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ABSTRACT

The thesis consists of an introduction to and commentary on books 3 and 4 of the
Ethiopian Story of Heliodorus. The introduction explores the meagre evidence for the life
of the author, and concludes that he was probably a Phoenician living in the Syrian city of
Emesa. The nature of the personal relationship between Heliodorus and the cult of the sun,
mentioned explicitly in the final sentence of the romance, is discussed but must remain
inconclusive. References to Helios in the romance are shown to be largely literary rather
than programmatically religious. The narrative context surrounding the encounter between
the hero and heroine of the story and the latter’s strange birth, which constitutes the true
opening of the romance, are investigated particularly closely. The possibility that the
author represented his heroine, paradoxically born white to the black king and queen of
Ethiopia, as what would today be termed an albino, is analysed, and the literary and cult-
ural implications of this evaluated. Comparative anthropological studies of this hereditary
condition in a variety of cultures show a strong connection with religious cults of the sun,
while the internal evidence in the romance (particularly the heroine’s miraculous birth, the
constrained sexuality of the hero and heroine, and the high degree of cultural alienation in
the work) further corroborate this argument.

The introduction also reviews the evidence for the date of the romance, such as the
extent of the author’s knowledge of the contemporary kingdoms of Axum and Merog, his
use of words and linguistic forms that were prevalent in the fourth century, the traces of
Christian doctrines in the romance, the comparison between the sieges of Syene and Nisi-
bis, and the similarity between the account of the triumphal procession of Aurelian in
Vopiscus® biography of the emperor and the presentation of ambassadors to Hydaspes.
This survey shows that there are strong arguments for the fourth century date for the
romance. The introduction concludes with a brief survey of the language and style of
Heliodorus.

The commentary provides detailed discussion of key passages for the interpretation
of the author’s narratological strategy, with particular regard to the role of Kalasiris in the
plot. Other substantial notes look at the author’s treatment of the conventions of romance,
his ironical use of the superstition of the ‘evil eye’, his subtle characterisation, and his use
of literary fopoi. The thesis concludes with appendices on the intertextual relationship
between the Homeric epics and the Ethiopian Story, the significance of the word é&vtifeoc,

and the ‘amphibolies’, or double explanations for events in the narrative.



PREFACE

The TLG corpus of electronic Greek texts has been indispensable to me in writing this
commentary. One of the greatest pleasures of reading Heliodorus comes when an echo is
heard of the vast cast of Greek literature that preceded him, many of whom he was clearly
familiar with. The TLG makes the task of recognising and confirming such intertexts far
easier than it was in the past. The ready availability of so much of Greek literature is of
special value to scholars working in libraries which do not carry a full range of even the
standard editions.’

With regard to modern scholarship, I have erred on the side of inclusiveness in
view of the severe difficulties all but the best-stocked libraries have in providing adequate
resources for the study of the Ethiopian Story. A commentary should, I believe, at least
attempt to acknowledge scholarly work that has been and is being done on the text and its
interpretation, though with the increasing rate of publication on the romances this is
increasingly difficult to do.”

With regard to the spelling of Greek names, I have retained the traditional spellings
found in library catalogues, such as Homer, Plato, and Herodotus (I reckon Heliodorus in
this group). Where a name is less established in the English language I have adopted the
closest possible transliteration, e.g., Kallirhoe, Arsake, and Demainete. In many cases of
doubt, such as Helios, Philostephanus, and Onesicritus, I have followed the lead of the
second edition of the OCD. Ideally, the names should be transliterated (and indeed
pronounced) correctly, but this is rarely entirely successful and there is virtue in their
being recognisable to non-Classicists, particularly in the case of authors and titles.

A number of colleagues have read and commented on this thesis. Where I have
been able to follow their advice the result is doubtless much improved. The well-informed

and critical remarks of John Morgan and Bryan Reardon in particular have contributed

' Every care has been taken to obtain the most reliable texts, but this has not been possible in all
cases.

? The bulk of this thesis was written before the publication of J.R. Morgan’s chapter on Heliodorus
in G. Schmeling, The Novel in the Ancient World (Leiden 1996) 417-456, which now provides the

best short account of the author and his work.

? The third edition of the OCD appeared after this thesis was written.



much to the final result. John Birchall and Tim Whitmarsh also greatly assisted me by
reading the thesis and by providing me with photocopies of bibliographical material that I
would otherwise have been unable to obtain. I am particularly indebted to Aileen Bevis for
her careful reading of a draft of this thesis, to John Birchall for allowing me to read his
PhD commentary on book 1 of the Ethiopian Story, to my supervisors, Professors Bernhard
Kytzler and Anne Mackay, and to my colleagues in Durban, who allowed me leave of
absence. The whole thesis is my own original work, except where I have referred to the
writings and ideas of other scholars. I acknowledge the financial support of the South
African Human Sciences Research Council and the University of Natal, Durban, which
made it possible for me to spend six months in London. The staff of the Institute of
Classical Studies, the Warburg Institute and the British Library made my researches so

much more pleasant through their professionalism and courtesy.
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INTRODUCTION

Recent studies of the Ethiopian Story emphasise the literary quality of the work rather than
seeking to understand it primarily in terms of the cultural context in which it is set. This
applies particularly to the religious structure of the work.® There is much to this point of
view that compels assent; the complex unfolding of the opening of the narrative, for
example, has won critical approbation since Michael Psellus’ famous comparison between
the skilfully woven strands of the narrative and the intertwining coils of serpents (see
further below).” At the same time, however, Heliodorus clearly grounded his narrative in
plausible detail and strove to give his work a sense of graphic actuality that would draw
his readers into his story.® While the argument in this introduction is by no means a
defence of the view that the romance was written to illustrate the efficacy of an
established religious cult, it nevertheless seeks to show that the details of Heliodorus®
narrative afford the reader sufficient insight into his strange and enigmatic fictional world
that an entirely unexpected and original perspective on it becomes possible. The argument

must begin (paradoxically, as it should) with the concluding sentence of the work.

THE AUTHOR’S SPHRAGIS

The final sentence of the Ethiopian Story is usually thought to have been written by
Heliodorus himself and has therefore been used as evidence for the identity of the author
and as a key to the overall interpretation of the work.” The text reads as follows:

Towdvde mépog Eoxe 10 obvioypo TV 7epl Oeayévnv kol XopikAsiav

AiBomik®v & ocvvétagev avip Poivié Epiomvog, v & ‘HAlov yévog,
©codooiov nailg HAGdwpog (10.41.4).

“ Cf., e.g., Morgan (1989, 319): ‘the religious ending is there precisely to convey the sense of an
ending.” Morgan expresses this more forcefully in his 1979 thesis (p. xxxviii): ‘scholarly obsession
with the spiritual background is merely the other face of a general failure to come fully to terms
with the Greek romances as works of literature.” Cf. also n. 101 below.

* Given as testimonium XII in Colonna (1938) 363-65.

° Cf. Morgan (1994, 109 and n. 16; 1982, 222); Buehler (1976, 177-185).

"Cf, e.g., Rohde (1914, 465-467 [437-438]).



These words appear to have been written by the author® because, in the first place, they
constitute a cppayic or ‘seal’ (in the metaphorical sense) to the work.” In the absence of
copyright law, the cppayic established the author’s rights over his creation and, in the case
of famous authors, it satisfied the desire of readers for information about their identity; it
is therefore likely to have been autobiographical in nature.” Secondly, Heliodorus’ final
sentence is artfully constructed and shows signs of literary polish, although this does not
necessarily mean that he was personally responsible for it. Thirdly, while the ‘autobio-
graphical’ statements of the other Greek romance writers are generally made in the first
rather than the third person, and are placed at the beginning rather than the end of their
compositions,'’ Heliodorus may have used the third person as a deliberate imitation of the
prefaces of the Greek historians (in keeping with the historiographical pose he adopts else-

where in the work) and a final position was traditional in the case of a cepayic.’* The

¥ More recently, Hefti (1950, 129-131) regards the final sentence as suspect, but Morgan (1979, ad
loc.) accepts it as genuine.

