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III

Katerina Ierodiakonou

THEOPHRASTUS ON NON-HUMAN ANIMALS
THAT CHANGE COLOUR1

Abstract

In the fragments of his lost treatise On Creatures that Change Colour,

Theophrastus claims that the octopus and the chameleon
change the colour of their skin in order to match their background
and protect themselves from danger or facilitate the capture of their
prey. Theophrastus explains this remarkable phenomenon on the
basis of a change in the animals' physical constitution, but what is

particularly intriguing is the difference he draws between the
automatic reaction of the chameleon and the goal-directed behaviour of
the octopus. He claims that the chameleon changes its colour from
fear and to no purpose, whereas the octopus acts with foresight and
has a certain aim. It seems, therefore, that, according to Theophrastus,

non-human animals cannot make judgements, but some of
them are endowed with cognitive capacities that allow them to plan
their actions in such a way that they have a better chance in achieving

their goals.

1 This article would not have been written without the abundant help from
Bob Sharpies' meticulous and infatigable scholarship. I would like to dedicate it
to his memory. Also, I would like to thank Andreas Ott, who first brought to my
attention Theophrastus' generous stance towards the cognitive capacities of non-
human animals. Finally, thanks are due to all the participants of the Entretiens at
the Fondation Hardt as well as to Sophia Connell, Domicele Jonauskaite, and

Christoph Riedweg for their helpful suggestions on an earlier version of this
article.
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1. Introduction

Emotional responses to colours and the various ways they
affect human behaviour represent a familiar aspect of today's
psychological research.2 Psychologists have investigated, for instance,
whether the colour red truly enhances sexual attractiveness,3 or
whether there is good evidence to suggest that blue lighting
reduces depression.4 There is also, however, another aspect of
colour psychology, which examines not how colours influence
human emotions and actions but the reverse relation, namely
how emotions affect our appearance, with particular attention
paid to the colour of our skin. Standard paradigmatic cases are
those of shy or embarrassed people who blush, ofangry or excited

people who turn red, and of sad or frightened people who
become pale. Interestingly enough, such phenomena are not only
observed in human beings; contemporary naturalists and biosci-
entists systematically look into instances of non-human animals
that change their colour under certain conditions.

The cases of the chameleon and the octopus are particularly
striking, since they have often been observed changing the colour
of their skin in order to match their close surroundings, in an

attempt to threaten aggressors, or after mating. In fact, sometimes

these changes are substantial and camouflaged chameleons

or octopuses can hardly be visible from just a few feet away.
Recently, a handful of books about the octopus' emotional
reactions and cognitive capacities have enjoyed great publicity,
presenting and discussing in detail the latest findings and explanations

of the octopus' chromatic displays, which "can include
elaborate patterns of stripes and spots, flashing rings and waves
of rippling colour".3 Less known, but also part of the present
cutting-edge biological research, is the case of the guppy, among
the most popular aquarium fish, whose iris turns instantly from

2 E.g. Elliot / Fairchild / Franklin (2015).
3 E.g. Lehmann / Elliot / Calin-Jageman (2018).
4 E.g. Terman / Terman (2005).
5 Srinivasan (2017); see Montgomery (2016) and Godfrey-Smith (2017).
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a silvery colour to jet black when defending or pursuing its food.

Blackening the iris enlarges the perceived size of the guppy's
pupil, and, presumably, this is meant to send "signals of dominance

and aggression, like a gorilla beating its chest or a dog
baring its teeth".6

Though not extensively studied, the phenomena of colour
changing in non-human animals were not unknown in Antiquity.

They are occasionally mentioned in different genres of
ancient Greek texts and used as examples for different purposes.
For instance, the changing colours of the chameleon and the

octopus are found in texts ranging from the time of the archaic

poetry of Pindar and Theognis to the Christian writings of the
fourth century theologian Gregory of Nazianzos and the twelfth

century Byzantine historian Nicetas Choniates.7 They were
mainly used, for the most part with negative connotations, as

metaphors for people who have a tendency to adjust their views
and behaviour to ephemeral circumstances.8 Nevertheless, such

texts do not give us much information about how the Greeks
and the Romans experienced and, most importantly, how they
explained the ways non-human animals change their colour as

a reaction to external or internal factors.9

6 YONG (2018); see HEATHCOTE et al. (2018).
7 E.g., Plut. De amie. mult. 96F; De soll. an. 978e; Aet. phys. 9l6bl3-c4;

Greg. naz. Contra Iulianum 35, 585, 3; De seipso 36, 277, 1; Nie. Chon.
Historia, Reign Man. 1, pt. 4, 136, 17.

8 On the octopus in particular, and how its colour variations are depicted
and used metaphorically in ancient Greek literature, see DETIENNE / Vernant
(1991) 27-54.

9 Two other examples of changing colour in non-human animals, namely the
shimmering colours of the dove's neck and of the peacock's tail, were studied
more thoroughly by the philosophers of the Hellenistic period and Late Antiquity.

They were probably introduced by the ancient sceptics with the intention
to question, against the Epicureans and the Stoics, the reliability of sense perceptions,

since the dove's neck and the peacock's tail appear at one time to have one
particular colour and a moment later a quite different one. The sceptics claimed
that we are not actually able to judge which sense perception, if any, is veridical.
But, in contrast to the examples of the chameleon and the octopus, neither the
sceptics nor their dogmatic opponents ever implied that the changes of the dove's

or the peacock's colour are due to internal factors; rather, they are said to depend
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To get a better grasp on how ancient authors explained these

exceptional phenomena, we must look carefully into the biological

treatises of the Aristotelian tradition. More specifically,
information on this topic is found in the works ofTheophrastus, who
was Aristotle's close associate in his project of systematic inquiry
into various manifestations of nature. Theophrastus is reported
to have written a small treatise with the title On Creatures that
Change Colour (77eql rœv [ÄeraßaXXovrcov ràç %qoaç), in which
he endeavoured to closely analyse the phenomenon of changing
colour in non-human animals. It is his account of such cases that
constitutes the topic of my study (Fig. 3.1).

2. Aristotle's sketchy account

Before engaging with Theophrastus, we must first examine
what Aristotle has to say about the changing colour of the
chameleon and the octopus. In the second book of his History of
Animals, Aristotle devotes some paragraphs to the chameleon,
in which he also describes its colour changes:

"The change in its colour takes place when it is inflated with air;
it is then black, not unlike the crocodile, or yellow like the lizard
but black-spotted like the leopard. This change of colour takes

place over the whole body, for the eyes and tail come alike under
its influence." (Arist., Hist. an. 503b2-8, trans. J. Barnes slightly
modified)10

Also, in the fourth book of his treatise On the Parts ofAnimals,
Aristotle mentions the chameleon's changes of colour, but this

on the external conditions under which they are perceived, in particular, on the
light and its angle of incidence (IERODIAKONOU [2015]). Our ancient sources,
however, sometimes group all these cases together and present them as
demonstrations of how fallible sense perception is (e.g. Phil. Ebr. 42, 172-174).

10 Tyjç 8z ypcaaç y\ p£T0cßoXy) êpcpuaeopévcp aÙTto ytvETat- iyzi 8z xal péXouvav

TOCUTYjV, où TUOppCù T/jç TCùV XpOXoSsxXtùV, XOCl COypàv Xa6a7T£p OL aaùpot,, [léXoiVl

tocnrsp Ta 7rapSàXt,a St,a7r£7rot,xt,XpL£V7]v. TivzTOii 8è xa6' obrocv to acopa aÙTOÙ rj

tolocutt) pi£TaßoXY)- xai yàp ol ocpOaXpoL aupp£TaßaXXouat,v ôpoLCùç tco Xoitzoù

acopavt, xai y\ X£pxoç.
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time he explains them on the basis of its character, namely on
the fact that it is a cowardly animal. It is also worth noting that
in this text Aristotle also provides a physiological explanation
of the chameleon's fear, which is, in his view, the result of
scantiness of blood and lack of natural heat:

"Of all oviparous animals that live on land there is none so lean
as the chameleon. For there is none that has so little blood. The
explanation of this is to be found in the psychical temperament
of the creature. For it is of a timid nature — hence its many
changes of appearance. But fear is a refrigeration, and results
from deficiency of natural heat and scantiness of blood." (Arist.,
Part. an. 692a21-25; trans. J. Barnes)11

Concerning the octopus, Aristotle in his History of Animals

groups it with the cuttlefish and the angel-fish as creatures with
the capacity to adjust their colour to that of the nearby
environment, allowing them to hide both from predators and prey.
FFowever, no other explanation is given for this phenomenon
apart from the octopus' cowardice, which is repeated in the
treatise On the Parts ofAnimals (679al3-l4), and its interest in
catching its prey:

"The octopus is a stupid creature, for it will approach a man's
hand if it be lowered in the water; but it is thrifty in its habits:
that is, it lays up stores in its nest, and, after eating up all that is

eatable, it ejects the shells and sheaths of crabs and shell-fish,
and the skeletons of little fishes. It seeks its prey by so changing
its colour as to render it like the colour of the stones adjacent to
it; it does so also when alarmed. By some the cuttlefish is said to
perform the same trick; that is, they say it can change its colour
so as to make it resemble the colour of its habitat. The only fish
that can do this is the angel-fish, that is, it can change its colour
like the octopus." (Arist., Hist. an. 622a3-l4, trans. J. Barnes)12

11 'IayvoTaTOç S' o yapLatAseov toùv cootoxcov xal keÇcùv scm "ttocvtcov-

ôXrfoafJLOTOCTOç yàp scmv. AÏtiov 8e to T/jç ^oyyjç yÔoç êcmv aoTOÖ- 8loc yàp tov
cpoßov jlvETGa TuoXupiopcpoç. KaTa^o^ç; yàp ô cpopoç 8i ôXtyatpuav xal 8i ev8eiolv

EGTl ÔEppLOTTjTOÇ.
12 c0 8e 7toXu7t;oi><; àvoyTOV piv sera (xal yàp 7rpo<; ty]v yslpa too av6pa)7roo

Xa6tE(JLEV7]v), OLXOVOpLLXOÇ S' loTLV- 7TXVT0C yàp GoXXsySL fJLSV eIç TY)V 6ocXàfJL7]V, 00

Toyyàvst. xoctolxoùv, otocv 8e xoctocvocXcùoï] Tà ypyoLpicaTOCTOc, sxßaXXsi Tà ooTpaxoc xal
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These are the only relevant texts among Aristotle's extant
treatises. We are left, therefore, with many unsettled issues: What
does it mean for the chameleon and the octopus to have a

cowardly character and experience fear? Is the change of their colour
an automatic reaction or does it involve some forethought? Which
is exactly the physical mechanism that results in the changing of
their colour? To answer these questions, we turn to Theophrastus
for help, who took up Aristotle's interests in the animal kingdom
and seems to have studied it rather systematically.

