
make the same complaint about any other bird which was hung up because
every species of bird is sacred to some god.”

F53. Aulus Gellius, Noct. att. 9.10%

Quod Annaeus Cornutus uersus Vergilii, quibus Veneris et Vulcani concubi-
tum pudice operteque dixit, reprehensione spurca et odiosa inquinauit.

[1] Annianus poeta, et plerique cum eo eiusdem Musae uiri, summis
adsiduisque laudibus hos Vergilii uersus ferebat, quibus Vulcanum et
Venerem iunctos mixtosque iure coniugii, rem lege naturae operiendam,
uerecunda quadam translatione uerborum, cum ostenderet demonstra-
retque, protexit. [2] sic enim scripsit: “ea uerba locutus Optatos dedit
amplexus placidumque petiuit Coniugis infusus gremio per membra
soporem.” [3] minus autem difficile esse arbitrabantur, in istiusmodi re
dicenda, uerbis uti uno atque altero breui tenuique eam signo demon-
strantibus, sicut Homerus dixerit: mapfeviny {bvny et Aéxtpoto Beopdv et
gpya drthotnaia, [4] tot uero et tam euidentibus ac tamen non praetexta-
tis, sed puris honestisque uerbis uenerandum. [5] sed Annaeus Cornutus,
homo sane pleraque alia non indoctus neque inprudens, in secundo tamen
librorum, quos De figuris sententiarum conposuit, egregiam totius istius
uerecundiae laudem insulsa nimis et odiosa scrutatione uiolauit. nam cum
genus hoc figurae probasset et satis circumspecte factos esse uersus dixis-
set: “membra tamen inquit “paulo incautius nominauit.”

95. For Homer, see II. 23.850-855. Note that the first response may imply the
assumption that Cornutus’s remark was a question about Virgil’s choices, not those of
his character.

96. On Aen. 8.404-806. Cugusi (2003, 230) notes parallels in the grammatical
tradition on periphrasis; Setaioli (2003-2004, 363-64) conversely argues that Cornu-
tus’s real concern here was not ethical but cosmological: he is concerned that Virgil’s
association of Vulcan with erotic heat obscures his real connection with cosmic fire.
Whatever the case, it is important to note that Aulus is guilty of considerable hyper-
bole here; Cornutus’s “criticism,” when it comes, is far more restrained and limited
than he leads us to expect.
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[Title:] That Annaeus Cornutus tainted those verses of Virgil in which he
spoke chastely and frankly about Venus and Vulcan sharing a bed, with dis-
gusting and odious criticism.

[1] The poet Annianus,”” and many who shared the same Muse, used
continually to heap the highest praise on those verses in Virgil where
he gives an explicit description of Vulcan and Venus joined in conjugal
embrace—something which nature requires us to conceal—yet modestly
veiled through the use of metaphor. [2] This is what he writes: “Having
spoken these words, he (Vulcan) gave the embrace she desired and, melt-
ing into his wife’s bosom, sought peaceful sleep throughout his limbs.”
[3] The easier thing, they thought, in this sort of description is to use one
or two words and gesture at the matter with a brief allusion—as when
Homer talks about the “maiden’s girdle” or “bed rites” or “acts of love”
[4] No one else had used so many and such explicit words to describe
the private and respectable matter of two people chastely sharing a bed—
yet words which were pure and decent and avoided all obscenity. [5] But
Annaeus Cornutus—neither an ignorant nor a foolish man, for the most
part, in fact—in book 2 of his work On Figures of Thought overstepped
the mark when he trampled on their extraordinary praise for all this rev-
erence, violating it with his odious probing. Although he approved of this
kind of figure and said that the verses had been crafted with circumspec-
tion enough, he nevertheless said that “he [Virgil] was little thoughtless
in using the word ‘limbs.”

F54. Servius, Ad Aen. 9.81%8

Figmentum hoc licet poeticum sit, tamen quia exemplo caret, notatur a
criticis: unde longo prooemio excusatur.

This [transformation] is, of course, poetic invention; however, it lacks prec-
edent, as the critics note, and that is why it is explained by a long preface.

97. Probably the second-century friend of Aulus Gellius, so Cornutus obviously
could not have had him in mind, but there is no reason why some of the “many who
shared the same Muse” might not have predated Cornutus’s comments.

98. Thilo and Hagen 1881-1902, 2:316,22-24. On the long lead-up from Aen.
9.81 to the transformation of the Trojans’ ships into nymphs at 120-122. The circum-
stantial thread connecting Cornutus with this remark runs through F51 to F50.



192 L. Annaeus Cornutus: Greek Theology, Fragments, and Testimonia
F55. Servius [Dan.], Ad Aen. 9.348%

Cornutus nocte legit et adnotauit “utrum nocte pro morte, an cum multa
nox esset?”

Cornutus reads “night” and commented: “Either ‘night’ stands for ‘death;
or the point is that the night was deep”

F56. Servius, Ad Aen. 9.672100

Apparet quia hunc locum male intellexit Donatus, dicens, commissam
portam, id est creditam, Pandaro et Bitiae: qui duces non erant. Cornu-
tus uere et melius sensit, dicens, “portam quae ducis imperio commissa”
fuerat, hoc est clausa, eam aperuerunt.

It appears that Donatus understood this passage badly, because he says
that the gate was “committed” to, that is, “put in the charge of,” Panda-
rus and Bitias—who were not commanders. Cornutus made a suggestion
which is better and truer [to life] when he says: “The gate which, on the

33}

order of the general, was committed, i.e., ‘closed’—this they opened.
F57. Charisius, Art of Grammar!!

Annaeus Cornutus ad Italicum de Vergilio libro X, “lamque exemplo tuo
etiam principes ciuitatium, o poeta, incipient similia fingere”

[On the usage civitatium:] Annaeus Cornutus to Italicus on Virgil book
10: “Poet! Now by your example even the leaders of states (civitatium) will
begin to invent like things.”102

99. Thilo and Hagen 1881-1902, 2:340,23-25;. On Aen. 9.348: after Asius kills
Rhoetus, his sword comes out with, literally, “much death” (et multa morte recepit), at
least in our text but apparently not in Cornutus’s.

100. Thilo and Hagen 1881-1902, 2:370,19-23; with immediate reference to
9.675: portam, quae ducis imperio commissa, recludunt (Pandarus and Bitias open one
of the gates of Troy).

101. Barwick and Kithnert 1964, 159,27-29. On Aen. 10? Alternatively, the refer-
ence is to book 10 of a work by Cornutus On Virgil. See §1.6, T7.

102. Rocca-Sera (1988) reads this as a dedication to the poet Italicus in the light
of his composition of the Punica (begun in the 80s); Fuentes Gonzalez (1994, 465)
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F58. Charisius, Art of Grammar!%3

Aetius Philologus librum suum sic edidit inscriptum, “An amauerit Didun
Aeneas,” ut refert Plinius, consuetudinem dicens facere hanc Callisto,
hanc Calypso, hanc Io, hanc Allecto. itaque et L. Annaeus Cornutus in
Maronis commentariis Aeneidos X Didus ait, “hospitio Didus exceptum
esse Aenean.”

[On the usage Didun:] Aetius the literary scholar published his book with
this title: Did Aeneas Love Dido (Didun)? That is what Pliny relates, saying
that he employed the same custom for “Callisto,” the same for “Calypso,”
the same for “To,” the same for “Allecto” So Lucius!'® Annaeus Cornutus as

well, in his commentary on Maro, Aen. 10, says Didus (“Didos”): “Aeneas
was received into Dido’s hospitality”10°

F59. Servius (italics = [Dan.]), Ad Aen. 10.547106

Prouerbialiter dictum est, ac si diceret, non mirum sic occisum esse eum
qui sibi plurimum adrogabat. Cornutus'®’ ut sordidum inprobat.