’ The term oppayic is more accurate than xologpdv since the latter is generally used of a concluding
argument in a philosophical treatise in antiquity: cf., e.g., Plato Eurhd. 301e; Laws 673d; TAt 153c.

' For ogpayic in the sense of a warrant, cf. Theognis 19; as a guarantee of secrecy, cf. Pseudo-
Lucian Epigr. 11, and particularly in magical texts (cf. LSJ ad Joc. II). For the oppayic appended to
poetic texts, see Fraenkel (1963, 362-363, 407); Kranz (1961); Aly RE A.2 1757. The most familiar
example of a ogpayig is Vergil Georgics 4.559-566.

'! Winkler (1982, 96 and n. 6) states that the ‘novels of Longus, Achilles Tatius, Chariton, and
Antonius Diogenes begin . . . by identifying the author and the circumstances of discovery
(Diogenes, Ach. Tat) or composition (Longus, Chariton) of the story.” Cf. Chariton, Xapitmv
"Appodiotele, "ABMVaYopov Tod PrTopog Dmoypapelds, TEOog Epwmkdv Ev Zopakodoog yevOueEvov
dunyficopon (1.1.1); Toodde mepi Kakhipdng covéypowa (8.8.16); Achilles Tatius, Eye 8 xoi o
Al pev émfvoov Thg ypagfic, Gte 88 &V &pwiikdg nepEpyYotEpOV EBAemov TOv &yoviar OV Bodv
“Eparvvat (1.2.1); Achilles Tatius then hands over the narrative to his fictional ego-narrator,
Kleitophon, ‘O 8 &pxewon 100 Aéyelv @®de- “Ejlol ®owixn vévog, TOpog i mortpig, Svopo KAertopdv
(1.3.1); Longus, Ev AéoBop 6npdv év &Aoel Nopodv Béapa €idov waAlotov Gv eldov (Prologue 1).
Even the sophisticated Apuletus presents the prologue (for the most part) in the first person. Ac-
cording to Photius, Antonius Diogenes made use of the epistolary form (and so, presumably, the
first person also) in dedicating his work to his sister, Isidora. Cf. Photius, EmortoAfiv pév odv kot
apxtg 0D BBAiov yYphoet mpdg THV GBeAPTV Tobwpav, U fic el ki v ”poced@VROLY oOThH AV
ovYYpappatmy deikvoton memownpévoc (Brb. 166.111a.41 [Bekker]).

2 For example, Herodotus: "Hpoddtov ©ovpiov totoping anode&ig Hide (Prol. 1.1); Thucydides Govkv-



possibility that it may reflect a scribe’s or librarian’s (as opposed to the author’s) termin-
ology is therefore extremely remote.” If this passage is indeed autobiographical, it
provides the best evidence we have about the author. I shall therefore discuss the passage

phrase by phrase below.

T@V epl Ocoryévny kol XopikAsiov AlBLomik@V

This phrase supplies a full title for the work. Some later writers and manuscripts refer to
the romance simply as to AiGwomixé (hereafter The Ethiopian Sfory) but most Byzantine
authorities use the title Xopixieio.'* The focus on Charikleia at the expense of Theagenes
in the later tradition is an acknowledgment of her central importance in the narrative and
in the ideology of the work (see the note at 3.4.1 below). Similarly, the use of wx Al@romixd
as a title for the work by the author, despite the fact that only book 10 is set in Ethiopia
(most of the work takes place in Greece [books 3-4, 5:17-27] and Egypt [books 1-2; 5:1-16,
27-34; 6-9]), is an indication of the ideological importance of that land in the romance."’
The title 1& Aifomkd also indirectly reinforces the importance of Charikleia in the story,
since she is the only Ethiopian character to participate directly in the action of books 1-8.
Heliodorus describes Ethiopia largely in literary terms, making use of, amongst others,
Homer, Herodotus and, in particular, Philostratus’ Life of Apollonius (see below n. 18).
Consequently, the Ethiopia of the romance features a king and Brahmanic gymnosophist of

India while locating the kingdom in Africa, to the south of Egypt (see the note on 4.8.3

d8idng "Abnvaiog EvvEypawe TOvV mOAgpov @V Iledomovviciov xod "Aémveiwv (1.1.1); Lucian Hist
Conscr. 54. Xenophon’s Ephesiaka; the Historia Apolionii Regis Tyrii the Alexander Romance are
presented anonymously. The placing of the sentence at the end of the romance resembles the con-
cluding autobiographical statement of Ammianus Marcellinus (31.16.7). For the historiographical
pose of Heliodorus, cf. Morgan (1981, 221-265). Kranz (1961, 44-45) refers to similar statements
by the authors of rhetorical and philosophical works and by vase painters such as Exekias (e.g.,
EZXEKIAZETPAGIEKAIIOEZEME, Berlin 1720; ABV 143.1), although there the vase speaks.

** For scribal subscriptions, cf. Reynolds and Wilson (19742, 35-37, 219) and the references there.
The Historia Apollonii Regis Tyrii ends with a final sentence in the third person, but without any
reference to the author.

" Details of the titles used in the MSS. are given in the apparatus criticus of RL. For the usage of
later authorities see Colonna (1938) Test. IV, IX (& Algomikd); 11, X, XI, XII, XIII, XVI, XVII,
XIX, XX (Xapixieia).

'* For the idealisation of Hydaspes, the Ethiopian king, see Snowden (1970, 148), Morgan (1979 at
9.6.2).



below). Nevertheless; Heliodorus may yet have heard reports of the historical kingdoms of

Axum and Meroé€ (see below on the fourth-century date of the work).

"Avip ®oivig (‘a Phoenician’)

This is best taken as an ethnic term qualifying the following geographic descriptor,
Ejitonvog, and had long been used as such.'® It is therefore unwarranted to deduce that the
necessity for this phrase arose after Septimius Severus divided the province of Syria into
Syria Coele and Syria Phoenike in 194 AD and that the use of the phrase would therefore

provide a terminus post quem for the date of the author.”

‘Epwonvée (‘from Emesa’)

Emesa (modern Homs in Syria) was an important centre on the river Orontes that
controlled the flow of eastern trade from the oasis at Palmyra through mountain defiles to
the coastal ports of Lebanon.’® The town was also of strategic importance militarily in that
it was often used to launch attacks against the Parthians. As a result, Emesa was granted
the status of a Roman colony by Caracalla (212-217) and, as the home town of the emperor
Elagabalus, who was priest of the cult of Helios there, and his family (Julia Domna, Julia
Maesa, and Severus Alexander), Emesa achieved great prosperity at this time. Indeed,
because of the strong parallels between the Ethiopian Story and Philostratus’ Life of
Apollonius of Tyana, which was published some time after the death of his patroness, Julia
Domna, in 217, the reigns of Elagabalus (M. Aurelius Antoninus, emperor 218-222) or

Alexander Severus (Marcus Aurelius Severus Alexander, emperor 222-235) have been

'® The use of the word is similar to Herodian’s description of Julia Maesa as a doivicoo. Herodian
5.3.2, Modoo fiv Tig Gvopa, o Yévog dotviooa, &nd "Epuéoon KoAovpEvng obrw moAewg v dovikn. For
the expression cf. a fragment of Archestratus, a contemporary of Aristotle (quoted by Athen.
3.77.25: éomw 8 cor &vip DoiviE i Avdog év oixw). Millar (1993, 121-124, 306) points out the
existence of three groups of people in Emesa; Arabs, Phoenicians and Greeks. Heliodorus® and Julia
Maesa’s identification of themselves by city and by race therefore serve to distinguish their identity
more clearly than mere mention of the city would have done. Phoenicians feature quite prominently
in the romance, though to some extent this is a literary convention (see 4.16.6.2 below and note).