3. Theophrastus' fragments

Unfortunately, Theophrastus' small treatise On Creatures
that Change Colour has not survived.13 There are only four
works by much later authors that give some rudimentary
information of its content. Two of these texts are found in Plutarch's

Moral Essays, one in Athenaeus of Naucratis' Deipnosophis-
tae from the early third century, and one in Patriarch Photius'
Biblioteca from the ninth century. In what follows, I briedy
present and analyse these texts in reverse chronological order,
starting with Photius' Biblioteca that provides us with a selective

but reliable summary of Theophrastus' treatise:14

"Read from the (writings) of Theophrastus On (Creatures) that
Change Colour.
(I read) that the creatures that change their colour and take on
the colours of the adjacent plants and localities and stones are

tà xeXucpta T6)v xapxlvcov xal xoyyoXlcov xal tocç àxàvOaç tcùv lyOoSlcov- xal Oypsust.

touç lyOoç to ypcopia psTaßaXXcov xal 71:0tûv opot-ov olç av Tzkr\GiaCr\ XlOolç. To 8'

auTO noizï xal cpoßyjOslc;. AeyeTat, T \jtzo tlvcùv obç xal y ay]7ua toüto tcoleT- 7rapopo[.ov

yap cpaat, to ypcopa noizïv to ainryjç to) totzcô nzpl ov StaTptßst. Tcov T lyOucov tooto
noizT povov rj pLvrj- psTaßaXXsi yàp ty]v ypoav coanzp 0 noXunouç.

13 On the title, chronology, and content of Theophrastus' treatise as well as

on our surviving sources, see HubY (1985) 319; Sharples (1995) 90-91; White
(2002) 23-24.

14 On Photius as a source of Theophrastus' treatise, see Sharples (1995)
25-26; WHITE (2002) 4; Zucker (2008) 331.
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the octopus and the chameleon and the wild animal called the
tarandos which they say occurs among the Scythians or the Sar-
matians.
The chameleon changes to all colours, except that it does not
admit of change to white or red. And it does not only change to
match the colours of its surroundings, but also changes its colour

of its own accord if one as much as touches it.
The tarandos is about the size of an ox, but its face is like that of a

stag, except that it is broader, as if it were made from the faces of
two stags joined together. It has cloven hoofs, and horns; its horns
are branching, like that of the stag, and are covered with hair all

over, for around the bone there is stretched a covering of hide,
from which the outgrowth (of hair) takes place. Its hide is as thick
as a finger and very strong; and for this reason they even make
breastplates by drying it out. The creature is rare and infrequently
seen. Its changing (of colour) is remarkable and almost incredible.
For with the other creatures the change takes place in the skin,
through an alternation of the moisture within, whether it is of the
nature of blood or something else of a similar sort, so that the
correspondence (of the external colour to the changes in the fluid
within) is clear; but that hairs should change colour, being dry and

separate, and altogether not of such a nature as to change, is truly
contrary to expectation and incredible, especially as they take on
diverse (colours) to match many (different surroundings).
The chameleon seems to effect its changes in colour by means of
its breath; for it is full of breath by nature. A sign of this is the
size of its lungs; for they extend through almost its entire body.
And it is clear that it puffs itself up when it is agitated." (Phot.
Bibl. 278, 525a30b21 365A FHSG, trans. FHSG)15

15 (XVEjvcùaOrj ex tcùv OsocppaoTOU lisp! tcùv piETaßaXXovTeov tàç xP°aÇ-
OTi tàç XP^aÇ pi£TaßaXXopi£voi xai £^opioioupi£voi cpuTOÏç xai totzolq xai

X^6ot.ç, olq av 7rXY]aiaaeoai, tzoXotzooq egtl xai xaPLOCt'^CÙV x°2 Ôïjpiov o

TapavSoç ô Iv Zxu6ai<; cpaaiv rj ZappiaTaic; jlvegOocl.
MsTaßaXXst, S' o 7ràvTa tà %po)yLocuoc, 7tXy)v tï)v sic, to Xeuxov

xai to !pu6pov ou 8ej^etoli piETaßoXYjv- xai ou npoç tà 7rapax£ipi£va piovov
XpcopiocTa pLETaßaXXst,, àXXà xai auTOç xa6' éauTOV, làv tic, piovov aipYjTai auTOU

TO xp&ptt piSTOcßaXXsi.
ô 8e Tapav8oç to pièv pilyEÔoç egtl x<xt<x ßouv, to npooconov 8e opioioç IXàcpcu,

7tXy)V TuXaTUTEpOÇ, CôGOCVEl EX 86o OUJXZLpLSVOC, IXaCpElCùV TZpOGCùTZCôV. 8ijy]XoV 8z

egtl xai xspaacpopov. z%zl 8e to xlpaç à-TrocpuàSaç cùgtzep to IXàcpou, xai
Tp^^TOV egtl 8i ôXou- Tuspi yàp to ootouv SIppiaTOç egtlv etzitolgiq, o6ev y)

è'xcpuaiç. to 8e Slppia tco tzVLyzi SaxTuXialov egtlv, la^upov 8e acpoSpa- 8io xai
touç 6copaxaç l^auàÇovTEç auTO 7roiouvTai. cnràviov 8e to ÇoSov xai oXiyàxiç
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According to Photius' testimony, Theophrastus in his treatise
offers three paradigmatic cases of non-human animals changing

colour. These include the familiar cases of the chameleon
and the octopus, but also the exotic case of the tarandos, an
animal that has been identified, on the basis of its descriptions
in our ancient sources, with the reindeer and the elk (or the
American moose).16 Photius' summary does not discuss further
the case of the octopus, but has interesting details concerning
the changes in colour of the other two cases.

The chameleon's skin is able to display all colours apart from
white and red,17 and Theophrastus suggests two different
explanations to account for this phenomenon. The chameleon sometimes

changes colour because it simply adjusts to the external

surroundings, yet sometimes it changes colour "of its own
accord" (ocutoç xaO' sauTov) because it is touched. There is no
explicit mention in this passage of the chameleon being frightened

and acting cowardly, but the latter explanation points
towards an internal factor that could be understood in this way.
To account for this, Theophrastus includes two physiological
explanations. The chameleon changes colour because of an
alternation in its moisture — that is, because of an alternation

cpatvopsvov. 6ocu(JiocGTy) S' y] (JLEToeßoXy) xai èyyùç gltzioticcq. toïç giv yàp aXXoiç êv

TCO SspfJLOCT!, yLVETOa Y) (JLETOcßoXY), àXXoLOUpLSVYjÇ TYjÇ EVTOÇ ÙypOTYjTOÇ, ELTE

oapiaTCoSouç; 7] xai tivoç àXXYjç tolocuty]«; ougy]ç, cogte cpavspàv slvou ty)v
aupL7rà6£t,av- r\ 8s tcùv Tp^ycov piETaßoAY), ^Yjpcov te ougcùv xai a7TY]pTY]pi£veov xai
à6poov où 7T£cpuxut,cùv àAAcaoùaÔou, nocpocSo^oç àXrjOcùç xai àniOavoç, (laXiara
7TpOÇ 7ToXXà TUOt,Xt,XXopL£VY].

ô 8è yocpouXEcov 8oxeï tco -rvEupiaTt, tzoleïv tàç pi£TaßoAoc<;- 7rv£upLaTt,xov yàp
CpUGEL GY]fJl£loV 8s TO TOO "TTVEOfJlOVOC; pLEyEÔoÇ- G^sSoV JOip 8l ÔXOO TOO GCOfJLOCTOÇ;

tetoctou- a\ia 8è x<xi è^aipopLEVoç aùroç x<xi cpoacopLEVoç SyJXoç egtlv.
16 In the spurious Aristotelian treatise Mirabilia (832b7-l6), in Antig. Car.

Historiae mirabiles (25bl-c4), and in Ael. NA (2, 16), tarandos is given a similar
description to that in Photius' Biblioteca\ these texts also present as remarkable the
fact that the colour of tarandos hairs changes. For similar descriptions of the wild
animal tarandos, see Phil. Ebr. 174; Io. Dam. Sacraparallela (.PG 95, 1584B).