This is a proverbial saying, and, if he said it, it is no wonder that he was
killed: he was claiming far too much for himself. Cornutus disapproves of
him as someone lacking honor.1%8

notes that there is nothing to rule out the poet being Virgil himself, “Italicus” being the
“leader of a state,” Ti. Catius Asconius Silius Italicus, consul for 68.

103. Barwick and Kithnert 1964, 162,6-11.

104. This is the sole attestation to Cornutus’s Roman praenomen, Lucius. (But see
also F64 below.)

105. Aetius and Cornutus followed the Greek declension of these names (nom.
-0, acc. -(o)un, gen. -(o)us). The alternative would have been to treat them as if they
were Latin nouns in -o, which would have given Didonem in Aetius’s title and Didonis
in the quotation from Cornutus. It is a curious, and perhaps relevant, fact about the
Aeneid that the name Dido always appears in the nominative.

106. Thilo and Hagen 1881-1902, 2:448,5. On Aen. 10.547: dixerat ille aliquid
magnum (Anxur “had made a grand claim”). Note that the ascription to Cornutus
relies on an emendation of the manuscripts.

107. Corintus [Dan].

108. Kragelund (2016, 145, n. 5): “Cornutus condemns it” (i.e., Virigil’s “prosaic”
style here) “as base” Kragelund (2016) is also among those who think that F52 con-
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4.2.8. On Lucan!®
F60. Bern scholia to Lucan, Bel. civ. 1.214110

Porfurion puniceum interpretatus est quasi phoeniceum (propter rubras
aquas), quem ad modum €pubpav faracoay dicimus rubrum mare. Cornu-
tus uero sic: quasi puniceum lapidem habens aut ripas.

Porphyry understood puniceus as if it were phoeniceus, used here on
account of the red waters—just as we say épubpa BdAacoa, “red sea” But
Cornutus thus: “as if having red stones or banks.”

F61. Bern scholia to Lucan, Bel. civ. 3.37511!

In Cornuto: Caesar cum Massiliam iter deuerteret, Quintum Fabium in
Hispaniam praemisit. Massilian autem aduersus Caesarem defensauit
praetor Apollonides, urbi qui praefuit, classi autem Parmeno.

In Cornutus: Caesar, when he had made a diversion to Massilia, sent
Quintus Fabius into Spain. But the praetor Apollonides, who was in charge
of the city (while Parmeno was in charge of the fleet), defended Massilia
against Caesar.

cerns a criticism of the author rather than a comment about his character (q.v. above
with note).

109. Cichorius (1922, 261-69) argued that the Cornutus mentioned in the Bern
scholia in connection with Lucan was the author of a historical work on the second
civil war—and probably the very Cornutus confused with the philosopher in F2. He
is followed by Nock (1931, 1004); Furentes Gonzalez (1994, 471); FRH 1:426-27. On
the other hand, Euzennat, Salviat, and Veyne (1968-1970, 23-24) judge this less likely
than an identification with the philosopher—an identification we could make, as they
note, without ascribing to him a full-blown commentary on Lucan.

110. Usener 1869, 25,10-13 = FRH 54 F1. On Bel. civ.1.214, where the Rubicon is
described as “red” (puniceus).

111. Usener 1869, 109,28-32 = FRH 54 F2. On Bel. civ. 3.375: Caesar is laying
siege to Massilia (modern Marseille) (aut procul amuro tumulus surgentis inaltum tel-
luris).
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F62. Bern scholia to Lucan, Bel. civ. 3.381112

In Cornuto sic: aggeres illic .LX. pedes altos aterum fecit ad portum, quem
locum portus t pedeon uocant, alterum ad locum in occidentem adsur-
gentem T urbisplicia dixerunt.!!3

Thus in Cornutus: There he made mounds 60 feet high at the gate, one at
the port, the one they call the <...> Port, and another rising in the west
<>

4.2.9. Miscellaneous

F63. Charisius, Art of Grammar''4

In mundo pro palam et in expedito ac cito: Plautus in Pseudolo “quia sci-
ebam,” inquit, “pistrinum in mundo fore” Caecilius quoque, ut Annaeus

Cornutus,'!> libro Tabularum Castarum Patris Sui,!'® profecto qui nobis:
“in mundo futurum lectum”

112. Usener 1869, 110,6-9 = FRH 54 F3. On Bel. civ. 3.381: Caesar conceives a
plan to build a rampart joining the hill on which he is encamped with the citadel of
Massilia (tunc res inmenso placuit s[tatura] I{abore]).

113. Pedeon and urbisplicia have defied compelling explanation, but see Euzen-
nat, Salviat, and Veyne 1968-1970 for possible corrections that square the text with
the topography of Masillia.

114. Barwick and Kithnert 1964, 261,17-24. On the meaning of the phrase in
mundo. The following translation is offered exempli gratia, the line parsed in order
to allow mention of Annaeus Cornutus without his presence having a determinative
bearing on the reconstruction of the mysterious title or the identification of Caecilius
(whom Cornutus is merely quoting).

115. ut T. Annaeus Cornutus, Stroux (1930), suggesting that Titus was the son
of the philosopher, who collected and published some of his father’s notes (the “wax
tablets”; see next note). Caecilius [ut Annaeus] Cornutus, Cichorius (1922, 267-68):
this Caecilius Cornutus might then be a candidate for the historian confused with the
philosopher in F2.

116. libro tabernariarum t patris sui t Jahn (1843), xxi (i.e., a comedy of the type
called tabernariae, with a title having something to do with a father); Hypobolimaeus
Rastraria, Reppe (1906, 72) (see SRPF 2:50-51); libro tabularum cast[a]rensium,
Biicheler (1879, 347) (military memoirs of Cornutus’s father); tabulae catasterismo-
rum, Cichorius (1922, 268) (Tables of the Constellations), libro tabularum ceratarum
patris sui, Stroux (1930, 361) (“a book from his father’s wax tablets”).
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In mundo is used to mean “openly” and “without hindrance” and “quickly”
Plautus in the Pseudolus says, “because I knew the mill would immediately
be ...”17 Also Caecilius!'!® in his Records of His Father’s Camps (as Annaeus
Cornutus notes), who certainly [gives] us: “It will be chosen openly”!1

F64. Fulgentius, Exp. serm. antiq. 20120

Tittiuilicium dici uoluerunt fila putrida quae de telis cadunt; ut Plau-
tus in Cassina ait: “Non ego hoc uerbum empsim tittiuilicio,” id est re
admodum uilissima. Nam et Marcus Cornutus in satyra sic ait: “Tittiuiles
Flacce do tibi”

By tittivilicium they mean the dirty threads that hang down from the
loom—as Plautus says in the Casina: “I would not pay a tittivilicium for
that claim,” i.e., not even the very cheapest thing.!?! And Marcus Cornu-
tus, too, in his Satires says this: “Flaccus, I give you tittiviles.”

117. The line (Pseud. 499), given here a little inaccurately and abbreviated, is
actually: pistrinum in mundo scibam, si dixem, mihi (“I knew the mill would be mine
immediately, if I said”).

118. Since this follows a quotation from Plautus, some people have assumed the
comic writer, Caecilius Statius: Jahn (1843, p. xxi, n. 1), Reppe (1906, 71-72), Stroux
(1930, 360); others have seen a historian: Nock (1931, 1004) (and see n. 115 above).