' Cf. Sandy (1982, 1-2 and nn. 1 & 2), who supports the third century date on this basis.

'8 Millar ( 1993, 300-309) accepts the importance of trade with the east for the development of

Emesa, which may be reflected in Heliodorus’ description of the gifts of the ambassadors from the
east (10.25.2-10.27.3), for example.



suggested as the most likely date for the Ethiopian Story." Syria produced a number of
influential intellectuals in the second and third centuries AD and Julia Domna was known
for her patronage of writers, one of whom may have been our Heliodorus.*

There is certainly a very close relationship between the various works of
Philostratus (especially the Heroicus, the Gymnasticus, the letters and the Vita Apollonii)
and books 3-4 of the romance of Heliodorus in respect of the following points (see further
the notes ad Joc.): the hero-cult of Neoptolemus (3.1.1); the hymn to Thetis (3.2.4); the
description of Theagenes as Achilles (3.3.3-3.3.7); the connection between sight and erotic
love (3.5.4-3.5.5); the concept of pavracia (3.13.1); the birth of Homer (3.14.2); the foot-
race at the Pythian Games (4.1.1-4.3.1); the myth of Perseus and Andromeda (4.8.3); the
birth of a white female offspring to a black mother (4.8.5); the pantarb stone (4.8.5); the
remoteness of Ethiopia (4.12.1); the sacrifice of incense rather than a blood sacrifice to
Helios (4.16.4); Phoenician merchants (4.16.6); and many verbal echoes cited in the
commentary. The close resemblance between Kalasiris and Apollonius is particularly
striking. Nevertheless, the opinions on the third century date for Heliodorus remain

entirely circumstantial. Besides, Emesa was also an important centre in the fourth century

' See RL p. xiv: ‘Si l'on tient compte de ces rapports, Héliodore a di écrire quelque temps apres
220 environ, et on peut essayer de le situer dans le second quart du siécle, peut-étre pendant ou peu
apres le régne d'Alexandre Sévere, qui fut assassiné en 235. Cf. also Rattenbury (1926b, 176),
Miinscher (1912, 23-24: ‘Damit riickt die Abfassung des H.-Romans etwa vor 250 . . . sie fillt in
den recht engen Rahmen der drei Jahrzehnte etwa von 220-250"). Rohde (1914°, 496 [466]) wanted
to date Heliodorus rather later, in the second half of the third century, on the grounds that the
emperor Aurelian (a) won an important victory at Emesa over the forces of the Palmyrene queen
Zenobia at this time, as a result of which he transferred the Emesan cult of Helios to Rome (SHA
Aurelian 25; cf. also 35, 39) and (b) experienced a vision of Apollonius of Tyana in a dream (SHA
Aurelian 24.2-9). By being moved to Rome, the Emesan cult of Helios was promoted to the status
of the official religion of the Empire—certainly more creditably than it had been under Elagabalus.
Lane Fox (1986, 137, 704 n. 52) rather ambivalently sides with the third century date: ‘The case [of
the date of Heliodorus] is far from settled, but of the two [sc. dates], the earlier is preferable,
suggesting that the book may be connected with the literary sophist Heliodorus the Arab, who
pleaded in the presence of the Emperor Caracalla and lived to an old age in Rome.’

% For Syrian writers of this period, see Stoneman (1992, 132), Rohde (19143, 497 {466 n. 3]). The
fourth-century also produced important Syrian writers, however: for example, the neoPlatonic
philosopher, Sallustius haled from Emesa, at least on his mother’s side (Suda s.v. Zododomiog;
Damascius Vita Isidori fr. 138.7).



when it was promoted to the status of a metropolis by Theodosius 1> and there is more

decisive evidence that suggests a fourth century date (see below).

Tav &’ HAlov vévoe ‘one of the descendants of Helios’

These words are crucial for any attempt to gain insight into the world of the author, but
have proved exceptionally difficult to interpret. For example, in the dedicatory letter to his
commentary (p. xB’), Koraes ambivalently suggests that the ancestors of Heliodorus either
imagined (£pavtdlovto) they were descended from the sun, or that the phrase meant that
they were priests of Helios. Rohde (1914°, 471 [443 n. 3])** is similarly in doubt, but
suggests that both interpretations were possible. However, it seems clear that the phrase
refers to the author’s birth (yévog) rather than his religious beliefs or identity (these are
discussed below). Altheim (1942, 20) correctly notes the inclusion of Heliodorus’ father,
Theodosius, in the genealogy in 10.41.4—in fact, the phrase may conceal a typically
Heliodoran play on the etymologies of the names Heliodorus and Theodosius®—but he too
takes the phrase to mean that Heliodorus worked as a priest in the temple of Helios.
However, the evidence shows overwhelmingly that such expressions refer to genealogies
(cf. ol &md AevxaAiovog 10 vévog, Hecataeus 1a,1,F14.2 [Jacoby]), claims of divine descent
(cf. amd Awdg Exovieg 10 yévog, Acusilaus 1a,2,F43.3 [Jacoby]; and in the Alexander

Romance Alexander is described as yévog Awdc)* or descriptions of biological categories

2! Rohde (1914%, 497 [466 n. 3]). For the prominence of the city in the fourth century, cf. Amm.
Marc. 14.8.9.

?> Numbers given in between square brackets [] indicate the page numbers of the first edition,
printed in the margins of the third edition.

# Merkelbach (1962, 292). The name Theodosius is attested by Strabo (12.4.9, referring to
Theodosius of Bithynia, a mathematician and astronomer) as early as the 2nd century BC and
cannot be used to demonstrate a late date for Heliodorus.

*1321(A recension]: énéypoye Ypéypoto £, A BT A E. 10 pév odv A "AAéEavdpog, 1O 8¢ B Baotielc,
0 8 T yévog, 10 88 A Aldg, 10 8¢ E Exmioe moOALY deipvnotov). Cf. similar expressions in the work
itself: e.g., oikewoDron yép Gel w0 copddv Yévog, 4.12.1; mepi 10 Pacidelov yévoe, 7.2.5. The omission
of the article with yévog is quite common: cf., €.8., amd Mdydiog Opoukodg yévog, Duris 2a,76,F28.2
(Jacoby) and occurs in Heliodorus also: cf, e.g., GAL” Exewv T xod Fpepov yévog, 1.19.2; yévog pév
gopev "lmveg, 1.22.2; "Amidvev yévoc, 23455, gom yop poxpdrTotov 7 kopm yévog, 6.13.2;
dmexpivorto £vtov 88 kol Tv Xapixdeioy “EAMvOg Yévog, 8.17.3; Osttoddg v vévog, 10.36.3 (other
instances occur at 1.8.6; 1.9.1; 1.19.7; 2.17.4; 2.34.4; 3.19.3; 4.5.5; 49.2; 4.11.4; 4.12.1; 4.20.2;
6.7.6; 6.8.1; 6.11.2; 7.2.5; 7.11.5; 7.12.6; 7.14.2; 7.19.6; 7.20.4; 8.3.7; 8.17.4; 9.25.5; 10.4.5 [with



(cf., e.g., Top. 153a33) and heredity (Hippoc. Morb. Sacr. 2.7 [Littré]). If Heliodorus had
wanted to inform his readers that he was a priest of Helios he could surely have done so
without using genealogical expressions of this kind.?*

Furthermore, any interpretation of this phrase (1@v &' ‘HAlov yévog) must take the
parallel expressions of Persinna (4.8.2: 6 yevedpyng fudv “HAwog; 4.8.3: fuiv mpéyovol Bedv
... "HA6¢) into account. The words appear to suggest more than the conventional claim of
the Persian kings to be descended from the sun and there is certainly no precedent for a

queen to make such a claim.”® Furthermore, Heliodorus could not have imagined Persinna

the article]; 3.1.5; 3.16.3; 3.16.4; 4.3.2; 4.18.5; 5.19.2; 7.8.3; 7.27.5; 8.9.4; 9.3.8; 9.27.3 [without
article]). The meaning varies from ‘kind’ to ‘nature’ and ‘nationality’. The prepositional phrase
kot yévog also occurs as a variation (2.9.2; 6.2.3). The usage was modelled on Herodotus (Kpotoog
v Avdog pev Yévog, 1.6) and is also used by Philostratus (yévog Tvdikov, VA 3.20). Heliodorus’
fondness for this expression and its presence in the o@payic is further evidence to show that the
final sentence is authentic. See Birchall’s note on 1.22.2, and his introduction (p. 63), where he
argues the yévog here means ‘religious order’. Morgan (ad loc.) takes tdv &' ‘HAiov yévog to be a
kind of family name here.