17 In Plin. NH 8, 122, too, the chameleon is said to take all other colours

except of white and red, but in Plut. Natural Explanations (9l6fl-5) and in Io.
Dam. Sacra parallela {PG 95, 185IB) it is only into white that the chameleon's
colour does not change.
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in its blood —, but also as a result of the change in the breath

or pneuma (nveupa) that constitutes it. However, what does it
mean that the colour changes of the chameleon come from the
animal itself, "of its own accord", and not from an external
source? Also, in what way do the changes in the chameleon's
moisture or pneuma affect its colour? Finally, why is it that
these physical mechanisms do not produce the colours white
and red on the chameleon's skin?

In contrast to the chameleon, Theophrastus' tarandos changes
the colour of its hairs, rather than its skin.18 No explanation is

given for this phenomenon, which is described as remarkable
and almost incredible (Oaupaerrr), êyyoç a7ue>Tiaç, napaSoi^oç,

àÀ7)0coç, ocniOocvoç). Yet, what makes this particular case extraordinary

offers further clues about the important factors in colour
changing. For it seems that Theophrastus finds it difficult to
explain the change of colour in this case, because the tarandos '

hairs are dry and unrelated to its inner moisture. Thus, it is

again confirmed in this passage that the colour changes generally

depend on the amount of inner moisture an animal has.19

But why are the colour changes of the tarandos hairs considered

remarkable, when they correspond to our common experience

of humans whose hair colour changes due either to age or
to the seasons?20

18 In Photius' passage it is implied that the tarandos changes the colour of its
hairs in order to match different surroundings. It seems plausible, though, that
the seasonal colour changes of the tarandos hairs have been confused with the
colour changes of the chameleon, the confusion perhaps resulting from the fact
that this animal was not often seen (Sharples [1995] 96; [2008] 70).

19 It is intriguing that the correspondence lacking between the tarandos hair
colour and the animal's inner moisture is called aup-rraOsaoc. This term, which no
doubt belongs to Theophrastus' vocabulary, signifies the close affinity between
different parts of the body or different parts of the world, and explains the fact
that changes in one part may result in changes in any other part; see e.g. The-
OPHR. C.P. 1, 7, 4; 4, 6, 2; Lass. 10, 75 Sollenberger; Od. 63, 2 Wimmer. The
Theophrastean notion of aup-rraOsaoc is the precursor of the more sophisticated
Stoic notion of the same name, which thereafter had a long and interesting
history (Ierodiakonou [2006]).

20 On Aristotle's account of this phenomenon, see Arist. Gen. an. 786a8-12;
29-34.
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Compared to Photius' summary, Athenaeus' report of
Theophrastus' treatise is more concise and less informative:

"Theophrastus, in On (Creatures) that Change Colour, says that
the octopus takes on the colour chiefly, or only, of stony places,
doing this through fear and for the sake of self-protection."
(Ath. Deipnosophistae 104, 317F 365B FHSG, trans. FHSG)21

The only case discussed is that of the octopus and the explanation

of its colour changing is not particularly elaborate. Flow-
ever, we find in this explanation an explicit reference to the
emotion of fear (cpoßco) as well as to the motivation behind the

octopus' change of colour, namely its self-protection (cpuAaxyjç

yàpiv). While there are no physiological explanations offered in
this text, the emotion-driven behaviour of the octopus is clearly
explained on the basis of its ultimate goal.

The same explicit reference to fear is to be found in Plutarch's

Natural Explanations, where we find a brief discussion of
Theophrastus' account of the colour changing octopus:

"Why does the octopus change its colour? Is it, as Theophrastus
thought, by nature a cowardly creature? So when it is alarmed,
there is a change in the air {pneuma) in it, and its colour changes
along with this — as with a man; for which reason it is said:
Tor the coward's colour changes'." (Plut. Aetia physica 916b6-
10 365c FHSG, trans. FHSG)22

Plutarch's text reveals that Theophrastus' physiological
explanation is also based on the pneuma that constitutes the octopus,

since changes in the pneuma, when the octopus is frightened,

are said to result to colour changes in the octopus' skin.
Furthermore, Plutarch compares the emotional response of the

octopus with that of human beings, who are also said to change

21 0£OCppOCGTO<; S' £V Ttp Hzpl T0ÙV fJLETaßaXXoVTCOV TOCÇ XP^aÇ T^v 7roXu7TO§à

CpTjGt, TOlç TUETpCoSsGt, [LOiklGTOL <7]> pLOVOt,«; aUV£^OpiO!,OUa6a!,, TOUTO 7TO!,oijVTOC (poßcp

xal cpuXaxyjç x<*Ptv*
22 8l.a A TY)V XP^aV 0 TZOXunOUÇ £^aXXdcTT£!,; 7TOT£pOV, OOÇ SsOCppOCGTOÇ COST0,

8siXoV EOTl CpUG£t, Çtpov- OTOCV Ol)V TOCpOCXÔyj, Tp£TUOpL£VOV Ttp 7TV£UpLaTt,

GUpLpL£TaßaXX£t, TO XP&P^ Xa6a7T£p otvOpCôKOÇ- 8lO xal XsXsXTOCL "too pi£V yap T£

xaxou Tp£TU£Tat, xpwç".
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colour and become pale when in fear, going so far as to cite a

Homeric verse to support this claim {Iliad 13, 279). But the

comparison between the changing colour of humans and that
of non-human animals needs not be part of Theophrastus'
reasoning, considering that it is Plutarch himself who, immediately

after the presentation of Theophrastus' view, chooses to
cite Pindar and Theognis, thus demonstrating his eagerness to
invoke the literary authorities of the past in order to strengthen
his argument (Plut. Aet. phys. 9l6bl3-c4).

A most illuminating point is found in the following passage,
where Plutarch presents his own explanation for the change of
colour in an octopus, proposing an alternative to the account
that he attributes to Theophrastus. Plutarch claims that, even if
Theophrastus' account of the phenomenon may be plausible, it
does not adequately explain the perfect assimilation of the octopus'

colour to that of its close environment:

"Or do they imagine that it treats its colour like a garment, just
easily making a change of clothes as it wishes? Is the truth this, that
although the creature itself initiates the effect by feeling fright, the
determining factor in the causation lies elsewhere? Just apply to the
consideration of the problem the recognition that there are, as

Empedocles wrote, 'emanations from all things that ever were.'
Many streams of particles continuously leave not only animals and
plants, earth and sea, but also stones and bronze and iron. Indeed
everything that decays or gives off a smell does so because something

is always streaming away and leaving it... Now it is particularly

likely that many minute particles are continually detached
from rocks by the sea-shore as they are sprayed and fretted by the

sea; these fragments do not adhere to the bodies of any animal but
the octopus: they either slip off the surface of those that have

narrower pores or pass quickly through those that have more open
ones, and in neither case can they be seen. The octopus, however,
has a flesh which is obviously honeycombed in appearance and full
of pores and so receptive of emanations; when it is frightened, it
undergoes a change in its pneuma and effects one by it, tightening,
so to speak, and contracting its body, so as to harbour on its surface

the emanations from near-by objects without allowing them
to penetrate it. And indeed its combination of roughness with
softness, by offering places of lodgement to the particles that settle
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on it, which do not disperse but collect and remain in position,
causes its surface to be coloured so as to resemble the rocks.
A strong piece of evidence in favour of this explanation is that this
creature does not take on a likeness to all neighbouring objects any
more than the chameleon does to pale colours: both take a likeness

to those things only with whose emanations their pores are
commensurate." (Plut. Aet. phys. 916c8-f5, trans. F.H. Sandbach)23

The details of Plutarch's alternative explanation will be
discussed later. For the time being, let me focus on the first lines
of this text and point out that Plutarch, here, seems to group
Theophrastus together with those who attribute to the octopus,

just like in the case of humans, the capacity to change the
colour of its skin at will (fj ßouXsTou).

A similar case is found in his essay On the Intelligence of
Animals, where Plutarch claims that, according to Theophrastus,

the octopus differs from the chameleon in that it may
change its colour at will, while the chameleon merely does so

from fear and to no purpose:

"For the chameleon changes (colour) not by any design, nor
concealing itself, but does so from fear and to no purpose, being
naturally frightened by noise and cowardly. And in accordance

23
7] xa6a7T£p laÔyjTt, r/j xpop vopdÇoua!, xp^Öat,, poc8i(ùç outcùç f) ßouXsToa

pL£T£vSuo[JL£vov. àp' oùv T7)v (Ji£v àpxyv ocÙtoç ev8l8oogl toù nocOouç 8elgocç, ià 8e

XöpLOC TTjÇ OCLTLOCÇ £V œXXoLÇ EGTL; GXOTZEL 8lfj, XOCT 'EpLTZeSoXÄSOC 'jVOUÇ 0TL 7raVTCùV

£LGLV à-TTOppOOCL Ôgg' £y£VOVTO-' OU yàp ÇcùCùV pLOVOV Ol)8z CpUTCùV 0Ù8z JTjÇ XOCL

OocXocTTfjç, àXXà xocl XlOcôv &tzzlglv sv8zXzx&ç noXXoc pEupcocroc xocl xa^xoù kocl

Gi8rjpou- xocl yàp cpôeyyETai, nocvroc xocl 68cô8e too pzïv àsi tl xocl cpÔsxpsaÔoa

auv£Xûk-.. [iocXlgtoc 8è tcùv nocpocXcov nzTpcov £7Uppoavopi£vcùv xocl ^7]x°Pl^vcùv U7rö

T/jç 6aXaTT7]<; oltzlsvocl pi£pY] xocl 6pauapiocTOc tzoXXoc xocl Xetztoc <elxoç> guvej^cùç, à

T <OLÇ XP (Ù[10CGLV àXXïjXcùV §!,OC<p£pOVTOC TOÏÇ [Jl£V 0iX>X0LÇ où TZpOGL<GyZGOCL>

acopLa<Gt,v> àXXà Xav6àv£t, 7r£pt,oXt,a6àvovTa tcùv 7ruxvoT£pou<; lyovTCUv nopouç yj