119. Or the quotation may start with “who certainly” (see Stroux 1930, 358-59).

120. Helm 1898, 117,13-17. Quid sit tittiuilicium (What a tittiuilicium is). This is
probably the correct form for Fulgentius (although manuscripts also give titiuilicium
and textiuilicium). But Paul the Deacon, in his epitome of Festus’s De significatione
uerborum (s.v.) has tittibilicium, which is a plausible contender for what was originally
in Plautus; the tradition for the Casina itself has various corruptions at this point. For
reasons to doubt an ascription to Annaeus Cornutus, see $1.6, T10.

121. Plautus, Cas. 347.



5
Cornutus and Persius

Text and Translation



Aules Persius Flaccus natus est pridie Non. Dec. Fabio Persico L. Vitellio
coss., decessit VIII Kal. Dec. P. Mario Afinio Gallo coss. natus in Etruria
Volaterris, eques Romanus, sanguine et [5] affinitate primi ordinis uiris
coniunctus. decessit ad VIII miliarium uia Appia in praediis suis.

Pater eum Flaccus pupillum reliquit moriens annorum fere VI. Fuluia
Sisennia nupsit postea Fusio equiti Romano et eum quoque extulit intra
paucos annos. [10] studuit Flaccus usque ad annum XII aetatis suae Vola-
terris, inde Romae apud grammaticum Remmium Palaemonem et apud
rhetorem Verginium Flauum. cum esset annorum XVI, amicitia coepit
uti Annaei Cornuti, ita ut nusquam ab eo discederet; inductus aliquate-
nus in philosophiam est. [15] amicos habuit a prima adulescentia Cae-
sium Bassum poetam et Calpurnium Staturam, qui uiuo eo iuuenis deces-
sit. coluit ut patrem Seruilium Nonianum. cognouit per Cornutum etiam
Annaeum Lucanum, aeque tum auditorem Cornuti. nam Cornutus illo
tempore criticus fuit sectae [20] Porticus,! qui libros philosophiae reliquit.
sed Lucanus mirabatur adeo scripta Flacci, ut uix se retineret recitantem a
clamore: quae illius essent uera esse poemata se ludos facere. sero cognouit
et Senecam, sed non ut caperetur eius ingenio. usus est apud Cornutum
duorum conuictu doctissimorum [25] et sanctissimorum uirorum acriter
tunc philosophantium, Claudi Agathini? medici Lacedaemonii et Petroni
Aristocratis Magnetis, quos unice miratus est et aemulatus, cum aequales
essent Cornuti, minor ipse. idem decem fere annis summe dilectus a Paeto

1. Most 1989, 2046; tragicus fuit sectae poetae manuscripts. Most’s reading has
won general assent—although, e.g., Kragelund (2016, 103, 145) accepts this text as
(our only) evidence that Cornutus was a tragedian.

2. Clausen (1959), following Osann (1844); Agatur(r)ini manuscripts. The cor-
rection is based on an identification with the pneumaticist mentioned by Galen at De
differentia pulsuum (Kithn 1821-1833, 8:674,8-11) and with Agathinus the Spartan,
who founded an eclectic form of medical theory (Pseudo-Galen, Def. med. 14 [Kithn
1821-1833, 19:353,5-8, with Hatzimiachali 2011, 20-24]).
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5.1. Life of Persius

Aules Persius Flaccus was born on December 4 in the consulship of Fabius
Persicus and Lucius Vitellius (= 34 CE). He died on November 24 in the
consulship of Publius Marius and Afinius Gallus (= 62 CE). He was born
in the Etrurian town of Volaterra, as a Roman knight with connections by
blood and marriage with men of the highest rank. He died on his estate
some eight miles along the Appian Way.

His father died when he was about six, and left him as a ward. (Fulvia
Sisennia’® subsequently married Fusius, a Roman knight—but buried him,
too, not many years later.) Flaccus studied at Volaterra up to the age of
twelve, then at Rome with the grammarian Remmius Palaemo and the
rhetorician Verginius Flavus. When he was sixteen, he formed such a
friendship with Annaeus Cornutus that he was never separated from him.
He was introduced to philosophy to some extent by him.* From early ado-
lescence, he was friends with Caesius Bassus, the poet, and with Calpurnius
Statura, who died young during his lifetime. He treated Servilius Noni-
anus as a father. Through Cornutus, he met his contemporary Annaeus
Lucan, who was also taught by Cornutus (for Cornutus was at that time a
critic, of the Stoic school, who left books of philosophy). Lucan so admired
Flaccus’s writings that when he recited them he could hardly stop himself
from shouting out that they were real poems, while his own were baga-
telles. Later on, he met Seneca, too, but was not taken with his character.
At Cornutus’s place, he associated with two extremely learned and good
men, who were then keenly engaged in philosophy: Claudius Agathinus,
a physician from Sparta, and Petronius Aristocrates, from Magnesia.> He
admired them enormously and emulated them—they being of Cornutus’s
age, and he younger. Again, for about ten years he was a great favorite of

3. Persius’s mother, according to a scholion to Sat. 6.6.

4. For Cornutus as teacher of Persius, see F10 and the introduction, p. 6.

5. For Agathinus, see note to the text ad loc. Aristocrates might be the gram-
marian mentioned at Galen, De compositione medicamentorum (Kihn 1821-1833,
12:879,4; cf. 878,16).
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Thrasea est, ita ut peregrinaretur [30] quoque cum eo aliquando, cognatam
eius Arriam uxorem habente.

Fuit morum lenissimorum, uerecundiae uirginalis, famae pulchrae,
pietatis erga matrem et sororem et amitam exemplo sufficientis. fuit frugi,
pudicus.

[35] Reliquit circa HS uicies matri et sorori. scriptis tantum ad matrem
codicillis Cornuto rogauit ut daret HS XX, aut ut quidam, C; ut alii uolunt,
et argenti facti pondo uiginti et libros circa septingentos Chrysippi siue
bibliothecam suam omnem. uerum Cornutus sublatis libris pecuniam
sororibus, [40] quas heredes frater fecerat, reliquit.

Scriptitauit et raro et tarde; hunc ipsum librum inperfectum reliquit.
uersus aliqui dempti sunt ultimo libro, ut quasi finitus esset. leuiter con-
traxit Cornutus et Caesio Basso, petenti ut ipse ederet, tradidit edendum.

Scripserat [45] in pueritia Flaccus etiam praetextam tuescio et operi-
cont librum unum et paucos sororum Thraseae® in Arriam matrem uersus,
quae se ante uirum occiderat. omnia ea auctor fuit Cornutus matri eius ut
aboleret. editum librum continuo mirari homines et diripere coeperunt.

[50] Decessit autem uitio stomachi anno aetatis XXX.

6. Manuscripts; [sororum Thraseae] Clausen (1959), but excising these words does
not obviously help, at least so long as we assume that Perstiuss mother was Fulvia
Sisennia (see translation, n. 3).
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Paetus Thrasea, to the extent that he sometimes travelled abroad with him.
(He was related to his wife, Arria.)

He had the most gentle manners and a chaste modesty, had a fine repu-
tation, and showed exemplary piety towards his mother, sister, and aunt.
He was upright and blameless.

He left about two million sesterces to his mother and sister. In codicils
written only for his mother, he asked her to give Cornutus 20,000 sesterces
(or, as some say, 100,000), and, as others insist, twenty pounds of silver and
around seven hundred books by Chrysippus (that is, his whole library) as
well.” (In fact, Cornutus took the books but left the money to the sisters
whom their brother had made his heirs.)

He wrote infrequently and slowly. He left this very book unfinished;®
some verses were removed from the last book to make it seem finished.
Cornutus lightly emended it and, when Caesius Bassus asked if he might
publish it, gave it to him to publish.