2 It was along these lines that Glava (1937, 1) speculated that the expression suggests that
Heliodorus may have been born an Ethiopian, but her view has been rejected by Rattenbury (1938,
145) on the grounds that Heliodorus’ knowledge of Ethiopia is evidently second-hand (as remarked
above, Heliodorus’ Ethiopia bears a closer resemblance to India than to the African kingdom; see
the note on 4.8.1.8, for example). Snowden (1970, 188 and n. 120) and Dilke (1980, 271) revive
Glava’s idea, the latter emphasising the ending of the romance in which ‘blacks and whites live
happily together.” However, there is no evidence in the text that suggests that Heliodorus imagined
his Ethiopians to have had negroid, rather than black Indian, features. The blush on Meroebos’
black skin (10.24.2) and Sisimithres’ comment on colour prejudice (10.10.4) could suggest either
group. Similarly, Goethals (1959) later emphasised the relative absence of prejudice in the work as
evidence of the author’s sympathy with Ethiopians. The debate goes back as far as Thorlacius
(1825) 6-8, who suggested a connection between the cult of Helios and Egyptian beliefs and had
observed that the myth of Perseus originated in Africa. His views were sharply criticised by Naber
(1872), who pointed out, sometimes with exaggerated vehemence, that Heliodorus makes a number
of errors in describing Egyptian geography and clearly did not know Egypt at first hand.

% The word Yevéipxng conventionally means ‘ancestor’ or ‘founder’, cf. LSJ® ad Joc. For claims by
Persian kings to be descended from the sun, cf. Plutarch Arfaxerxes 1.2 (the Persians call the sun
Cyrus and the kings were named after him) from which doubtless derives Chariton’s statement at.

6.1.10 ("HAog mpomdzwp o0g); cf. Hid. 4.8.2 and note. Another instance of Yevéapxng in a religious



to have been a priestess of Helios as he explicitly informs his readers that Ethiopian
women were prohibited from even attending the sacrifice to Helios and Selene (10.4.4).
Consequently, because Heliodorus refers to his descent from Helios in a similar way to
Persinna, it is unnecessary to assume that the phrase t@v &¢' ‘HAlov yévog meant that
Heliodorus was a priest of Helios either. Careful consideration of the context of Persinna’s
remarks may help to clarify the meaning of Heliodorus’ obscure autobiographical
comment in the oppayig. Her words are taken from a letter (4.8) stitched into a swaddling
band in which Charikleia had been exposed and which explained how it came about that
she was born white to black parents. The final verdict on the author’s description of
himself as a descendant of the race of the sun must therefore follow full consideration of

this letter (see below).

THE CENTRAL PARADOX OF THE ROMANCE: ALBINISM

Persinna’s description of the miraculous and fantastic conception of her daughter by
‘maternal impression’ (4.8.4-5) has already been comprehensively discussed, and maay
scholars have pointed out the crucial importance of this passage for the interpretation of
the romance.”’ The intricate opening of the novel iz medias res finds its ultimate origin
here and it is this passage which appears to reveal to the reader the essential information
by which the action of the plot is finally resolved. In effect, all ancient accounts of this
phenomenon, such as the ugly man who fathered a handsome son by this method (Galen
De Theriaca 11.14.253 [Kiihn]), women who gave birth to monkeys (Soranus Gyaz. 1.39),
and piebald sheep born to white ewes (Genesis 30.37-41; Aug. De Trin. 11.2), at least to
the modern mind, show that it was an attempt to explain the mysteries of heredity in the
absence of any theory of genetics. From this point of view, the birth of a white daughter to
the black king and queen of Ethiopia as a result of maternal impression is most naturally

taken to be a case of albinism.” To an ancient reader, on the other hand, such occurrences

context is cited by Altheim (1942, 20 [Julian of Laodicea).

*" Maternal impression: Reeve (1989), Dilke (1980) and Morgan (1979); importance: Bartsch (1989,
48) and Winkler (1982, 127).

%% Pearson ef al (1911-1913) 21-22 cite Heliodorus as ‘highly probable’ evidence for this genetic
condition. This exhaustive study by members of the Department of Applied Statistics of the
University of London was published in two sections, Text and Atlas, both in four parts (except that

part 3 of both sections never appeared). All references in this article are to part I of the text. The



would probably have been attributed to divine intervention and would have been thought of
as sacred: that is, both holy and cursed, divine and prodigious—in short, demonic
(dopdviog).” For example, Lucian describes how Ptolemy I (366-282), the son of Lagos,
introduced a human prodigy into the theatre in Alexandria (after displaying a Bactrian
camel)—a diypwpov &vepwrov, O 1O eV NEitopov adtod axpldg pérav elvat, 10 8¢ Etepov
&¢ dmepBoAT AgvKOV, &’ Tong 8¢ pepepiopévov (You are a Prometheus 4)’°—and describes
the mixed reaction of the audience: some laughed, others abominated him as a prodigy (oi
MEV TOAAOL £YEAMY, Ol 8¢ Tiveg G €T TEPATL ELVORTTOVTO).

Albinos feature also among the wonders of antiquity: for example, Pliny (AN 7.2)
refers to ‘people born in Albania who have greyish eyes, are white from boyhood and who
see better at night than during the day’—clearly a description of albinism.*’ A similar
account can be found in Aulus Gellius (N4 9.4), who claims to have found this
information in books of mirabilia by Aristeas of Prokonnesos, Isigonus of Nicaea, Ctesias
and Onesicritus, Philostephanus and Hegesias.’> The evidence of Pliny (loc. cit.) suggests
that the source for both Latin writers was Isigonus. Antonius Diogenes also mentions
people in Iberia who could see in the dark but were blind by day (in Photius 109b3
[Stephens & Winkler 1995, 123-124 and n. 45]). Eudoxus of Rhodes places this tribe
among the Celts (Apollonius Hist. mirab. 24 [Westermann]) and Stephanus says that

Aristotle records the existence of this tribe, the Germara, in his Mirabilia (Steph. Byz. s.v.

authors cite earlier authorities for their view of Charikleia’s condition. Since a foetus must inherit
two recessive genes for this condition to manifest itself, it occurs rarely in all life forms but
particularly strikingly in an African or Asian context, especially since the phenomenon was poorly
understood even in Western scientific discussion before the twentieth century. Stannus (1913) 333-
65 1s an early twentieth century discussion of the medical aspects of albinism, but it was only after
the discovery of DNA by Crick and Watson in the 1950s that the genetic character of the condition
was properly understood. For a modemn popular account of genetics, including discussion of the
melanin controversy, see, e.g., Jones (1996, 192-194).

? Garland (1995, 2-3) states that albinism, among others conditions, was considered sacred in
Graeco-Roman antiquity and notes such status of albinos in New Guinea and Senegal.

%% See Rommel (1923) 30.

3 Idem [Isigonus of Nicaea] in Albania gigni quosdam glauca oculorum acle, e pueritia statim
canos, qui noctu plusquam interdiu cernant

% practerea traditum esse memoratumque in ultima quadam fterra, quae ‘Albania’ dicitur, gigni

homines, qui in pueritia canescant et Pplus cernant oculis per noctem quam interdiu.