8lEx6zOVTOC TCÙV fJLOCVOTEpOUÇ. Ô 8z KOXUKOUÇ TY)V T£ oàpXOC 7TpOG[,S£Tv OCUTOÔSV

àv6p7]vt,cùS7](; xal noXunopoç xocl 8extlxoç ocizoppoLCOv êcmv, otocv t£ Ssxoy], tcù

Tuv£upL0CTt, Tp£7ropi£vo<; xal Tp£Tucùv OLOV egcpty^e to acùpia xal GUVyyay£V, CùCJT£

-TTpoaSéxscjÔat, xal GT£y£t,v etzltzoXtiq tocç tcùv êyyùç à-TroppoLaç. xal yàp y TpayoTT]«;
pi£Tà T/jç pL0cX0CXOT7]TOÇ eXlXOCÇ TZOCEJ^OUGOC TOÏÇ E7ZL(pEpO[lévOLÇ [LZpZGL, fJLY)

gxe8ocvvu[ievolq àXX' à6po!,Çopi£vo!,<; xal 7rpoapL£voua[,, aùyxpou<v a7T£pya^£Toa> ty)v
ETZLCpOCVELOCV <TOÏÇ £yyÙ>T0CT0C. T£XfJLY)p!,OV 8z T7]Ç OCLTLOCÇ [lEJOC TO [JIY)T£ TOUTOV TOXOLV

£^OfJlO!,OÙo6oa TOÏÇ 7tXy)GLOV [JIY)T£ TOV XOC[LOClXzOVTOC T0^ Xzuxoïç XpOO[LOCGLV, àXXà

piovot,«; éxaT£pov, cbv Toaç ànoppoLaLç nopouç aupipi£Tpou<; eyouaiv.
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with this, too, is the great amount of breath (in it), as Theo-
phrastus says; for almost the entire body of the creature is filled
by its lungs, and from this he infers that it is full of breath and
for this reason able to change (colour). But the change (of
colour) of the octopus is something that it does, rather than something

that happens to it; for it changes (colour) deliberately,
using this as a device both to hide from (the creatures) it fears
and to capture (those) on which it feeds. For by (this) deceit it
captures the latter as they do not try to escape, and escapes the
former, as they pass it by." (Plut. De soil. an. 978e8-f6 365d
FHSG, trans. FHSG)24

To summarise briefly the different explanations suggested of the
chameleon's and the octopus' colour changing: The chameleon
is said to change from fear (Ssooç), to no purpose (aAAooç), with
no plan (oùSsv ti p^yavcopsvoç) or aim to hide itself (où&è

xaTaxpU7tTC0v sauTov). The change of its colour is due to its

cowardly natural disposition and the alterations of the pneuma
that fills its lungs, which in this case comprise most of its body.
In the case of the octopus, changes of colour are not due to a

simple affection (où nocdoç) that happens to it. Rather, the octopus

acts with forethought (êx 7tpovoiaç) and by design (p//)Xavfj

Xpcopsvoç), both in order to avoid its enemies and in order to
catch its prey. But can a non-rational animal, like the octopus,
act with forethought? What does it mean to say, in this case, that
it acts in such a way so as to achieve its goal?

It is not clear, however, where exactly in this text the attribution

to Theophrastus ends. Could it be that Plutarch presents
Theophrastus' view concerning the chameleon's change of colour

and adds, immediately after, his own interpretation of the

octopus' response? Indeed, it has been claimed that Plutarch

24
fJLETOcßaXXs!, J OL p Ô fJl£V yOCfJLOaXlcOV 0Ù8sV TI pLYjyOCVCOpiEVOÇ oÙ8s XOCTOCXpOTTCOV

Iocotov àXX' uno 8éooç àXXeoç TpzizzTOii, cpuast, (J;o<po§£Y)<; wv xai SsxXoç- oovztzztgli
8è xai TuvsupiocTOç 7rXyj6o<;, côç OsocppaaTOç- ôXtyov yàp à-rroSex tzolv to acopioc too
Çcpou "TrXyjpEç; etvai 7rv£opiovo<;, 6p T£xpLoap£Toa to 7rv£opiaT!,xov ocotoo xai 8i<x

TOOTO 7TpOQ TOLÇ (Jl£TaßoXoC<; £UTp£7TTOV. TOO 8k 7ZoXo7Zo8oQ £pyOV EOTIV 00 TZOidoQ Tj

pi£TaßoXY)- pL£TaßaXX£t, yàp Ix Tzpovoioiç, pLyyavyj ypcopi£vo<; too Xav6àv£t,v à 8é8iz

xal XapLßav£t,v oiç Tp£<p£Toa- 7rapaxpoo6pi£vo<; yàp <Tà pi£v> atpEÏ piy cpsoyovTOc
Tà S' Ixcpsoysx 7rap£pyopL£va.
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makes a distinction between the chameleon's and the octopus'
reaction that Theophrastus would not recognise.23 However,
Plutarch does not give any indication that the distinction is his

own, although he makes sure to distance himself from
Theophrastus when, in the previously quoted passage from his Natural

Explanations, he introduces his alternative physiological
explanation of the colour change of the octopus. Besides, the
motivation of the octopus' reaction, in this passage, does not
differ from the one that Plutarch attributes to Theophrastus in
his Natural Explanations, where the octopus is said to change
colour at will for the sake of its self-protection, while here it is

said to change colour in order to escape its predators and to
catch its prey.

Having presented the evidence for Theophrastus' account of
the phenomenon of colour changing in non-human animals,
I move to discuss the different explanations attributed to his
view. These can be distinguished into two categories, psychological

or formal explanations and physiological or material
explanations. It is important to note, that these particular
explanations only concern colour changes that involve internal
factors, such as an animal's reaction to external stimuli, and do

not concern those colour changes that come about merely as

the result of external conditions. In other words, these explanations

concern neither the case described by Photius, in which
the colour of the chameleon simply adjusts to that of the
animal's surroundings, nor the likely case of the octopus that
changes its colour while peacefully moving from one part of the
sea bottom to the other.

4. Psychological or formal explanations

The psychological explanations attributed to Theophrastus
concern those cases in which the soul of the chameleon and the

25 Sharples (1995) 95; (2006) 169; Rheins (2015) 393, n. 47.
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octopus is affected in such a way that the colour of their skin
changes. More specifically, we may distinguish between two
types of psychological explanations offered by Theophrastus:

First, the colour changes of the chameleon's skin are understood

as automatic emotion-driven responses to some external
disturbance, because the colour of the chameleon changes when
the animal is in fear and it has no control over this change.
This is how Photius and Plutarch read Theophrastus' account,
namely that the chameleon changes colour from fear, and in
this sense of its own accord, but with no design or forethought.

Second, the colour changes of the octopus' skin are understood

as emotion-driven responses involving some kind of
forethought and being goal-directed, since the colour of the octopus

changes both when the animal tries to avoid its predators
and, crucially, when it plans to catch its prey. This is what
Athenaeus implies when he mentions that the octopus changes
its colour for self-protection. In addition, this is what Plutarch

suggests when he points out that the octopus' colour changes
do not simply happen, but it is the octopus itself who initiates
these changes.

To grasp the difference between these two types of psychological

explanations, it is perhaps helpful to explore the same

phenomenon in the case of human beings. The colour changes
ofone's complexion, when blushing or turning pale, is explained
as an automatic emotion-driven response involving no design.
Human beings have no capacity to change their colour at will,
although they are rational and able to act with forethought. It
becomes clear, therefore, that the two types of psychological
explanations are offered by Theophrastus in order to differentiate

the behaviour of two species of non-human animals, the
chameleon and the octopus, and not in order to draw the line
between rational human beings and non-rational animals.

But is it possible to characterise the octopus' colour changing
— or, for that matter, the behaviour of any non-human animal

— as an emotion-driven response involving forethought
and having a certain aim? For such a claim is based on two



96 KATERINA IERODIAKONOU

highly disputed assumptions: The first is that non-human
animals have emotions, which motivate and guide their actions,
while the second is that they also have cognitive capacities,
allowing them to plan their actions in order to achieve their
goals. However, can we attribute emotions and, in particular,
fear to non-human animals? Some contemporary philosophers
have suggested that emotions always imply beliefs, and hence
beliefs should be regarded as necessary and sufficient conditions
of emotions. This is the reason why some among them have
claimed that emotions are uniquely human, even if certain species

of non-human animals can be said to feel fear, pain, and

pleasure. Others, though, especially those who are interested in
animal rights, defend the view that the differences between
human and non-human animals should more properly be
considered ones of degree, since their cognitive capacities stand in
a relationship that can justly be called an evolutionary continuum,

including the emotions as well. Finally, there are also

contemporary philosophers who have altogether denied that
emotions are necessarily judgements, arguing instead that emotions

are evaluative reactions shared by human and non-human
animals alike.26

Focusing on the Aristotelian tradition, and beginning with
Aristotle himself, it is important to underline that Aristotle uses
the term 7ra0Y), i.e. passions or affections, to include all kinds
of bodily drives and sensations, as well as what we nowadays
consider as emotions. For instance, both the painful sensation
of being burnt and the emotion of envy are called 7ra0Y), with
no distinction made between them. The question becomes,
therefore, whether or not Aristotle actually ascribes those
passions that are associated with emotions, in particular fear, to
non-human animals. This issue has been debated extensively

among scholars who have rightly detected a tension among

26 On contemporary philosophical theories concerning the emotions of non-
human animals, see e.g., NUSSBAUM (2001); KNUUTTILA (2004); Newmyer
(2016).
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Aristotle's treatises, and their suggestions to resolve it have been
diverse. The main point of disagreement lies, again, on whether

or not Aristotle thinks that at least some of the passions associated

with emotions should be understood as involving beliefs
and, if they do involve beliefs, it is equally questionable whether

or not non-human animals can be said to possess them.
There are many passages in the Aristotelian corpus, in which

non-human animals are said both to cause fright to others and

to be themselves frightened. More specifically, in the eighth and
ninth book ofhis History ofAnimals, Aristotle clearly seems
committed to the humanisation of non-human animals when it
comes to their emotional responses and characters.27 In this context,

human beings and non-human animals differ only
quantitatively both in regard to emotions, like fear and confidence, as

well as in their capacity for natural virtues, like courage and
cowardice.28 According to these books, emotions are associated with
the faculty of sensation, and they can thus be attributed to
humans and to non-human animals in varying degrees without

any apparent difference in kind. But is fear, in Aristotle's view,
simply a sensation or does it involve the belief that something is

terrible? The definition of fear in Aristotle's Rhetoric (1382a21-
22) suggests that the mere imagination (cpavToceua) of something
terrible may arouse a genuine fear, even in the absence of any
beliefs about its objects. On the other hand, later in the Rhetoric