As a child, Flaccus had also written a historical play, <...> one book,
and a few verses of Thrasea’s sisters on their mother Arria,” who had
killed herself in front of her husband. Cornutus saw to it that his mother
destroyed all these. People immediately began to admire the published
volume and hunt it out.

He died of a stomach ailment at the age of thirty.

7.1t is wildly implausible that Persius only had books by Chrysippus in his library,
as this line clearly implies. (The author of the Life of Persius may have wanted to make
a statement about his philosophical commitment by mentioning them at all, but to do
so with such hyperbole would sit uneasily with the claim at line 14 that Persius was
engaged with philosophy only “to some extent,” aliquatenus.) One possibility is that we
are meant to understand a qualification of the claim from the context: that the books
constitute Persius’s entire collection of Stoic, or maybe even of Chrysippean, books.
Another is that the text ought to emended to say that what Persius had was the whole
“library” of Chrysippus’s books, i.e., everything that Chrysippus published (bibliothe-
cam [suam] <eius> omnem). That would be more of a stretch (apart from the need for
emendation, it does not give a natural sense to bibliotheca), but, as it happens, seven
hundred would be about right for Chrysippus’s oeuvre: we can extrapolate the number
from the surviving fragment of the catalogue of Chrysippus’s books at Diogenes Laer-
tius, Vit. phil. 7.189-202, and we know that the total number was greater than four
hundred: see F7, F8, and Diogenes Laertius, Vit. phil. 10.26-27.

8. This line shows that the Life of Persius was written to preface an edition of the
Satires.

9. No version of the transmitted text makes much sense here, and we do not have
the parameters needed to suggest a plausible emendation.
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Sed mox ut a schola magistrisque deuertit, lecto Lucili libro decimo
uehementer saturas componere instituit. cuius libri principium imitatus
est, sibi primo, mox omnibus detrectaturus cum tanta recentium poeta-
rum et oratorum [55] insectatione, ut etiam Neronem illius temporis prin-
cipem inculpauerit. cuius uersus in Neronem cum ita se haberet: “auriculas
asini Mida rex habet,” in eum modum a Cornuto, ipse tantummodo, est
emendatus: “auriculas asini quis non habet?” ne hoc in se Nero dictum
arbitraretur.

5.2. Persius, Sat. 5

Part 1

[1] Vatibus hic mos est, centum sibi poscere uoces,
centum ora et linguas optare in carmina centum,
fabula seu maesto ponatur hianda tragoedo,

uolnera seu Parthi ducentis ab inguine ferrum.

[5] “quorsum haec? aut quantas robusti carminis offas
ingeris, ut par sit centeno gutture niti?

grande locuturi nebulas Helicone legunto,

si quibus aut Procnes aut si quibus olla Thyestae
feruebit saepe insulso cenanda Glyconi.

[10] tu neque anhelanti, coquitur dum massa camino,
folle premis uentos nec clauso murmure raucus
nescio quid tecum graue cornicaris inepte

nec scloppo tumidas intendis rumpere buccas.

uerba togae sequeris iunctura callidus acri,

[15] ore teres modico, pallentis radere mores

doctus et ingenuo culpam defigere ludo.

hinc trahe quae dicis mensasque relinque Mycenis
cum capite et pedibus plebeiaque prandia noris”

non equidem hoc studeo, pullatis ut mihi nugis

[20] pagina turgescat dare pondus idonea fumo.

Part 2

Secrete loquimur. tibi nunc hortante Camena
excutienda damus praecordia, quantaque nostrae
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Soon after leaving school and his teachers, he read the tenth book of
Lucilius’s work and devoted himself with passion to composing satires. He
imitated the beginning of his book to make fun of himself, first of all, but
then of everyone—with such intense criticism of contemporary poets and
orators that he even hit out at Nero, who was emperor then. He had a verse
against Nero that went: “King Midas has the ears of a donkey”; Cornutus
himself emended it thus: “Who doesn’t have the ears of a donkey?” [Sat.
1.121] so that Nero would not think that it was said against him.

5.2. Persius, Sat. 5
Translated by Simon MacPherson

Part 1

For poets, it’s tradition to ask for a hundred voices,

to wish for a hundred mouths and tongues for poetry, one hundred.
The tale on offer could be tragic, a gloomy actor gaping out his play,

or else a Parthian’s wounded groin, and (drawn-out long) the blade.

[5] “What’s it all for? How many gobbets of full-strength verse

are you piling in—to need a hundred gullets’ worth of labors?

Speakers in the grand manner can get their clouds from Helicon,

But is anyone up for boiling Procne’s or Thyestes’s pan,

time and again, for Glycon to make a meal of, tastelessly?

[10] Forcing winds in a wheeze of bellows is not for you.

It’s for lumpen metal, furnace cooked. Crass pomposity’s not your style,
with a harsh crows-caw delivery or a strangled whisper.

No risk that you'll burst swollen cheeks with a deflating pop!

In language you dress Roman; your skill is harsh disjointedness of words;
[15] your style is rounded moderation. Your learning scrapes away at
sick behavior and with pointed Roman banter skewers vice.

So source your subjects local. Let Mycenae keep her feasts

(both head and feet). Get familiar with the food of ordinary folk”

Well I've no desire to bulk my page with dark-robed trifles,

[20] their only use to give a spurious weight to smoke.

Part 2

This is our private conversation. To you, at the Muse’s bidding,
I give my heart for tough interrogation. How much, Cornutus,
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pars tua sit, Cornute, animae, tibi, dulcis amice,
ostendisse iuuat. pulsa, dinoscere cautus

[25] quid solidum crepet et pictae tectoria linguae.
hic ego centenas ausim deposcere fauces,

ut quantum mihi te sinuoso in pectore fixi

uoce traham pura, totumque hoc uerba resignent
quod latet arcana non enarrabile fibra.

Part 3

[30] Cum primum pauido custos mihi purpura cessit
bullaque subcinctis Laribus donata pependit,
cum blandi comites totaque inpune Subura
permisit sparsisse oculos iam candidus umbo,
cumgque iter ambiguum est et uitae nescius error
[35] diducit trepidas ramosa in compita mentes,
me tibi supposui. teneros tu suscipis annos
Socratico, Cornute, sinu. tum fallere sollers
adposita intortos extendit regula mores

et premitur ratione animus uincique laborat

[40] artificemque tuo ducit sub pollice uoltum.

Part 4

Tecum etenim longos memini consumere soles

et tecum primas epulis decerpere noctes.

unum opus et requiem pariter disponimus ambo
atque uerecunda laxamus seria mensa.

[45] non equidem hoc dubites, amborum foedere certo
consentire dies et ab uno sidere duci.

nostra uel aequali suspendit tempora Libra

Parca tenax ueri, seu nata fidelibus hora

diuidit in Geminos concordia fata duorum

[50] Saturnumque grauem nostro Ioue frangimus una,
nescio quod certe est quod me tibi temperat astrum.
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of the inner me belongs to you, dear friend, it is a joy

to put on record. Take my soul and strike it, making careful note

[25] of what sounds firm and what’s linguistic cover of painted plaster.
Now I'd dare demand one hundred throats to show,

with voice untainted, how much you’re fixed in my heart’s complexity.
So, my words may reveal the whole of what is hidden,

deep within my being, impossible to express in full.

Part 3

[30] I was anxious. My purple toga and its protective power had given way.
Boyhood’s amulet hung, offered in the house to its girded gods.

The new brightness of my outfit, the coaxing of my peers,

licensed my eyes, broadcast over all Subura offered.

At the splitting of the road, lack of lived experience makes for a wrong turn
[35] and disturbed ideas veer off into thicketed byways.