Germara). Pomponius Mela (De situ orbis 1.4) describes a race of ‘white Ethiopians’
(Leucaethiopes) near the Trogodytes of the Nile, while Agathemerus (Geographia 2.5)
locates this tribe west of Egypt, and Ptolemy ( Geographiae 4.16) places them ‘at the foot
of Mt. Ryssadius’ (sub Ryssadio monte Leucaethiopes)—apparently on the equator near
the west coast of Africa. Finally, Pliny (HN 5.8) situates these people ‘in the interior of
Africa near the equator beyond the Gaetulians and the deserts’.”> However, these short
accounts do not give enough information for us to judge whether albinos are meant or not.

Partial albinism is attested as a sacred condition in Philostratus, who gives an
account of how Apollonius met a woman in India black from the top of her head to her
breasts and white from her breasts to her feet (VA 3.3). Philostratus adds that such women
are devoted to Aphrodite in India and are bred to serve the goddess, as Apis was in
Egypt.** To what extent is such a conception of Charikleia borne out by the evidence the
romance itself and how much does her sacred or daimonic nature (see further below) owe
to the paradoxical circumstances of her birth?

First, stories in Aristotle, Pliny and Plutarch about the birth of a black child to a
white parent in a mixed marriage (see 4.8.5 and note) cannot be compared with the
prodigious birth of a wﬁite daughter to the black king and queen of the remote kingdom of
Ethiopia, because these accounts concern children of mixed descent, whereas Charikleia’s
parents are both black (and there is no suggestion of adultery or earlier intermarriage with
Greeks—indeed adultery and illegitimacy are viewed with abhorrence in the romance and

the royal couple are idealised).’® The change in the colour of the child in the Ethiopian

3 [nteriori autem ambitu Africae ad meridiem versus superque Gaetulos, Intervenientibus desertis,
primi omnium Libyaegyptii, deinde Leucaethiopes habitant

*yv433: tepodron 8¢ Gpa thi "Agpoditn Tvdh Tolardn, kol TikTeTon Th Be® yovn mokidn, koBdmep O
“Amg Alyontiow. Quoted by Kerényi (1927) 257 n. 138. Kerényi argues (256-59) that Hydaspes’
later doubts concerning the legitimacy of his daughter (10.13), and the striking parallel between the
black mark on Charikleia’s arm (10.15) and the hair on Homer’s thigh (indicating his illegitimate
birth) show that she was of divine birth and resembled Isis in being two-coloured.

** For the condemnation of adultery, the stories of Demainete and Arsake are sufficient evidence;
for illegitimacy, see below. There is very little evidence elsewhere for a white child born to black
parents, mainly because the Greeks had limited knowledge of black society, but also because black
genes are dominant in children of mixed marriages (Jones 1996, 187). The only remotely probable
case, to my knowledge, concerns Delphos (Schol. in Eur. Or: 1094; Paus. 10.6.3-4), who was the

son of Poseidon by Melantho, Melaena, Melanis, or Thyia (the name varies but clearly means

10



Story from black to .white therefore requires an explanation. Goethals’ argument (1959,
260) that Andromeda, and indeed Charikleia, were described as white ‘to reduce
improbability’ because the Greeks thought that the heroines of romance could not be
black, is questionable to say the least, since Heliodorus does not appear to have had racial
prejudices; his guru Sisimithres, who may be expressing the moral views of the author
here, says that the wise man does not judge people by the colour of their skins (10.10.4, «
0v 10lg Tpoodnolg HOvov » Een « T& dikoia yivetol ioxvpd mopd 10T¢ chppooLy, ALY Kol
10i¢ 1pomoLc »).°® In any case, the extraordinary skin colour of Charikleia does not reduce
the improbability of the plot—in fact, it greatly increases it.

Second, more emphasis should be placed on the parallel myth of Andromeda (4.8.3;
4.8.5) which also concerns the exposure of a white Ethiopian princess.”” Evidence for the
location of the myth in the Middle East is also to be found in the astronomical and
astrological writers;”® Vettius Valens ([2nd century A.D.] 1.12.10-1.12.26) states that the
bright star Andromeda is associated with the zodiacal sign Aquarius, which lies opposite
to (and thus exerts astrological influence on) Egypt and the Red Sea. This clearly suggests
that the myth was traditionally associated with the region adjacent to Arabia and Ethiopia.
However, most sources suggest an eastern location for the story, such as Joppa in
Phoenicia, India, Babylon, and Persia.’® Morgan suggests in a note to his translation
(1989¢, 433 n. 114) that the Andromeda myth was ‘localised in Africa only at a compara-
tively late stage’, i.e. the term Ethiopia originally referred to the East but when the Greeks
acquired greater knowledge of Ethiopia south of Egypt they identified many of the myths
previously connected with the east with the African kingdom.* A representation of the
heroine on an Attic vase attributed to the Kensington Painter (Para 448) and dated to about
480 BC, shows a Persian princess accompanied by an Ethiopic attendant (Boston 63.2663,
cf. also LIMC'1 s.v. ‘Andromeda’ I, 2-3).*' This at the very least suggests that, in the late

‘black’).

% Cf. also the sentiment of Queen Kandake in 7he Alexander Romance (3. 18.3).

¥ For Andromeda as the archetype of Charikleia, cf. Merkelbach (1962, 237).

* E.g., Eudoxos ([4th century B.C.] 1.34.1-35.5); Aratos ([3rd century B.C.] 1.197-204).

% Joppa: Strabo 1.2.35; 16.2.28; Plin. HN 5.69: 5.128; Jos. BJ3.420; India: AP 5.132.8; Babylon:
Hellanicus apud Steph. Byz. XaAdoio; Persia: Hdt. 7.61; 7.150.

* Cf. Romm (1992, 45-60); Morgan (1989a, 433 n. 114); Lesky (1959, 27-38).

‘! Andromeda is clearly painted white on this vase. This is significant, since the vase-painting con-

vention of painting women white had not yet been established.
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archaic era, the Greeks knew of Ethiopians as servants of the Persian elite and indicates
that there was contact between the Middle East and Ethiopia (probably India) as early as
the fifth century. This tradition is reflected in the plays of Sophocles and Euripides with
the title ‘Andromeda’ (Soph. frr. 122-132; Eur. frr. 114-156 [Nauck’]). However, despite
the fact that Andromeda is accompanied by Ethiopians, she is consistently portrayed as
white. This suggests that the myth may originally have been concerned with the
phenomenon of albinism.

Third, the description of Charikleia is clearly very different from the conventional
romance heroine.” Her eyes are said to shine from birth with a divine radiance (2.16.3;
2.31.1, xoi GAAeg xol 10 mordiov arbtdlev péyo T xal 8elov TOV OPBOAURY EEEAOUTEV)
which suggests the characteristically unusual eye-colour of albinism and may be the
unique feature of her appearance to which the reader’s attention is repeatedly drawn (cf.
3.4.6, 3.19.1. 5.7.3) and which Sisimithres recognises above all at the conclusion of the
work (Epol 8¢ xal 10 BAEupo T@v OGB0ARGY Topictatol, kol TOv OAov Tig Swewg
xopoxtipo xal 10 drepeueg Tfig dpag, opoAoyodvro Tolg TOTE T VOVl Qovoueve, yvopilo,
10.14.4).” His account of Charikleia’s appearance emphasises her gaze as an unusual
characteristic and clearly has nothing to do with romantic convention. In fact, her eyes
appear to be intended to mark her quasi-divine status—Kalasiris later tells Knemon that an
intense look is a distinguishing feature of divinity, and, although Kalasiris’ statement is
probably facetious in this context, there is independent evidence to suggest that piercing
gaze was a common attribute of deities and people with divine qualities in antiquity

(3.13.2-3; see further below). Theagenes recognises the disguised Charikleia by the

“2 In what follows, the assumption should not be made that Heliodorus is describing a negroid
albino princess. Charikleia’s long hair alone makes this impossible (cf. 345, 6.8.6, 7.14.6). As has
already been pointed out, Heliodorus’ Ethiopia owes more to India than the African kingdom and
albinism is a condition that affects all human races as well as the animal and plant kingdoms.
Furthermore, I fail to comprehend the view that Charikleia is presented as a beauty and could not
therefore be an albino. Experience and aesthetic theory tell me otherwise.