(1382b29-32), as well as in both the De anima (427b21-22) and
the Nicomachean Ethics (1115a9; 1117a20-21), Aristotle seems

to imply that fear does involve some belief (So^a) and expectation

(jrpoaSoxia), but also that there are certain beliefs that seem

to be able to prevent fear.

Some scholars have argued that Aristotle does not really
ascribe emotions to non-human animals, in our sense of the

27 E.g., Arist. Hist. an. 588a22; 608b31; 609a34; 609bl7; 622bl4; 627al8-
19; 629b21; 630bl2. It should be noted, though, that it is still controversial
whether the eighth and ninth book of the History ofAnimals were actually written

by Aristotle himself; see e.g. Lloyd (1983) 21; Huby (1985).
28 On natural virtues, see e.g. White (1992).
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term, but only bodily drives and pleasant or painful sensations.
The fact that he applies emotional terms to animal responses is

understood as the result of merely drawing an analogy to
human experience, or simply recognising no need to avoid the

metaphors of everyday language. Besides, the ancients were also

guilty of anthropomorphism, and Aristotle was no exception.29
On the other hand, there are scholars who have defended the
thesis that Aristotle does ascribe emotions to non-human
animals, but there is disagreement among them in how Aristotelian

emotions should be conceived. Some have claimed that
Aristotle does not regard beliefs as necessary for emotions, while
others have insisted that he thinks of them as judgements about
emotionally relevant matters.30 But ifAristotelian passions
associated with emotions imply beliefs, does this mean that the

cognitive capacities of non-human animals are no different
from those of human beings, who are presented as unique in
making judgements upon which they act, and are thus the only
rational animals?

According to Aristotle, the soul of a plant is only characterised

by nutritive capacity, non-human animals have, in addition to
this, appetitive and perceptive capacities, while human beings
alone possess the intellectual capacity to form concepts and

organise knowledge into systematic bodies.31 Indeed, Aristotle is

occasionally cited as someone who strictly distinguishes human
from non-human animals in terms of their cognitive capacities.
These include, in particular, the capacity to reason (Xoyoç) and
calculate (Xoyurpoç), as well as the capacity for technical skill
(rsyvy)), knowledge (£7rwmq[JiY)), thought (Sidcvoia), and theoretical

understanding or intellect (vouç).32 Hence, in Aristotle's view,
non-human animals possess imagination (cpavToceua), but none

29 Fortenbaugh (1971); Lloyd (1983); Konstan (2006) xii and 21.
30 NUSSBAUM (1978) essays 4 and 5; Sorabji (1993) 56-57.
31 E.g., Arist. De an. 4l4a29-b3; 4l4bl6-19.
32 E.g., Arist. De an. 404b4-6; 427b7-15; 428a20-25; 429a6-8; 433all-12;

434al0-12; Mem. 450al5-17; Eth. Nie. 1098a3-4; Eth. Eud. 1224a27; Pol. 1332b5.
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have belief (So^a) or conviction (tzLgtiç);33 relying on imagination,

they act voluntarily and are able to find subgoals that fit to
their ultimate aim.34 Nevertheless, there are texts in which Aristotle

blurs this clearly drawn distinction, by attributing to non-
human animals some kind of practical sense (auvsaiç) or intelligence

(cppovyjenç), and considering them able enough to think
about their future and to possess a power of forethought (Suvapuç

7rpovoY)Tixy): Nicomachean Ethics ll4la22-28). For Aristotle
recognises that at least some non-human animals have memories,
some can learn and teach, and a few even achieve a small degree
of experience (è[imipL(x)35 Indeed, in his History of Animals
(588a23-31), Aristotle draws similarities between human and
non-human animals not only in regard to emotional complexities,

but also as concerns their intelligent understanding. For
instance, deer, hares, cuckoos, cranes, swallows, and elephants are
all said to have some kind ofpractical intelligence, and wild birds

are said to build their nests for the safety of their offspring.36
Also, in the De anima (427b7-ll), he explicitly attributes to
some animals practical sense or intelligence, and makes clear that
this is different from theoretical understanding.

So, there is another tension in Aristotelian psychology, this
time concerning non-human animal intelligence, and scholars
have dealt with it in different ways. Some have suggested that
Aristotle's claims about the similarities between human and non-
human animals are simply analogous; just as technical skill, practical

intelligence, and wisdom are found in humans, so too in
certain animals some other such natural capacity is found. In
other words, when it comes to non-human animals, Aristotle's
references to practical intelligence should not be understood in a

33 E.g., Arist. De an.428al8-b9; 433al0-13; 433b27-30; De motu an.
701a34-36; 701bl8-19.

34 E.g., Arist. Eth. Nie. lllla25-26; llllb7-9.
35 E.g., Arist. De an. 428a8-ll; 24-25; Mem. 449b28-30; 980a27-

b28.
36 E.g., Arist. Hist. an. 488bl5; 608b2; 612bl8-32; 6l4b31-32; 618a25;

618bl8; 630b21.
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technical way, but rather in a loose colloquial manner. The
thought, then, is that Aristotle projects human concepts onto
other animals as is done in folklore and fable; animals are motivated

by appetite and desire, but not reason. However, in the
absence of reason, Aristotelianism preserves resources for many
cognitive capacities in non-human animals, since they clearly

possess, imagination, memory, and various types of sense perception.37

On the other hand, many scholars have defended the view
that practical intelligence exists in all human and non-human
animals, proclaiming a universal concept of intelligence that is

found in different species on a spectrum that requires each case

to be treated individually. In this view, the practical intelligence
that non-human animals develop is rather limited, since the

experience they develop by retaining through memory what they
have perceived is rather limited. In fact, Aristotle claims that, in
contrast to human beings, the sort of memory and experience
non-human animals develop does not give them the ability to
think. Animals cognitively respond in complex ways to their
surroundings, but they do not have the ability to grasp universals,
and thus to formulate thoughts. Other scholars, however, have
been more generous towards the cognitive capacities of non-
human animals, and have been even willing to attribute to them

concepts and the exercise of practical syllogism.38
These are some of the intricacies that have already been detected

in Aristotle's project ofanimal psychology, which concern, in
particular, the similarities and differences between human and non-
human animal cognition. His immediate collaborators, especially
Eudemus, Theophrastus, and Strato, participated in this project
and extended it. To focus on Theophrastus' contribution, he is

reported to have written a treatise with the title On the Intelligence
and Habits ofLiving Creatures (.Heql Çœœv (pQovrjasœç xai rjdovç),
but unfortunately, we have no surviving fragments that we can

37 Fortenbaugh (1971); Lloyd (1983) 18-43; Sorabji (1993) 12.
38 Labarriere (1984); (1990); Lennox (1999) 21-22; Osborne (2007)

79-94; Frede (2008); Lefèbvre (2008); Connell (forthcoming).
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definitively tie to it (Diog. Laert. 4, 49). We have, though,
fragments from his treatise On Creatures that Retreat into Holes (_Tleql

rœv cpœXsvôvrœv 366-370 FHSG), in which he regards hibernation

and aestivation as measures taken by some non-human
animals to avoid the cold in the winter or the heat in the summer.
Moreover, the fact that, in his small treatise On Creatures Said to
be Grudging (.Heql rœv Àsyo/Ltévœv Çœœv cpdoveïv 362A FHSG),
Theophrastus denies that non-human animals are motivated by
envy, grudgingness, and hostility towards human beings does not
mean that they lack all sorts of emotions; what they lack are only
those emotions that imply knowledge of human technology and
medicine.39 Interestingly enough, in the same treatise, he even
accuses humans of applying their own suppositions (uttoX^slç)
when they impose grudgingness upon non-rational animals

(aXoyoi) as a motive for their actions. Therefore, it seems that
Theophrastus, here, points to a clear difference between non-
rational animals and rational human beings. But what kind of
difference does he have in mind? Is there a gap between human
and non-human animals, or a cognitive continuum of different
degrees?