I gave myself to you for adoption. Socratic in your embrace,

Cornutus, you lifted up my vulnerable years. Deceptive in your subtlety,
you applied your measure’s edge, straightened behavior’s twists and turns.
Reason was brought to bear. My mind struggled to be mastered,

[40] took on the shape of its design, molded by your thumb.

Part 4

I remember eating up the length of daytime hours with you
and subtle dinners plucked with you in earliest hours of night.
Our work and rest were side by side, arranged so they were one.
We relaxed from serious study with a meal of some restraint.
[45] Have no doubt our contract is mutual and secure.

It comes from a single star sign, the agreement of our days.

It was, perhaps, by Fate (and its grasp on truth secure)

that our times were allotted and poised on Libra’s scale.

Or perhaps the hour of birth belonging to the loyal pair

split, in Gemini, the destiny of a heartbeat shared.

[50] We're breaking Saturn’s grimness, then, as part of Jupiter’s team.
There is some star I'm certain that’s aligning me with you.
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Part 5

Mille hominum species et rerum discolor usus;
uelle suum cuique est nec uoto uiuitur uno.
mercibus hic Italis mutat sub sole recenti

[55] rugosum piper et pallentis grana cumini,

hic satur inriguo mauult turgescere somno,

hic campo indulget, hunc alea decoquit, ille

in uenerem putris; sed cum lapidosa cheragra
fregerit articulos ueteris ramalia fagi,

[60] tunc crassos transisse dies lucemque palustrem
et sibi iam seri uitam ingemuere relictam.

Part 6

At te nocturnis iuuat inpallescere chartis;

cultor enim iuuenum purgatas inseris aures

fruge Cleanthea. petite hinc, puerique senesque,
[65] finem animo certum miserisque uiatica canis.
“cras hoc fiet” idem cras fiat. “quid? quasi magnum
nempe diem donas!” sed cum lux altera uenit,

iam cras hesternum consumpsimus; ecce aliud cras
egerit hos annos et semper paulum erit ultra.

[70] nam quamuis prope te, quamuis temone sub uno
uertentem sese frustra sectabere canthum,

cum rota posterior curras et in axe secundo.

Part 7

Libertate opus est. non hac, ut quisque Velina
Publius emeruit, scabiosum tesserula far

[75] possidet. heu steriles ueri, quibus una Quiritem
uertigo facit! hic Dama est non tresis agaso,

uappa lippus et in tenui farragine mendax.

uerterit hunc dominus, momento turbinis exit
Marcus Dama. papae! Marco spondente recusas
[80] credere tu nummos? Marco sub iudice palles?
Marcus dixit, ita est. adsigna, Marce, tabellas.

haec mera libertas, hoc nobis pillea donant.
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Part 5

Humans come in a thousand types, the color of their ways diverse:

each with individual wants, their lives express no single prayer.

Under a fresh-risen sun, one may trade for Italian goods

[55] a shriveled pepper or seed of cumin blanching white.

One opts for swollen fullness and drink-soaked slumbers.

One gives way to sport’s addiction, one is rendered down by dice throw,
another is rotten from desire. But once the stoniness of gout

has fractured their joints like beech tree boughs,

[60] disgust comes for marshy half-lit days they’ve crossed.

They moan (too late) for the life they’ve left behind.

Part 6

Your paleness comes from passion for nighttime study.

You may cultivate young men: but Cleanthes’s harvest is what you sow
in their scoured-out ears. Here boys and old men both should seek
[65] the safety of an end in mind, resources for their gray-haired pain.
“It'll get done tomorrow.” But it does need to get done tomorrow.
“Surely it’s no problem, giving me an extra day?” The next day comes,
so yesterday’s tomorrow’s eaten up. And soon the next tomorrow

is thief of all our years, just a little beyond our reach, always.

[70] That wheel rim spins close by, under the self-same structure,

but you won't succeed in catching up. You are only a rear wheel

after all. You are speeding and spinning on a different axle.

Part 7

We do need freedom, but not the sort where any Roman, newly enrolled,
has title by ticket to adulterated grain. Truth and you are strangers

[75] if citizenship for you is just the act of twirling round.

Take Dama the stable lad, without a bean, befuddled by wine

and bleary eyed: hed tell you a lie for a pinch of animal feed.

Master gives him a turn and from that spinning motion.

Out comes Marcus Dama. Hey presto! You won't refuse a loan;

[80] if Marcus underwrites it, grow pale with fear with Marcus on the jury.
Marcus has pronounced, it must be so. Marcus, sign here please!

Freedom taken neat, that’s what wearing the cap of liberty means.
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“an quisquam est alius liber, nisi ducere uitam
cui licet ut libuit? licet ut uolo uiuere, non sum
[85] liberior Bruto?” “mendose colligis” inquit
Stoicus hic aurem mordaci lotus aceto,

“hoc relicum accipio, ‘licet’ illud et ‘ut uolo’ tolle”

Part 8

“Vindicta postquam meus a praetore recessi,

cur mihi non liceat, iussit quodcumque uoluntas,
[90] excepto siquid Masuri rubrica uetabit?”
disce, sed ira cadat naso rugosaque sanna,

dum ueteres auias tibi de pulmone reuello.

non praetoris erat stultis dare tenuia rerum
officia atque usum rapidae permittere uitae;

[95] sambucam citius caloni aptaueris alto.

stat contra ratio et secretam garrit in aurem,

ne liceat facere id quod quis uitiabit agendo.
publica lex hominum naturaque continet hoc fas,
ut teneat uetitos inscitia debilis actus.

Part 9

[100] Diluis elleborum, certo conpescere puncto
nescius examen? uetat hoc natura medendi.

nauem si poscat sibi peronatus arator

luciferi rudis, exclamet Melicerta perisse

frontem de rebus. tibi recto uiuere talo

[105] ars dedit et ueris speciem dinoscere calles,

ne qua subaerato mendosum tinniat auro?

quaeque sequenda forent quaeque euitanda uicissim,
illa prius creta, mox haec carbone notasti?

es modicus uoti, presso lare, dulcis amicis?

[110] iam nunc adstringas, iam nunc granaria laxes,
inque luto fixum possis transcendere nummum

nec gluttu sorbere saliuam Mercurialem?

“haec mea sunt, teneo” cum uere dixeris, esto
liberque ac sapiens praetoribus ac Ioue dextro.
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“A free man is (what else?) someone who can live his life

as he wants. I can live as I want. So I am more free

[85] than Brutus am I not?” “A fallacy of conflation,” is what
the Stoic here says, for vinegar’s bite has given his ears a wash.
“The rest is fine, but get rid of ‘can’ and ‘as I want”

Part 8

“T've left the praetor. 'm my own man now. His rod of office has made me so.
So why can’t I follow where my inclination commands me?

[90] Not those red-letter don’ts of course, the ones in Masurius’s law.”
Listen and learn. Drop your anger, your turned-up nose, your curling sneer.
Your ancient grandmothers’ sayings? I'll root them up and out your lungs.
It is not in the praetor’s remit to give a detailed brief to fools

on what duty means, how to micromanage a life that’s swiftly gone.

[95] Easier to get a barrack corporal playing the harp!

Reason opposes it, is chatting away (for your ear only):

“No one should do what hell corrupt by doing it

This truth is there in human as well as nature’s law.

Crippling ignorance makes it impossible to get things done.

Part 9

[100] Youre mixing a dose of hellebore but lack all skill

in balance calibration? So what healing means—that is what’s saying no!

A plowboy in boots wants to be captain but doesn’t know his Morning Star.

Even a minor sea god would bewail the death of standards!

And are you poised, ready to react, your ankle placed just so?