* Jax (1933, 167) shows that conventionally it was the round shape of the heroine’s eyes that was
considered attractive not their intense, unearthly quality, as in the case of Charikleia. There are
numerous instances in which eyes are described as the ‘windows of the soul’ in the Ethiopian Story.
A few instances will suffice: 2.25.2 (Kalasiris), 2.25.1 (Rhodopis), 4.18.3 (Kalasiris), 10.16.2
(Hydaspes), 7.6.1 (Arsake). The best illustration of this though is the discussions of the ‘evil-eye’

(3.7, 4.5.4), although Kalasiris is not being entirely serious here.
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brilliance of her eyes at their reunion at Memphis (évatevicag 1€ kol Tolg BoAais TOV
OpBaAp®Y Thg XopikAgiag donep DI GkTivog €k VEQRV dipttodong katovyaceeig, 7.7.7)—
surely a highly unusual manner in which to do so. The reader may be reminded of how
Circe recognises Medea as a member of the race of Helios by her extraordinary gaze (ieto
& od kobpng énedAtov Idpevar dpenv / adtiy’ érmg €vémoev an’ obdeog dooe Barodoav: /
réoo vop HeAdlov yeven opidnrog 18éc8an / fev, €rel BAepdpwv armoTnAdBL poppoapvyiiow /
ol6v 1€ xpuoénv avidmiov iecav alyAnv, Ap. Rhod. 4.725-729).** Later in the epic, Medea
uses the power of her gaze to cast the ‘evil eye’ on Talos (Ap. Rhod. 4.1669-1672)—an
interesting coincidence in view of Heliodorus’ evident interest in this superstition (cf.
3.7.2 below, and note). It is also notable that Sisimithres brings Charikleia to Egypt
because he feared that her extraordinary appearance would lead to the revelation of the
secret of her birth and therefore to her death, and punishment for himself (f; Tfig xOpng
Gxpun peilovog dpog €pavtaleto 100 elwBdtog 10 kdAAog, 2.31.3). If there had not been
something special about her appearance—so unusual that it would shine out even if buried
underground (loc. crt.)y—Sisimithres’ fears would have been singularly unfounded.
Charikleia was seven at this point and possessed ‘a kind of impossibly spiritual beauty’
(Gpnyovov TL kol doupdviov koArog, 2.30.6: cf. apfyovov TL kArog kol Be0g elvon Gvamelo-
ovoa, 1.2.1) and so Sisimithres could not have been describing the conventional beauty of
the nubile romance heroine.*” In fact, Heliodorus avoids giving a detailed description of
his heroine’s appearance—instead he simply states that she was ‘beautiful and wise’ ()

xoAn kol coeny XapikAeia, 3.4.1).% Charikleia is frequently given daimonic stature, partic-

* I owe this reference to my colleague, Mrs. Aileen Bevis. Two themes pervade the mythology of
the House of the Sun—magic (Circe and Medea are examples) and miscegenation (as in the
notorious case of the suggestively-named Pasiphaé ‘all-shining’, cf. Phaethon). For the connection
with magic, cf. Petron. Sat 127.6-7 (non sum quidem Solis progenies, nec mea mater, dum placet,
labentis mund;i cursum detinury). 1 have already suggested that albinism is closely associated with
magic and accusations of interbreeding with animals are all that can be invoked to explain what
appear to be racial characteristics which cut across all the boundaries of the zoological genera.

* Philostratus’ Apollonius may be a similar case of youthful precocity but his age is not specified
(1.7). For the demonic quality of Charikleia, cf. 3.14.2.6 below and note. The adjective dpnyovog is
used to describe the inexpressible beauty that Er saw during his journey in the underworld (Plat.
Resp. 615a). For the importance of the term doipwv in Heliodorus, cf. Birchall’s Ph.D. thesis (1995)
10-22, although he does not address the heroine’s daimonic character.

* Jax (1993, 170) notes the fact that Heliodorus avoids describing his heroine’s appearance fully.
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ularly in her epiphany scenes: e¢.g. 1.2.5-6 (Charikleia resembles Artemis or Isis), 7.7.7
(Theagenes recognises Charikleia); 10.9.3 (Charikleia on the gridiron at Merog).
Furthermore, Heliodorus uses the extremely rare word anpdcevAiov ‘not belonging
to the tribe’ to describe her skin colour (4.8.5). This adjective serves as an adverb to the
equally unusual participle émavyéfovoav ‘gleaming’,”” which reinforces the impression
that Heliodorus was trying to describe a highly unusual condition for which no specific
term existed in Greek.*® In the same way, when Persinna finally recovers her long-lost
daughter in Merog, she is profoundly affected by her appearance (10.7.3, dote xbxeivnv
nadelv L Tpdg v Syiv) and finds her strangely difficult to categorise, since she is neither
clearly Greek nor Egyptian (10.7.5, "Iowg 8 mov kol ‘EAAnvig €omv 7 &OAle 1O yép
npocanov ovx Alyvrtiag). Why the doubt? Persinna must surely have known what Greeks
looked like. Similarly, Hydaspes comments on the peculiarity of the stranger’s skin, which
1s again described in negative rather than positive terms (10.14.3, npdg y&p t0ig GAAOLG KOl
xpor@ Eévn 1fic AlBlomidog AapumpOvn). These last two statements in particular would be
singularly banal unless they referred to some remarkable quality in the heroine’s

appearance.® Later in this same passage Sisimithres refers to the colour of her skin as an

Similarly, Wolff (1912, 177) notes that Heliodorus is not drawn into an ekphrasis of the picture of
Andromeda.

7 The words adyn, ady&m and their compounds refer specifically to the rays of the sun, cf. LSJ ad
loc. These words are used of Charikleia alone of the characters in the romance (4.8.5; 5.31.2; 7.7.7;
8.9.13 bis); otherwise they are used of the sun (1.1.1; 1.2.5; 2.1.1 bis; 5.27.4; 9.14.1; 9.22.4), moon
(1.17.3; 5.8.5; 6.14.2), lamps (1.12.2; 2.6.3; 7.26.1; 8.12:3), and gems (2.30.3). The verbal forms are
rare and poetic—although Philostratus uses them to describe magical eyes of a rare mountain snake
(VA 3.38).

“® It is surprising that LSJ cite anpoceviov as a dubia lectio on the grounds that the MSS are
equalty divided between this reading (VMCZ) and &npéoeirov ‘hostile’ (BPAT). RL’s discussion of
this textual problem in appendix I1.2 makes no mention of the conclusive testimony of 10.14.3, but
the editors commendably retain the former reading both here and at 5.7.3 (where the latter is more
appropriate) for the rather weak reason that Heliodorus would have coined only one rare word with
such an unusual structure.That this is not true can be seen from Heliodorus’ use of &npocdoxmnty
(L.13.2 ef saepe); ampoopayov (2.1.1); anpoopkog (2.33.7); &mpoodidvucog (3.10.2); anpookopic
(6.1.1); énpdoxinrov (6.8.3). In my view, the manuscript confusion over the word shows that some
later copyists were unsure of Heliodorus’ meaning and tried to normalise the passage by changing
ampdopurov to dmpdopiiov.

** Morgan (1979) ad loc. notes the imprecise farmulation here: ‘Heliodorus has not conceived a
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amoplo (10.14.7, tfic ye pfv xate TV xpowv amoplag @palel pév oo xal N touvior v
Abolv). The words Sisimithres uses to describe the mark or ‘sign’ (cbvénuo) on the
heroine’s arm (10.15.2, 10 1@V @bOviov kol Yévoug Laptdplov) are highly unusual, especially
the reference to ‘race’, and suggest mottled skin or a melanoma—characteristic features of
albinism.”® The obscure oracle (tft mep apioToBimv péy &éBAlov EEdyovion / Aevkdv &ml
KPOTAQ®V OTEUpo LeAotvopévav, 2.35.5; repeated with added resonance at the conclusion
of the romance, 10.41.2), and particularly the present participle peAoivopévev may owe
something to an awareness of albinism, not least the recognition of the essential

. . ]
indeterminacy of race.’