Among Theophrastus' fragments, we find passages in which
he follows Aristotle in suggesting that the acquisition of beliefs
is a later development with which only humans are endowed:

"And just as the growth of the branches of knowledge and of
skills is a later development, so also is what is called opinion. For
when the soul yields to the phantasia being produced in it from
the sensation, and inclines and assents to the object that has

appeared, it is said to be opinion." (Sext. Emp. Math. 7, 225-
226 301A FHSG, trans. FHSG)40

On the other hand, Theophrastus often emphasises the links
rather than the distinctions between humans and other animals,

suggesting that, in his view, animals have broader cognitive

39 Fortenbaugh (1971); Cole (1992); Zucker (2017).
40

C0G7T£p 8s Tj TCùV £7UGTY]fJl0ùV XOCl TE^VOOV (pUGlÇ £GTLV UGTEpOyEV^Ç, OUTCù XOCl

7j xaXoupi£V7] 8oE,<x- otocv yàp rj Tfl ataOyjaECOç lyysvopLEVT]

cpavTOCGLa xai tco cpavévTt, 7rp6a6y]Toa xai GuyxocTaOyjToa, XéysTai 8oE,a.
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capacities than are seen in the work ofAristotle. For instance, in
the opening lines of the first book of his History ofPlants, where

some general remarks about plants are made, animals are said to
carry out actions (npaE,eiç) in contrast to plants. This statement
is particularly striking, given that Aristotle (.Eth. Nie. 1139al9-
20; 1139a30-35) denies actions to animals, since actions presuppose

a decision based on the exercise of reason. Thus, the ascription

of actions to non-human animals by Theophrastus implies
that, according to him, they have at least some degree of reason.

Most importantly, we have statements of Theophrastus
quoted in Porphyry's On abstinence that stress the commonality
or kinship (obtsïoç, auYysvïjç) that humans have with non-
human animals. These statements, which mostly or entirely
come from Theophrastus' treatise On Piety, belong to a series

of arguments against animal sacrifice. Theophrastus states that
the souls of human and non-human animals do not differ in
their natures, which is to say that they do not differ in their
desires (£7u0i>[juaO and impulses (opyaQ, nor even in their
calculations (Aoyoi) and sense perceptions (odaOïjaeiç):

"Thus also we posit that all men are kin to each other and indeed
also to all the animals; for the principles of their bodies are naturally

the same. I say (this) not with reference to the primal
elements, for they are the source also of plants. Rather (I mean), e.g.,
skin, flesh and the kind of fluids naturally present in animals. And
much more (are men and animals related) because the souls they
have are not naturally different. I mean, of course, (not different)
in their desires and angry impulses, and further in their calculations

and above all in their sensations. But just as with bodies so
with souls, some animals have them in a highly finished condition,

others less so, yet for all of them the principles are naturally
the same. The relationship of emotions makes this clear." (Porph.
Abst. 3, 25, 16-29 531 FHSG trans. FHGS)41

41
ouTCO 8s xoil toùç ttxvtoiç (xvdpoôTvouç oiÀÀrjÀoiç Tidspisv [xocl] Gûjjeveïç, xoii

fJLYjV <X0CI> 7Z0LGI TOIÇ ÇcôOIÇ- Oil JOip TOùV GCOpLOCTCOV OipJ^Oil 7T£<pUX0CG!,V Oil OiOTOil-

XéyCO 8k OUX £TUL TOI GTOlJ^ZlOi àvOCCp£pCùV TOI TZpOOTOi• £X TOUTCùV [Jl£V yàp XOil TOI

cpUTOc- àXX' oiov §£ppia, aoipxoiç xoii to toùv uypcov toTç Çcpot,«; GupxpUTOV jévoç-
tuoXÙ 8è piaXXov tco tàç Iv gojtoïç àS^occpopouç; 7T£cpux£vat,, Xsjcô 8rj toiIq
ènidopLioiiç xoil TOiïç ôpyalç, sti 8è toïç XoyiapLOÏç, xoii (ioiXiotgc ttxvtcôv t<xïç
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Theophrastus' claim, here, is quite intriguing. But is he going
so far as to say that animal souls are the same as human souls,

or that they are the same in kind but still different in degree?

It has been argued that these texts signal an important change
from Aristotle's doctrine, but there is no reason to regard
Theophrastus' stance as critical or polemical towards Aristotle. The
difference between their approaches has reasonably been
interpreted as one of emphasis: Aristotle marks the discontinuities
and dissimilarities between human and non-human animals,
whereas Theophrastus stresses their deep underlying similarities.

Indeed, Theophrastus' views on non-human animals can
be seen as an elaboration of Aristotle's doctrines rather than a

divergence from them. He, too, acknowledges that animals
have cognitive capacities of at least some degree, but chooses to
underline the gap between animals and plants and not, as Aristotle

does, between human and non-human animals.42

Thus, when Plutarch reports Theophrastus' distinction between
the automatic response of the chameleon and the octopus' exercise

of forethought in changing the colour of its skin, it should

not surprise us that a non-human animal possesses practical
intelligence. For it seems that, according to Theophrastus, just as for
Aristotle, non-human animals have no beliefs yet may still be

endowed with cognitive capacities that allow them to plan their
actions in such a way so as to have a better chance in achieving
their goals. However, Theophrastus seems to take a more respectful

and generous stance than Aristotle towards non-human
animals, recognising degrees in their cognitive capacities and enlarging

the list of animals who have the ability of forethought. As we
have seen, Aristotle {Part. an. 679al3) does not consider the octopus

as particularly intelligent, whereas Theophrastus grants it the

capacity to change its colour with the aim of avoiding its enemies

oaa6Y)G£G!,v. aXX' cognzp tà GCopiocTa, ootco xai tàç Ta pièv a7TY]xp!,ßcopi£va<;

zyfzi tcov Çcocov, tà 8è yjttov tolocotocç, tzolgi je pnrjv auTotç cd aoTai 7T£cpuxaGt,v

àp^ocL 8r\kdi 8è rj tcov 7toc6cov oLXEtOTYjç.
42 Fortenbaugh (1971) 151-157; (1974) 63-70; (2011) 402-403; Cole

(1992); Sorabji (1993); Sharples (1995) 32-37; Rheins (2015) 390-396.
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and, even more strikingly, at catching its prey. Hence, it may be

true that Plutarch is one of only a few extant ancient authors who
devotes entire treatises to issues relating to animals,43 but the
difference in motivation he reports between the chameleon's and the

octopus' colour changing should be considered as part of Theo-
phrastus' own account of animal intelligence.

5. Physiological or material explanations

There seems to be complete agreement between the psychological

explanations put forth by — that is, the physical mechanisms

invoked to explain the colour changing phenomena —
where these authors differ significantly.

Let us take Aristotle's account, again, as our point of departure

for understanding the physical mechanisms behind the
colour changes of the chameleon and the octopus. As we have

seen above, in his History ofAnimals (503b2-8), Aristotle claims
that the chameleon turns black when it is "inflated with air". It
has been suggested that this passage reads like a detailed report
of a dissection,44 but we may also assume that the chameleon
inflates itself by breathing air. After all, the ancients mistakenly
thought that the chameleon is the only animal that does not
live on food or drink, but derives its total nutrition solely from
the air.43 On the other hand, the octopus' change of colour is

described in Aristotle's Parts ofAnimals (692a21-25) as due

43 Plutarch's moral essay On the Intelligence ofAnimals offers an extensive
defense against the Stoics, taking the position that all animals have a share of
reason, although Plutarch himself acknowledges that non-human animals are
incapable of attaining to the fullness of reason to which education and practice
can lead humans. On Plutarch's account of animal intelligence, see Newmeyer
(2006) 10-47 and (2014).

44 Later in the same chapter it is mentioned that the chameleon continues to
function with its breath or pneuma even after being cut open, but there is no
explicit link there between the amount of breath and the change of colour (Shar-
ples (1995) 92; (2006) 169 n. 13).

45 Plin. NH 8, 122.
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solely to fear. Cephalopods are said to have a cold constitution
due to being bloodless,46 and this disposes them to easily
become frightened and emit ink or change their colour, at least

in the case of the octopus {Part. an. 679a 12-14).
In addition, there are other Aristotelian passages that stress

the importance of blood for colour changes. For instance, again
in the Parts ofAnimals (651al2-17), the nature of blood is said

to affect both the natural disposition and the sensory faculties
of animals in many ways. This is what we might reasonably

expect, since blood is the material and nutrient from which the
whole body is constituted. It thus makes a considerable difference

whether blood — or the fluid that is analogous to blood
in bloodless animals — is hot or cold, thin or thick:

"Some at any rate of the animals with watery blood have a
keener intellect. This is due not to the coldness of their blood,
but rather to its thinness and purity; neither of which qualities
belongs to the earthy matter. For the thinner and purer its fluid
is, the more easily affected is an animal's sensibility. Thus it is

that some bloodless animals are more intelligent than some

among the sanguineous kinds. Such for instance, as already said,
is the case with the bee and the tribe of ants, and whatever other
animals there may be of a like nature. At the same time too great
an excess of water makes animals timorous. For fear chills the
body; so that in animals whose heart contains so watery a mixture

the way is prepared for the operation of this emotion. For
water is congealed by cold. This also explains why bloodless
animals are, as a general rule, more timorous than such as have
blood, so that they remain motionless, when frightened, and
discharge their excretions, and in some instances change
colour." (Arist. Part. an. 650bl8-33)47

46 Cephalopods are bloodless but have a fluid that is the counterpart of the
blood and an organ that is the counterpart of the heart (Arist. Part. an. 647a30-
31; 648al-20; 678bl-4).