[105] Is defining the characteristics of truth in your skill set

(no telltale sound of copper-layered falsity in gold)?

Is your to-do list to hand? And the one of what to avoid?

The first labeled white, the second black?

Your needs are modest, your expenditure curbed? Youre hospitable with
friends?

[110] You can stop your grain outflows, then let them flow free?

A penny is stuck in the mud: can you walk past it

without Mercurial salivation and the greediness of spittle?

“This is mine. It is what I possess.” Only when you can say and mean it

will you count with Jupiter as wise and free, not just officialdom.
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Part 10

[115] Sin tu, cum fueris nostrae paulo ante farinae.
pelliculam ueterem retines et fronte politus

astutam uapido seruas in pectore uolpem,

quae dederam supra relego funemque reduco.

nil tibi concessit ratio; digitum exere, peccas,

[120] et quid tam paruum est? sed nullo ture litabis,
haereat in stultis breuis ut semuncia recti.

haec miscere nefas nec, cum sis cetera fossor,

tris tantum ad numeros Satyrum moueare Bathylli.
“liber ego” unde datum hoc sumis, tot subdite rebus?
[125] an dominum ignoras nisi quem uindicta relaxat?
“i, puer, et strigiles Crispini ad balnea defer”

si increpuit, “cessas nugator?” seruitium acre

te nihil inpellit nec quicquam extrinsecus intrat

quod neruos agitet; sed si intus et in iecore aegro
[130] nascuntur domini, qui tu inpunitior exis

atque hic quem ad strigilis scutica et metus egit erilis?

Part 11

Mane piger stertis. “surge” inquit Auaritia, “eia

surge.” negas. instat. “surge” inquit. “non queo.” “surge.”
“et quid agam?” “rogat! en saperdas aduehe Ponto,
castoreum, stuppas, hebenum, tus, lubrica Coa.

tolle recens primus piper et sitiente camelo.

uerte aliquid; iura” “sed Iuppiter audiet” “eheu,

baro, regustatum digito terebrare salinum

contentus perages, si uiuere cum Ioue tendis”

[140] iam pueris pellem succinctus et oenophorum aptas.
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Part 10

[115] You used to be the same grade flour as the rest of us. So, chances are,

you won't have changed your spots. Your brow may be smooth and shiny,

but you still retain the filthy deceit of a fox-like heart.

I revoke any slack I've given you, taking a pull on the rope.

Reason makes no concessions: a finger out of line and you're at fault.

[120] It doesn’t get smaller than that. Tons of incense won’t answer your
prayer

for a tiny speck of wisdom to stick fast in an idiot.

Mixing the two is against the rules. If youre crass in other ways,

three steps of Bathyllus’s Satyr is all you'll ever dance.

“But 'm free” Why take this as read? You're at the mercy of events.

[125] Aren't there any masters but the one you were freed from by the prae-
tor’s rod?

“Get on boy. Take Crispinus’s strigils to the baths,” someone bawls.

“Stop dreaming, you slacker” But slavery and its harshness

does not act on you, does it? Nothing enters you from outside

and sets your muscles into motion. It is on the inside that masters are born

[130] in that less-than-healthy liver of yours. Are you any less hauled in or
disciplined

than any slave forced to get scrapers by fear of his master’s strap?

Part 11

It's morning. You're snoring lazily. “Get up,” says Greed. “Come on,

get up!” You say no. She insists. “Get up,” she says. I can’t. “Get up.”

Why should I? “You have to ask? To bring sprats from Pontus,

[135] castor oil, tows of flax, ebony, fragrance, and glinting fabrics from Cos.
Be first to grab the freshest pepper—don’t wait and water the camel.
Borrow money, swear you'll repay it” But Jupiter will hear. “Oh dear.

If youre happy still to use that finger, scrape that salt cellar,

then carry on! You can taste, often, and live on Jupiter’s terms.”

[140] All geared up then, you load your slaves with baggage and wine.
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Part 12

Ocius ad nauem! nihil obstat quin trabe uasta
Aegaeum rapias, ni sollers Luxuria ante

seductum moneat: “quo deinde, insane, ruis, quo?
quid tibi uis? calido sub pectore mascula bilis

[145] intumuit quam non extinxerit urna cicutae?
tu mare transilias? tibi torta cannabe fulto

cena sit in transtro Veiientanumque rubellum
exhalet uapida laesum pice sessilis obba?

quid petis? ut nummi, quos hic quincunce modesto
[150] nutrieras, pergant auidos sudare deunces?
indulge genio, carpamus dulcia, nostrum est

quod uiuis, cinis et manes et fabula fies,

uiue memor leti, fugit hora, hoc quod loquor inde est”

Part 13

En quid agis? duplici in diuersum scinderis hamo.

[155] huncine an hunc sequeris? subeas alternus oportet
ancipiti obsequio dominos, alternus oberres.

nec tu, cum obstiteris semel instantique negaris

parere imperio, “rupi iam uincula” dicas;

nam et luctata canis nodum abripit, et tamen illi,

[160] cum fugit, a collo trahitur pars longa catenae.

Part 14

“Daue, cito, hoc credas iubeo, finire dolores

praeteritos meditor” (crudum Chaerestratus unguem
adrodens ait haec.) “an siccis dedecus obstem

cognatis? an rem patriam rumore sinistro

[165] limen ad obscenum frangam, dum Chrysidis udas
ebrius ante fores extincta cum face canto?”

“euge, puer, sapias, dis depellentibus agnam
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Part 12

Get a move on, onto the ship. Nothing to stop you subjecting the Aegean

to the massiveness of your speedy craft. Unless Luxury beguiles you, takes
you off first

for a spot of advice. “Where oh where are you rushing to next, you fool?

What do you really want? That red-hot bile, the virility of your heart,

[145] is so puffed up—not even a jug of hemlock could snuff it out.

Leaping across the sea? Using a coil of hemp rope on the rowers’ bench

as your dinner couch? Is some Veiian red in a squat container

breathing out fumes, polluted by deadening pitch?

Just what is your goal? Sweating at a greedy 11 percent,

[150] those coins fattened up at a modest five? Give in to what’s natural,

let’s seize our pleasures: life’s for living and it belongs to us.

Ashes are what you will become, and shades and a closed book.

Live with death in mind. Time flies, and what I am saying is subtracted
from it”

Part 13

What to do? Pulled by hooks in different directions, you don’t know
[155] which one to go with. You must submit

to each of your masters in turn, in turn abandon your task.

And not even when you have put up a resistance, refused to accept

those persistent commands, can you say, “I have now broken my bonds.”
A bitch may struggle at her bonds, may even break the lock, but still,
[160] as she runs off, a long part of the chain’s still trailing from her neck.

Part 14

“Listen to me, Davus, I've got a plan! To put my troubles behind me,

bring them to an end” As Chaerestratus says this, he bites his raw and
bleeding nails.

“My relations are dry as dust. But am I to disgrace them,

destroy my inheritance by scandal? Outside a house of ill repute?

Chrysis’s doors are soaking wet. And here I am in front of them,

[165] singing, drunk, that torch of mine already long snufted out.”

Good news, my boy! If you've any sense, you'll offer the gods a slaughtered
lamb.
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percute” “sed censen plorabit, Daue, relicta?”

nugaris. solea, puer, obiurgabere rubra,

[170] ne trepidare uelis atque artos rodere casses.

nunc ferus et uiolens; at, si uocet, haut mora dicas
“quidnam igitur faciam? nec nunc, cum arcessat et ultro
supplicet, accedam?” si totus et integer illinc

exieras, nec nunc.