Accusations of adultery, child exposure and sexuality

This explanation of the paradox of Charikleia’s birth seems prima facie probable, but it
also fits the circumstances of her exposure. The initial reaction of parents of albino
children is to imply that adultery has taken place, and this is precisely the charge that

Persinna fears (4.8.6).” To forestall such a charge recourse could be made to infanticide®

very clear picture of the contrast between her (sc. Charikleia’s) white skin and the black skin of the
Ethiopians.’

%0 See Pearson ef 2l (1911-13) 21-22. Morgan (1979) ad Joc. notes that covdfpat is an unusual
word for ‘birthmark’. LSJ® read omAmparn with little justification from usage or the manuscripts (Z
appears to be an isolated scribal gloss). Clearly covenipony is the Jectio difficilior and should be
retained. The word is used elsewhere by Heliodorus of the ‘signs’ the two lovers choose by which
they may recognise each other should they be separated.

’! Morgan’s translation ‘a crown of white on brows of black’, taking the brows to belong to the
Ethiopians (cf. Morgan 1979 ad Joc.), is at variance with the others: cf., e.g., ‘una candida corona
sulle tempie abbronzate’ (Colonna); ‘une blanche couronne ceindra leurs tempes noircies’
(Maillon). The words that follow these lines of the oracle (omepdévieg odv ol véor Asvkaic Toic
pirpong) fulfil them and show that Theagenes and Charikleia alone are meant. Evidently Heliodorus
imagines that the skin colour of his hero and heroine will adapt to their new environment (cf.
Strabo 15.24). The majority of MSS read Aevkdv to agree with kpotdpwv here for Aevkdv (V
superscr. A), the reading adopted by RL to agree with owppo. There is also some uncertainty about
this word in the MSS at 2.35.5.

52 For example, a fragment of the Dead Sea Scrolls, which has been identified as a Genesis apo-
cryphon (N. Avigad and Y. Yadin 1956, 40), records the dialogue between Lamech and his wife
concerning the strange birth of their son, Noah, who is described as an albino in the Book of Enoch

(see below, n. 50). Lamech states that he thought his wife had conceived from the ‘Watchers’ or the
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and so Persinna decides to the expose her child (4.8.6), although this was clearly
something that grieved her intensely and was disallowed above all other sanctions by the
gymnosophists (2.31.1).> The story of Persinna as a whole is psychologically accurate and
full of pathos: her child has as yet no name (4.8.1), in consequence of the fact that the
infant has not been recognised by Hydaspes and thus must lose her status and inheritance
(cf. 4.12.1; 4.13.2); Persinna can only call Charikleia a daughter by virtue of her birth
(accentuating her loss); the queen is aware that her daughter’s chances of survival are very
slim (4.8.2; 4.8.7; 4.8.8), subject to the inscrutable will of chance (4.8.6; 4.8.8) and
actively opposed by hostile forces (4.8.8). Furthermore, Persinna had been barren before
her conception (4.8.4), although the king needed a successor (4.8.5), and was unable to
have other children because of the complications in giving birth (4.12.3). The emotional
reunion of mother and daughter in the final book (10.16.1) emphasises the intensity of the
queen’s feelings for her daughter.

The treatment of the sexuality of the heroine is also a radical departure from the
convention of romance.”* Charikleia’s concern to preserve her chastity does not derive
from systematic moral or religious dogma so much as from the personal injunction of her

mother, based on her experience of the miraculous birth of her daughter.*® The concern for

‘Holy Ones’ or the ‘fallen angels’ but was ultimately convinced by her that the child was his. In
Sumatra albinos were considered the offspring of a liaison between a woman and the devil (Pearson
et al. 1911-1913, 62), while in African folklore albino children are thought to be the product of
adulterous relationships, occasionally with other races but often (when this facile explanation is
plainly impossible) with animals or divine agents; in Zulu thought witches consort with familiars
who visit them in the form of light-coloured lovers (amaxgebe) at night (Berglund 1975, 285). For
the question of consanguineous marriages among albinos in Norway relative to the ‘normal’
population, cf. V. Magnus (1922, 780).

** Cf. Tremearne (1913, 93). Harris (1926, 27), for example, reports that albinos were often killed
at birth and Pearson et al. (op. cit. Text Vol. 1, p. 50, 94, 104, 138, 142) provide extensive support
for this assertion in Chinese, African, and Australasian societies. Stout (1946, 486-487) confirms
the original practice of infanticide of albinos among the San Blas Indians.

** Child exposure, which had long been opposed by pagan and Christian alike, became a crime in
374 AD (Cod. Just. 8.51.2, unusquisque subolem suam nutrial).

55 Charikleia is the only romance heroine firmly opposed to love (Hefti 1950, 41, 60).

% For the theme of chastity in the romance, cf. 4.8.7 and note. Goldhill (1995, 35-36, 118-121)
offers no explanation for the importance of chastity in the romance beyond describing the hero and

heroine as ‘religiously committed’ to it (p. 119), following Morgan’s characterisation of it (1989,
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chastity is the structural inverse of the theme of illegitimacy which pervades the
romance.”’ Sexuality and marriage are intensely problematic (as they are in the Ethiopian
Story as a whole, see 3.4; 4.18.4-6 and notes) and this could be attributed to the fact that
the author envisaged the heroine as belonging to a psychologically and socially alienated
group.*®

Erotic vision in the romance

Erotic sexuality is often linked to vision in the romance: the courtesan Rhodopis has eyes
that seduce Kalasiris with a ‘net of sensuality’ (2.25.1-2) and Arsake, the depraved wife of
the Persian king Oroondates, similarly casts on Theagenes ‘eyes of lust’ and allows her
eyes to indulge in the pleasure of gazing at Theagenes during the duel of Thyamis and
Petosiris, brothers in rivalry for a priesthood (7.6.1).* The link between sight and
sensuality is also made in the discussion between Kalasiris and Charikles concerning the
‘eye of envy’ which the former claimed Theagenes had inflicted on Charikleia at the
procession (3.7.5 and note). The person who casts the eye ‘shoots arrows of passion as if
borne on the wind into souls through the eyes.” Kalasiris’ account is clearly similar to the

discussion found in Plutarch’s 7able Talk (680C) and the material was well known,

320) as ‘sacramental’ (p. 121). However, he does point out that ‘the very mainsprings of the plot,
desire and elopement, are turned—with notable rhetorical care—to show this awe for chastity’ (p.
120).

*7 Illegitimacy is ranked alongside death (4.8.6); Charikleia’s royal parentage emphasises her loss of
status (4.9.2); Hydaspes is concerned to protect the royal line of succession against spurious claims
(10.13.5). For Homer’s illegitimacy see 3.14.4 and further below. The concepts of chastity and
illegitimacy are brought together at 10.22.3, nopBevedelv vobwg xopileton, which also works in a
play on Charikleia’s name.

*® In many cultures marriage with albinos is rare; the adults are commonly isolated. Hrdlicka (1926,

195) and Harris (1926, 27) state that ‘normal’ San Blas Indians in America did not wed with
albinos, who intermarried among themselves, thus constituting a socially distinct group, almost a
separate tribe. Kromberg and Jenkins (1982, 385) give similar findings for the Southern Sotho and
Tswana group in South Africa, and Stout (1946, 489) notes that no marriage ceremony takes place
when an albino marries a ‘normal’ San Blas Indian.