47 Zupßodvei, S' svià ys xod yXacpupeoTSpav zyz\» ty)v St,avot,av tcov toloutcov,
où St.a ty)v ^uypOTTjTa too alpaTOç, àXXà St,à ty)v X£7rTOTY]Ta pàXXov xal St,à to
xa6apov etvai- to yàp yzodiïzç ooSsTSpov zyzi tootcov. Eùxt,VY]TOT£pav yàp è'youat,

ty)v aiaôyjaiv Ta XsTTOTSpav è'yovTa ty)v uypOTYjTa xai xa6apeoT£pav. Aià yàp
tooto xai tcùv avatpcov svia auvsTCOTSpav zyzi tt)v ^oyyv Ivlcov Ivatpcov, xa6a7rsp

ELpTjTat, 7rpOT£pOV, OLOV Tj psXcTTa Xai TO yZVOÇ TO TCÙV pLUpfJLYjXCOV xàv ZI TL ZTZpOV
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The octopus, therefore, changes colour as a result of being frightened

and its particularly cowardly disposition is explained by
reference to the watery fluid that constitutes it. But it is worth noting
that, although the thinness of this fluid could be said to make the

octopus more intelligent than some sanguineous animals, Aristotle
does not use the octopus here as a paradigmatic case in this regard.

In general, emotions in human and non-human animals are
associated with the heating or chilling of blood, which causes

respectively small expansions and contractions of the heart.

However, such cardiac movements are also associated in Aaistotle
with the expansion or contraction of what he calls the "connate

pneuma (aupcpuTov uvsupa), a warm air form substance that is

generated together with each individual animal and kept inside

it, primarily in the heart. Aristotle's notion of the pneuma was
influenced by, if not borrowed from, the medical theories of his

time, but it is uncertain whether or not he himself had a systematic

theory on the topic, since his relevant surviving remarks are

not always consistent with one another nor with other Aristotelian

doctrines.48 Although Aristotle's account of the pneuma has

received recent careful study, it is admittedly very difficult to
reconstruct a coherent narrative, given the scattered nature of the
evidence. It seems plausible, though, that the role of the pneuma
is to convert qualitative change into quantitative change, such as

thermic alterations of the heart into expansion and contraction.
This is to say, if the perception of an object is pleasant or painful,
the perceptual alteration in the heart is accompanied by a respective

heating or chilling response that results in the expansion or
contraction of the pneuma. This creates a mechanical impulse
that brings about the motion of the limbs. But apart from its

toloutov scmv. AetXoTEpa 8z TO. Xlocv uSoctcoSy]. '0 yap cpopoç xocTOc^uyE!,-

7rpOCùSo7TOL7]Ta[, Ol)V TCO TZOidzi là TOLOCUTYjV EyOVTOC TY)V £V Tfl X0Cp§L0C xpacuv- TO

yàp uScop Ttp ^uyptp tuy]xt6v scmv. Aio xai tocXXoc tà avoupa SetXoTEpa tcùv
êvodpcov êcmv osç à-TrXcùç zitzzïv, xai àxtvyjTtÇei, te cpoßoupLsva xai TzpotzToa

TUEpLTTCOpLOCTOC XOCl fJLETOcßaXXs!, ZVlOi TOCÇ XP^aÇ &UT0ÙV.
48 Not even the spurious treatise IIeqI nvsv/iaTog (De spiritu), transmitted with

the Corpus Aristotelicum, offers a unified account of the connate pneuma. For the
authenticity issue of the De spiritu, see Gregoric / Lewis (2015) 159-160.
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principal role in animal motion, the pneuma also has an important

role in the reproduction of animals as well as in their capacity

for sense perception, notably in connecting the heart with the

peripheral sense organs.49

It seems, though, that the pneuma is given a more extended
role by Theophrastus than it is by Aristotle, so much so that it
has been suggested that, in Theophrastus, we find a unified

pneuma theory. In this view, the function of the pneuma is to
keep the body and the soul of human and non-human animals

together, linking psychic functions with physical motions.30 It
is precisely this pneuma to which Theophrastus refers in his

attempt to explain the colour changes of the chameleon and the

octopus. As we have seen in Photius' text, Theophrastus gives

two physiological explanations of the chameleon's and the

octopus' colour changing: He claims, at first, that these changes
in colour are due to an alteration of the moisture within these

animals; for the chameleon, this is an alteration of the blood,
while in the case of the octopus, this refers to some other fluid
of a similar sort. Immediately after this, though, Theophrastus
explicitly states that the chameleon changes colour by means of
its pneuma. Moreover, it is, again, due to their pneuma that
both the chameleon and the octopus change their colour in
both passages from Plutarch's essays: as soon as these animals

get frightened, Theophrastus is reported to have claimed that
their pneuma changes, and this consequently affects the colour
of their skin. But are these two different physical mechanisms
consistent? Theophrastus does not seem to have found
anything problematic in presenting the moisture and the pneuma
as alternative explanations, a pattern that he also presents in the

case of perspiration at the beginning of his small treatise On
Sweat (77eql côqœrœv 1, 2-6 Fortenbaugh). Perhaps he thought

49 The remarks in this paragraph on Aristotle's account of the pneuma are
based on Freudenthal (1995) 106-148; Berryman (2002); Corcilius (2008)
332-343; Buddensiek (2009); Corcilius / Gregoric (2013); Gregoric /
Kuhar (2013); Connell (2016) 215-220; Gregoric (forthcoming).

50 Sharples (1995) 28-29; 93.
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that the pneuma functions as a means of altering the blood of
an animal, or some other similar fluid, thus affecting its moisture

and leading to a change in its colour. However, no ancient
source gives us any additional information on this point.

Furthermore, there is no inconsistency between these

physiological or material explanations and the psychological or
formal ones; they should rather be seen as two complimentary
ways of looking at the same phenomenon.31 For, according to
Theophrastus, physical mechanisms and emotion-driven behaviour

are just two descriptions of the same phenomenon in the

case both of human beings and of non-human animals. This is

certainly an Aristotelian position, which is made clear when we
take into account the definition of anger in the De anima
(403a29-b7) both as the boiling of blood around the heart as

well as the desire to hurt someone in return.

6. Colour theories

But how does Theophrastus explain the specific colours
produced on the skin of the chameleon and the octopus? Unfortunately,

there is no evidence to help us answer this question. It is

interesting, though, that there is no mention in Theophrastus'
fragments of the transparent (Siacpocvsç), which is, in Aristotle's
view, what makes things coloured. Indeed, colour is characterised

by Aristotle {De sensu 439b 11-12) as the limit of the transparent
in a determinately bounded body. But there are also passages in
the Aristotelian corpus suggesting that heat and air make bodies

white, while water and earthy matter make bodies black.32 I have

elsewhere claimed that, according to Aristotle, the presence of
each of the four basic elements — fire, air, water, and earth —
influences the degree to which a body is transparent, and thus

51 Sharples (2006) 169.
52 E.g., Arist. Mete. 374a7-8; 18-19; 377b22-23; Gen. an. 735b33-37;

784bl3-15; 786al2-21.
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the colour of a body seems to depend on the proportion of the
different elements which constitute it.33

However, some Peripatetics after Aristotle abandoned the
notion of the transparent altogether, and decided to attribute
colour directly to the four elements themselves.34 Perhaps it is

not surprising, then, that Theophrastus does not refer to the

transparent. He may have thought that an animal's colour
depends on the proportion of its constitutive elements and,
when this proportion changes — for instance, because of
changes in the animal's moisture, due to the expansion or
contraction of its pneuma — the colour of its skin also changes. To
again adopt the cases of the chameleon and the octopus, when
they are in fear their blood chills, their pneuma contracts, and
their colour gets darker, since heat and air are said to make the
colour of bodies white. Needless to say, this is a highly speculative

reconstruction of Theophrastus' colour theory.
On the other hand, we know more about Plutarch's alternative

theory. For, as we have seen above, Plutarch (Aet. phys.

9l6c8-f5) refers to Empedocles and claims that, when frightened,

the octopus undergoes a change in its pneuma that causes
its body to contract. It thus retains the emanations from nearby

objects on its surface, which is full of pores, without allowing

them to penetrate it. In fact, the same colour theory is also

found in Plutarch's essay On Having Many Friends, in which he

contrasts the superficial changes of the octopus' colour to the

long-lasting changes that are due to real friendships:

"However, the changes in the octopus have no depth, but are
wholly on the surface, which, owing to its closeness or looseness

of texture, takes up the emanations from objects which come near
to it; whereas friendships seek to effect a thorough-going likeness
in characters, feelings, language, pursuits, and dispositions." (Plut.
De amie. mult. 96f-97a, trans. F. Cole Babbit slightly modified)33

53 On Aristotle's theory of colour, see IERODIAKONOU (2018).
54 Ganson (2004).
55

XOUTOL TOU TZoXunoSoÇ OU (JL£TOcßoXoU ßa6o<; OUX SyOUGLV, àAAà TUEpL OCUTYjV

yffVOVTOU TY)V £7U(pàv£!,0CV, GTUCpOTTjTt, XOU (JLOCVOTYjlU TOCÇ (XTZOppOLOCÇ TCÙV
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According to Empedocles' theory of colours, things are
coloured because of the proportion of the elements of fire and

water that constitute them. Moreover, we perceive colours
because particles of fire and water, which are emitted from all

things, enter the commensurate pores of our eyes.36 Plutarch
invokes Empedocles' theory, but his description of it does not
exactly correspond to what we know from other sources.

Although Plutarch also talks of emanations, these are not
particles of fire and water but rather of stone, bronze, and iron.