Part 15

Hic hic quod quaerimus, hic est,
[175] non in festuca, lictor quam iactat ineptus.
ius habet ille sui, palpo quem ducit hiantem
cretata Ambitio? “uigila et cicer ingere large
rixanti populo, nostra ut Floralia possint
aprici meminisse senes. quid pulchrius?” at cum
[180] Herodis uenere dies unctaque fenestra
dispositae pinguem nebulam uomuere lucernae
portantes uiolas rubrumque amplexa catinum
cauda natat thynni, tumet alba fidelia uino,
labra moues tacitus recutitaque sabbata palles.
[185] tum nigri lemures ouoque pericula rupto,
tum grandes galli et cum sistro lusca sacerdos
incussere deos inflantis corpora, si non
praedictum ter mane caput gustaueris ali.
dixeris haec inter uaricosos centuriones,
[190] continuo crassum ridet Pulfenius ingens
et centum Graecos curto centusse licetur.
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Celebrate your escape! “But, Davus, do you think she’ll cry if I leave her?”
Don’t be an idiot boy. You'll come under attack from that red slipper

[170] to stop your desperate gnawing at the nets of her captivity.

For now, your ferocity’s untamed, but if she calls, you’ll say a moment later,
“What am I to do? It’s genuine. She’s calling me, pleading with me.

I should go to her now. Shouldn’t I?” Look: you’re in one piece.

So, not now. That’s what I say!

Part 15

Over here! Here’s what we are searching for,

[175] here it is! And it’s not in symbols, wielded in empty ceremonial.

Is the wheedler in control, paraded, gaping in Ambition’s whited toga?

“Get up early, get in those chickpeas—the crowd will be spoiling for a fight!

All so sunning old men can recall our Floral Festival. Nothing finer!”

But when the festive days of Herod come around,

[180] the lamps are placed just so at the oil-smeared window,

and, violet-adorned, they sick up their thick and fatty cloud.

The fish tail’s engulfed in the red dish it swims in;

the jug’s swelling with the whiteness of wine, as you move your lips in
silence,

pale with fear at the Sabbath of the circumcised.

[185] What of the dark spirits, too, and the dangers of an egg once broken,

the bulked up Galli, the rattle of the one-eyed priestess?

Into you they’ve forged the gods that swell your bodies

if you don't taste your morning garlic three times as prescribed.

But say this in front of centurions with heavy veins

[190] and instantly some massive Pulfenius, with a rough laugh,

will offer a hundred cents for a hundred Greeks in clipped coin.
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Index of Sources for the Fragments

Anonymous
Commentary on Hermogenes’s Ilepi ideév (Walz 1834)
931,1-15=F30
Prolegomena to Hermogenes’s Ilept otacewy (Rabe 1931)
330,6-9 = F33
Augustine
De utilitate credendi (Zycha 1891)
17 = F37
Aulus Gellius
Attic Nights (Marshall 1968)
2.6.1-4 =F41
9.10 = F53
Cassius Dio
Roman History (Boissevain 1895-1901)
62.29.1-4 = F7
Roman History (excerpts from John of Antioch) (Boissevain 1895-1901)
3:755,34-40 = F9
Charisius
Art of Grammar (Barwick and Kithnert 1964)
159,27-29 = F57
162,6-11 = F58
261,17-24 = F63
Constantine VII Porphyrogenitus
De sententiis (Boissevain 1905)
250,32-251,3 = F8
De virtutibus et vitiis (Boissevain and Bittner-Wobst 1906)
183,10-16 = F9
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Diogenes Laertius
Lives of Eminent Philosophers (Dorandi 2013)
index locupletior, 66 = F1
Etymologicum Magnum (Gaisford 1848)
408,52-56 = F18
Eudocia
Violarium (Flach 1880)
no. 590, 448,7-11 = F3
Eusebius
Chronicle (Armenian version) (Aucher and Awgarean 1818)
2:274 = F10b
Chronicle (Latin version of Jerome) (Helm 1956)
184,23-26 = F10a
History of the Church (Bardy 1952-1958)
6.19.8 =F11
Fulgentius
Expositio sermonum antiquorum (Helm 1898)
20, 117,13-17 = F64
Hesychius
Onomatologi (Flach 1882)
123,16-19 = F3
Inscriptions
AE (1926), no. 162 = F6
IRT 306 = F6
Jerome
Letters (Hilberg 1910)
Ep.70.4,705,15-20 = F12
John of Antioch
Fragments (Miiller 1851)
575, frag. 90 = F9
[Julius Rufinianus]
De schematis dianoeas (Halm 1863)
1, 60,9-12 = F31
Junius Philargyrius
Explanatio in Bucolica Vergilii [versio I] (Thilo and Hagen 1881-1902)
3.2:69,13-19 = F39
Macrobius
Saturnalia (Willis 1970)
5.19.1-3 = F50
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6.7, see F41 (note)
Nicolaus Sophistes
Progymnasmata (Felten 1913)
55,10-21 = F32
Papyri
P.Oxy. 52.3649 (Turner 1984) = F28
Placidus
Glossary (Codex Parisinus Bibl. Nat. lat. nov. acquis. 1298) (Goetz 1894)
116,5 = F48
Placidus, Pseudo-
Glossary (Pirie and Lindsay 1930)
123,65 = F43
M7, 67 = F48
Porphyry
On the Categories (Busse 1887)
58,30-59,14 = F19
86,210-32 = F20
Fragments (Smith 1993)
12T =F11
Scholia
Bern scholia (on Lucan) (Usener 1869)
25,10-13 = F60
109,28-32 = F61
110,6-9 = F62
Scholia Veronensia (on Virgil) (Thilo and Hagen 1902)
on the Aeneid
429,22-23 (ad 3.691) = F47
431,15-16 (ad 4.178) = F49
435,3-7 (ad 5.488) = F52
on the Eclogues
395,4-5 (ad 3.40) = F38
398,8-9 (ad 6.9) = F40
Servius
On the Aeneid (Thilo and Hagen 1881-1902)
1:32,3-4 [Dan.] (ad 1.45) = F44
1:64,9-13 [Dan.] (ad 1.150) = F45
1:154,25-26 (ad 1.488) = F46
1:344,23-28 (ad 3.46) = F51
2:316,22-24 (ad 9.81) = F54
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2:340,23-25 [Dan.] (ad 9.346) = F55
2:370,19-23 (ad 9.672) = F56
2:448,3-5 (ad 10.547) = F59
On the Georgics (Thilo and Hagen 1881-1902)
3.1:195,19-20 (ad 1.277) = F42
Simplicius
On the Categories (Kalbfleisch 1907)
18,22-19,7 = F21
62,24-30 = F22
129,1-4 = F23
187,28-36 = F24
351,19-29 = F26
359,1-17 = F25
Stephanus
Ethnica (Meineke 1849)
312,10-12 =F5
616,23-617,2= F4
Stobaeus
Anthology (Wachsmuth and Hense 1884-1912)
1.49.43 (1:383,24-384,2) = F27
Suda (Adler 1928-1938)
%.2098 (Kopvolitog) = F2
A.165 (Aaxapns) = F36
©.182 ('Qpryévng) = F11
Syrianus
On Hermogenes’s mepl atacewy (Rabe 1893)
60,19-23 = F34
201,8-14 = F35
On the Metaphysics (Kroll 1902)
106,5-10 = F29
Theodoretus
Graecarum affectionum curatio (Canivet 1958)
2.94-95 =F17
Tzetzes
Allegories of the Iliad (Matranga 1850)
18,655-59 = F15
Allegories of the Odyssey (Hunger 1956)
35-38 (proem) = F16
Commentary on Lycophron (Scheer 1908)
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87,30-88,6 = F13
Exegesis of the Iliad (Hermann 1812)
3,17-21 =F14