Does Plutarch apply Empedocles' theory to the chameleon's
and the octopus' colour changing phenomenon in a clumsy way,
or is it that the emanation theory of colour has undergone certain

developments by Plutarch's time? I am afraid I cannot resolve, this
issue here, but it is clear that Plutarch disagrees with Theophrastus'
theory of colour changing and bases his own on two strong
arguments: First, his emanation theory is supposed to explain the perfect

assimilation of the colour of the chameleon and the octopus
to their surroundings, since what they retain in their skin are
particles from their surroundings. Second, his emanation theory is

supposed to explain the fact that the chameleon and the octopus
do not take all colours, but only the colours of those things with
whose emanations their pores are commensurate.37

7. Conclusion

Is Plutarch's account of the colour changing phenomena in
non-human animals an improvement over the one suggested by
Theophrastus? Given that the textual material available to us is so

7rX7]at,aÇ6vTCùv avocXocfJißdcvouGOcv- cd 8è cpiXioci tà yjOy] Çyjtoucji, auvE^opotouv xcd

tà 7rà6y] xcd touç Xoyouç xcd tà £7UTY]§£UfJiocTa xcd tàç §!,oc6£G£!,<;.
56 On Empedocles' theory of colour, see IERODIAKONOU (2005).
37 Since Plutarch's suggestion is that the chameleon and the octopus retain

the emanations from their surroundings on their skin, it makes no sense to claim
that their colour depends on whether or not their pores are commensurate with
these emanations.
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scarce, it is extremely difficult to take sides in this debate. But we
do know something about its later history. In a small essay with
the title Why does the Octopus Change its Colour to Assimilate to the
Stones? (Aioctl ttjv ypcaocv ô ttoAuttooç z^ccXKolgzi qlLq av TzêxpoLiç

npoGoiiikriGri), the eleventh century Byzantine scholar Michael
Psellos (De omnifaria doctrina 181) is clearly influenced by
Plutarch. He explains the colour changes of the octopus by reference

to the particles of stones, bronze, and iron that are emitted by
near-by things and are commensurate with the pores of the octopus'

body. So, whether it was Theophrastus or Plutarch among
the ancients who offered the best explanation of such phenomena,

it seems that Plutarch's explanation was better received by
later readers.
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DISCUSSION

D. Reitzenstein: In Theophrastus' fragment from Photius' Bib-
lioteca we read that the chameleon does not change its colour to
white or red. I wonder if this was meant to be the maximum
differentiation one could make to contrast the chameleon from the
human beings' capacity of blushing and blanching. Also, the
similarities of this fragment to Pliny's Natural History 8, 122 are

striking. According to Pliny's Natural History 1, 8, Theophrastus
was among the authorities Pliny studied for this book but there

must have been other sources, too, as he records in addition to
Theophrastus that the colour of the dead chameleon is pale {pallor).

Is the reference to the pale colour of a dead chameleon part
ofan on-going discussion about the true colour of the chameleon?

K. Ierodiakonou: Unfortunately, there are no other sources
that could help me reply to your questions. Yes, it is true that
humans blush and become pale, but there is no text, as far as

I know, that contrasts this phenomenon to that of the chameleon

not turning white or red. Also, there are no texts, as far as

I know, discussing the 'true' colour of the chameleon. It is

interesting, though, to note that the chameleon becomes pale when it
dies, that is, when its pneuma leaves its body; for one would

expect the pneuma, and not its lack, to turn something white.

E. Cagnoli Fiecconi: What does ocotoç xaO' sauTov mean in
the Photius' passage where we learn about the colour change of
the chameleon? Does it indicate that the chameleon changes colour

because of an internal stimulus or does it simply mean that
the colour it takes on is not the one of the surrounding environment?

If the latter, the point might just be to prove that the
chameleon does not intentionally imitate its surroundings.
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K. Ierodiakonou: To understand the phrase ocotoç xaO' èauTov,
translated as "of its own accord", I read closely the contrast
between the two cases of colour changing of the chameleon's
skin that Photius describes: in the first case the colour of the
chameleon changes simply because it adjusts to that of its close

surroundings, without the chameleon causing this reaction; in
the second case, the chameleon is in fear, so the change of its
colour results from its emotional response to an external stimulus,

even though there is no forethought on its part.

A. Rouveret: A propos du poulpe, à la fois peureux et prédateur,

il me semble qu'on pourrait expliquer cette apparente
contradiction, en suivant les analyses de M. Detienne et de

J.-P. Vernant sur les "ruses de l'intelligence", qui font du poulpe
un des animaux par excellence de la métis. Par analogie avec les

différentes manières de chasser des humains, le poulpe, habile à

se dissimuler, y compris par la métamorphose, a recours à la ruse

pour mieux capturer sa proie.
Quant à l'interrogation sur l'existence ou non chez le poulpe

de la faculté de prévoir pourrait-elle être déjà présente dans le

caractère oikonomikos du poulpe chez Aristote En tout cas, un
élément de réponse positif au regard du jugement de Théophraste
pourrait être apporté par la représentation du combat entre le

poulpe et la langouste, très populaire jusqu'à l'époque impériale
dans le décor public et surtout domestique (mosaïques et peintures

murales). Cette image illustre l'hostilité entre ces deux
animaux (auxquels il faut ajouter la murène), évoquée par Aristote,
à plusieurs reprises, dans l'Histoire des animaux. Certains des plus
beaux exemples, peut-être inspirés de modèles alexandrins, ont
été mis au jour dans la mosaïque de 1'"Antre des Sorts" à Préneste

(le poulpe et la murène), ainsi que dans la Maison du Faune à

Pompéi (le poulpe, la langouste et, à proximité, la murène), des

oeuvres datées l'une et l'autre à la fin du IIe siècle av. J.-C.

K. Ierodiakonou: I agree that the case of the octopus is

particularly interesting especially when we take into consideration
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the octopus' ability to use forethought in order to catch its

prey; for it is not that the octopus changes colour only because

it reacts in fear, but also because it plans how to attack its prey
in order to achieve its aim.

A. Grand-Clément: J'ai également en tête un autre cas de

changement de couleur chez les animaux, mais il ne s'agit
apparemment pas d'émotion : c'est lié à l'alternance des saisons. Aris-
tote (.Histoire des animaux 633a) signale les variétés d'oiseaux qui
changent à la fois de voix et de couleur au cours de l'année.
L'association entre aspect coloré et aspect sonore est d'ailleurs
très intéressante (la poikilia des oiseaux est tant visuelle — celle

du plumage — que musicale — du ramage). J'ignore en revanche
si Aristote explique dans son oeuvre les mécanismes physiologiques

qui conduisent à ces transformations colorées. S'agirait-il
d'une adaptation aux conditions climatiques

K. Ierodiakonou: As I have said, in his treatise On the
Generation ofAnimals, Aristotle mentions the change of the hair
colour of human and non-human animals depending on the
different seasons. Here is the relevant text:

Aristotle, Gen. an. 786a29-34, trans. J. Barnes:

MsTOcßaXXouai Sè Ta ypoopiaTa xai tcov ôpvtôoov tlvsç xai tcov
T£Tpa7roScav tcov aypLoav Ivia xaTa tàç <upaç. aïftov 8' otl
COGTCSp OL àv6p007TOL XaTa TTjV ^XlXLOCV [JLSTaßaXXoUGL, tout'
Ixslvolç aupißaLVSL xaTa tàç <upaç- (jlslÇoov yàp Siacpopà aoTY)

T/jç xaTa TTjv ^ÀLXLav Tpojcyjç.

"Some birds and some wild quadrupeds change their colour
according to the seasons of the year. The reason is that, as men
change according to their age, so the same thing happens to
them according to the season; for this makes a greater difference
to them than the change of age."

I think we have no more information on this subject. But there
is another passage earlier in the same treatise {Gen. an. 786a2-
7), in which Aristotle explains that animals which drink hot
waters are white, whereas those which drink cold waters are
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black. And there are more passages which indicate that, according

to Aristotle, heat and air make bodies white, whereas water
and earthy matter make bodies black (references in note 52).

M.M. Sassi: In asking my question on the emotions of non-
human animals, I would like to say in advance that I agree
with those scholars who find in Aristotle a notion of cognitive
continuity between human and non-human animals. So, I
would like to focus on the passage from Part. an. 650bl8-33
where, inter alia., Aristotle clearly assigns dianoia to non-human
animals. However, what I would like to emphasise concerns
rather Aristotle's concept of the non-human animal's character.
Aristotle says here that animals with more watery mixture (note
that krasis is a medical notion) in the heart are constitutionally
'predisposed' to fear, since water is the element most exposed
to be refrigerated by fear. Would you agree about the fact that
fear does not change the 'character' of the animal's blood, but
it changes it momentarily with respect to a stable emotional
disposition which is analogous to human hexisi

K. Ierodiakonou: Yes, it seems that Aristotle and Theophrastus
attribute to animals a certain character, based on their physical
constitution, which makes them predisposed to act in certain

ways depending on the circumstances. Thus, the chameleon and
the octopus are both considered as cowardly animals, because

their blood, or a similar sort of fluid, is such that it chills
immediately when confronted to frightening sense perceptions.

D.B. Wharton: Could the 'emanations' that Plutarch describes

that are lodged in the octopus' pores to allow it to change colour
be very small chunks of earth, bronze, stone, etc. whose emanations

give it different colour appearances, rather than being the

more basic fire/water elements that compose colour?

K. Ierodiakonou: Not according to Empedocles, at least. The
particles that contribute to the nature and perception of colour
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are only particles of fire and particles of water. But it may be the

case that Plutarch is not interested in the details of the Empedo-
clean doctrine, but simply wants to use the basic of the theory of
emanations in explaining the colour changing phenomena.
However, as I have pointed out, his claim that this theory is better

than Theophrastus' because it can explain the fact that the
chameleon and the octopus do not take all colours, but only the
colours of those things with whose emanations their pores are

commensurate, proves that Plutarch is rather confused. For if
the chameleon and the octopus retain on their skin the emanations

from their surroundings, it makes no sense to refer to the

pores that are commensurate with these emanations.
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