7
Concordances

Mazzarino 1955 This edition

A (Testimonia)

1 F58

2 F2, F4

3 F2

4 Pers. 4

5 F2, F7, F9, F10
6 Pers. 5

7 Pers. 8, 10
8 Pers. 8

9 F53

10 F50

11 F2

11a F17,F18
11b F22

11c F11 (Suda)
11d F20

12 F64

13 —1

14 see F53

B (Fragmenta) (grammatical works only)

1-16 Orthography, paras. 1-16

1. The Scholia on Persius, spuriously ascribed to Cornutus; see §1.6.4, T13.
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16a Orthography, para. 17
17 Orthography, para. 18
18 Orthography, para. 19
19 Orthography, para. 20
20 F38
21 F40
22 F41
23 F42
24 F44
25 F45
26 F46
27 F47
28 F49
29 F51
30 F52
31 F55
32 F56
33 F58
34 F59
35 F57
36 F53
37 F63
38 F43
39 F48
40 (falsum) F39
41 (falsum) —2

2. Servius, Ad. Georg. 3.135. See also Cugusi 2003, 233. But this relies on a
hypothesis of Georges (1902, 298), who corrected the name Lucretius found in the
manuscripts to Cornutus on the grounds (1) that no critic named Lucretius is known
and (2) that there is thematic similarity with Cornutus F53 (Mazzarino 1955, 30).
But (2) is illusory: the emended text claims that Cornutus treated sexual union more
openly than Virgil, which is true enough if one has the Greek Theology in mind but
contradicts the critical point in F53. As to (1): there is no reason to doubt that Servius
had the poet Lucretius in mind; see, e.g., Thomas (1988, 64, on Georg. 3.135-137),
comparing Rer. Nat. 4.1106-1107.
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Hays 1983 This edition
Appendix 1 (Life)

Life of Persius
Persius, Sat.5
F2

F7

F5

F4

F3

F10

F10

F9

F11

F12,F1
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Appendix 2 (Fragments)

F19
F20
F21
F22
F23
F24
F26
F25
F57
F38
F40
F41
F42
14 F41
15a F43
15b —3

O 0 N QN Ul B~ W~

—_ =
—_— O

— =
w N

3. Placidus, Gloss., s.v. ingluuies, on the basis of similarity with F43 (Hays 1893,
frag. 15a), but all the overlap is with what is attributed to Pliny in the latter, not Cor-
nutus.
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16 F44
17 F45
18 F46
19 F51
20 F47
21 F58
22 F48
23 F49
24 F50
25 F52
26 F54
27 F55
28 F56
29 F41
30 F59
31 F53
32 F31
33 F20
34 F32
35 Orthography
36 F18
37 F17
38 F36
39 F14
40 F13
41 F27
42 F29
43 F34
44 F35
45 F30
46 F63

Other collections or lists of testimonia and fragments: Reppe 1906,
4-5 and 76-83; Nock 1931; on Virgil in particular: Suringar 1834, 116-24;
Cugusi 2003, 239-40.

For material not included in this volume that might be traced back
to Cornutus, although it does not name him, see (on Virgil) the many
parallels listed with the evidence in Mazzarino 1955, 167-209; also Cugusi
2003, whose final list (at 239-40) adds Servius, Ad Georg. 3.135 (see n. 2
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above); Servius [Dan.], Ad Aen. 11.554; Quintilian, Inst. 8.6.8; Macrobius,
Sat. 5.18.18-21.

On the Categories, Griffin (2015, 153-65) suggests that we see Cornu-
tus behind Dexippus, On the Categories, 11,1-12,31 (Busse 1887) (trans-
lated in full in the introduction, §1.4.1.1 above); Simplicius, On the Catego-
ries, 64,20-65,12 (Kalbfleisch 1907) (he suggests a transmission error that
led to material from Cornutus being ascribed to “followers of Lucius”);
and Plotinus, Enn. 6.1.5.14.
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Mnemosyne (Titan), 69, 73, 87

Muses, 69, 129, 184

Musonius Rufus, C. (Stoic), 159, 162

Nemesis, 67

Neptune, 160

Nereus, 103

Nero (emperor), 2, 7, 13 n. 32, 159, 161-
63,203

Nicostratus (Platonist), 16, 172

Night (goddess), 85

Nike. See Victory

Nisus (grammarian), 140 n. 4

Nymphs, 103, 107, 119, 189

Octavia (the tragedy), 37-38

Okeanos (Titan), 46, 61, 87

Omphale, 125

Opis, 67
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Origen (the Christian), 163-64

Osiris, 113, 166

Ourania (Muse), 71

Ouranos (Heaven), 46, 53, 59, 61, 73, 85

Palaephatus, 49, 164, 165

Pan, 107

Peace (Season), 117

Pegasus, 103

Peripatetics. See Aristotelianism

Persephone, 115

Persius (poet), 2, 5, 6, 10, 162, 197-215

Phoebe (Titan), 87

Plato
Cratylus, 48
Timaeus, 12, 35, 41, 44-47

Platonism, 10, 11, 15, 16-17, 30-31, 34
nn. 71-72, 35, 77 n. 72, 93 n. 119, 97
n. 131, 132 n. 222

Plautus, L. Sergius (Stoic), 13 n. 33

Plautus, T. Maccius (playwright), 196

Pleiades, 107

Plutarch (Platonist), 4, 6, 31 n. 65, 33 n.
67, 166

Pluto, 59, 135

Polymnia (Muse), 71

Porphyry (Platonist), 4 n. 9, 17-24, 166,
167,173, 180, 194

Poseidon, 5 n. 11, 57, 83, 101, 103

Posidonius (Stoic), 26 n. 54, 33, 34 n. 70,
35,47 n. 8,57 n. 7,158, 180 n. 62

Prayers (goddesses), 65

Priapus, 109

Prometheus, 89, 91

Proserpina, 188

Pyriphlegethon (river), 135

Pythagoreanism, 9, 15, 175

Rhea (Titan), 26, 46, 57, 59, 87, 123

Rhetoric to Herennius , 38

Roman philosophy, 1, 7-8, 9, 12

Saturn, 205

Satyrs, 119

Seasons (goddesses), 63, 117

Seneca, L. Annaeus (Stoic), 3 n. 5, 7, 12,
32,199

Servius, 27 n. 57, 157
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Silenoi, 119

Silius Italicus (poet), 2, 192

Simplicius (Platonist), 17, 18, 23, 167

Skirtoi, 119

stasis-theory, 28, 180-81

Stoicism, 7-13

superstition, 33

Tartarus, 61, 85

Terpsichore (Muse), 71

Tethys (Titan), 46 61, 87

Thaleia (Grace), 75

Thaleia (Muse), 71

Thaumas, 107

Theagenes of Rhegium, 47

Theia (Titan), 87

Themis (Titan), 89, 117

Thetis, 83, 123

time, 175-76

Tisiphone (Erinnys), 65

Titans, 87, 121

Triptolemos, 113

Triton, 101

triumph, 121

Varro (grammarian, Academic), 140, 143,
149-55

Velius Longus (grammarian), 140 n. 4

Venus, 190-91

Verrius Flaccus, M. (grammarian), 139
n.2

Vestal Virgins, 111 n. 163

Victory (goddess), 63, 97

Virgil, 1, 2, 5, 25, 27-28, 140, 182-93

Vulcan, 190-91

war, 117

Zeno (Stoic), 10, 158, 175 n. 49

Zeus, 26, 27 n. 55, 46, 55-69, 73, 79, 83,
89, 91-95, 99, 109, 117, 166