* Eyes are often treated as indices of emotion in the Ethiopian Story. After the eventual emotional
recognition of Charikleia by her natural mother, Persinna, the eyes of Hydaspes are described by
reference to the Odyssey (19.209) as ‘eyes of horn or steel’ (10.16.2).
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although Kalasiris pretends that it comes from ‘sacred scripture’.®® Moreover, the
explanation Kalasiris gives is clearly ironic (3.7.2 and note)—falling in love is precisely
what did occur at the ceremony of purification (3.5.4 and note). However, Kalasiris also
tells Charikleia that Theagenes too was suffering from this condition (3.11.1) and that he
was bewitching Charikleia by gazing at her forcefully with eyes ‘full of envy’ (4.5.4).%
Heliodorus also accepted the ancient medical theory of ‘maternal impression’ in terms of
which the black Ethiopian queen, Persinna, physically conceived the image of a nude
Andromeda as a result of looking at a painting in the room during sexual intercourse (4.8.5
and note ad loc.) and gave birth to a white child.*?

The eroticisation of vision is also manifest in Charikleia’s dream (2.16) in which a
man with matted hair and covered with blood attempts to rape her while she is sitting on
Theagenes’ knees—the attacker succeeds in striking out her right eye with a sword.
Charikleia herself interprets the dream as meaning that she would lose Theagenes, the
‘eye’ of her life (2.16.1) and Knemon provides the conventional interpretation that the
dream means that she will lose her parent (cf. Artemid. Oneir. 1.26).° However, the sexual
nature of the dream is patent and it is also possible to interpret the dream as a fear for the
loss of her virginity, especially if it is linked to Thyamis’ dream (that he will kill
Charikleia and yet not kill her) which he takes to mean that he will deflower her (1.18.5).
Chastity is a significant theme in the romance as can be seen when Charikleia makes

Theagenes swear to respect her virginity (4.18) but Charikleia also displays a highly

% See more fully the note on 3.7.2 below.

%! In his discussion of the ‘eye of envy’ afflicting Charikleia, Heliodorus caustically tells us that the
plover, a bird capable of taking to itself the effects of the ‘eye of envy’, tends to keep its eyes shut,
in the interests of self-preservation (3.8.1).

62 Cf. the important article of Reeve (1989, 83-112). Later Charikleia is compared with the painting
and found to be an exact likeness (10.14.7). The impressionability of the foetus is discussed by St.
Augustine (Ep. 13.5), where phantasia is identified as the formative power—a passage which
Watson (1988, 139-140) ascribes to neoPlatonic ideas (see further below).

% To Winkler (1982, 114-117) this interpretation is proved correct, though not in the way Knemon
thinks. Instead it is Charikleia’s religious father, Kalasiris, who dies. In this view the incident is
evidence of the authorial playfulness of Heliodorus, emphasised by later references to the blindness
of Theagenes and Charikleia in this regard (7.12.2). Heliodorus rarely loses his sense of humour.
After the dream of the loss of Charikleia’s eye, when Theagenes, Knemon and Charikleia decide to

put on the clothing of beggars, Knemon jokes that the loss of her eye would make Charikleia more
suited to the part (2.19.1).
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passionate nature (6.8-9) and is described in sensual terms (3.4.1, a description of her
black and gold serpent brooch).**

Lastly, vision is associated with religious taboo. Kalasiris™ misfortunes are ascribed
to the malevolence of the ‘eye of Kronos’ (2.24.6—in astrological terms this is the planet
Saturn), and Charikles feels that the disappearance of Charikleia is punishment for his eyes
looking at what it was a sin to see (4.19.3). The death of Demainete is also observed by the
eye of Justice (1.14.4—part of Heliodorus’ purpose here may be to characterise Charas;
cf. also 8.13.4—the eye of Justice can detect the wicked secrets of Arsake). In these cases
Justice is a moral observer resembling the sun in Homer as noted below.®* A similar
reference to spiritual perception occurs in the reference to tears of the mind, not of the
eyes, which Kalasiris sheds for the plight of the lovers (4.18.3, see note ad loc.). Kalasiris
also claims the ability to perceive reality transcendentally; he tells Knemon that there are
two kinds of Egyptian wisdom, earthly wisdom and the true spiritual wisdom of the priests
and the sacerdotal caste (3.16.3-4), which ‘gazes up at the heavens,” Gve mpdg T oDphvie
BAémer. It was this transcendental wisdom which led to Kalasiris leaving home and
undertaking the tutelage of Charikleia (4.12.3).

The complex attitude to vision in the Ethiopian Story can only partly be explained
in literary terms; the psychological depth underlying the incidents mentioned above and
the almost obsessive emphasis on sight throughout the romance are highly unusual and

constitute further indications of the author’s unique sensibility.

Albinos as a sacred category

In many cultures albinos are considered sacred (with the full ambiguity of that term) and

capable of using magic powers for good or evil.® It is not unlikely therefore, that the

5 Cf. Bartsch (1989, 99), for the importance of the descriptions of dreams in Heliodorus, though
she does not support the interpretation suggested here.

55 Perception is problematic at all times in Heliodorus. Achaimenes, the son of Arsake’s maid
Kybele, is said to have had some trouble with his eyes, and to have sought ointment to relieve this
condition (7.14.3) and later he wonders whether his eyes are playing tricks on him when he sees
Theagenes, whom he had seen before as a prisoner being sent to Oroondates, the Persian king, as a
prisoner in the court of Arsake, Oroondates’ wife (7.16.3).

% The sacred character of albinism appears to be universal: Kromberg and Jenkins (1984, 103-104,
106) report that in South African Black society a significant majority of the population believe that
albinos are a ‘gift from God’, that they die in mysterious circumstances, and that they are

consequently ‘special’; Woolf and Grant (1962, 391) report rumours that Hopi Indians attach
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daimonic character of Charikleia in the Ethiopian Story (for which see above) is related to
albinism. Moreover, the sacred character of the condition is frequently associated
specifically with the astral cults of the sun and moon.*” This is not surprising since the
ancients were aware that the dark skin colour of Ethiopians was caused by the sun and was
thereafter inherited (Strabo 15.24). Thus the uncanonical Book of Enoch, written in the
second and first centuries BC, describes Noah in terms that clearly denote albinism:

‘his flesh . . . was white as snow, and red as a rose; the hair of his head was

white as wool, and long; and his eyes were beautiful. When he opened them,

he illuminated all the house, like the sun; the whole house abounded with
light.”®®

Noah is compared with the sun in much the same way as Charikleia is:

‘soft sprays of laurel tied the rest of her hair in a garland away from the top

religious significance to albinism and that the gene for this condition was ‘culturally selected’. The
authors refer to literary accounts of albino Hopi Indians who were leaders of the tribal and totemic
dances and responsible for magic. Pearson ef al (61, 108, 137, 138) cite evidence for the religious
role played by albinos in Africa and among the Maoris (who called them Korako, mythical white-
skinned devils), and note (p. 141) that albinos in Africa were members of a sacred cult known as
the Nolembo.

%7 The complex Dogon creation myth from Nigeria explains the custom of sacrificing and eating an
albino three years after the inauguration of a hogon or sacred chief, perhaps as an act of
purification. De Heusch suggests that the albino represents the substitute for the hogon himself.
Alternative accounts suggest that the albino represents the mythological character Nommo after he
had been ‘burnt on contact with the sun during his descent to earth.” The practice of sacrificing an
albino was followed also by the Bambara, during the enthronement of the kings of Segu (de Heusch
1985, 156). T owe this reference to Professor J. Kiernan of the Department of Anthropology at the
University of Natal. Stout (1946, 483-490, particularly 489) records that albinos among the San
Blas Indians were thought to be sacred and able ‘to scare away with a small bow and arrow, the
demon devouring the sun or moon at times of eclipses’ and adds that they are referred to as 7be, an
honorific term meaning ‘sun’. Pearson (191 1-1913, 62) states that on the island of Amboina albinos
were considered to be the offspring of the morning star and that among the Malays they were
thought to be the children of the sun.

S8 The Book of Enock the Prophet 12.5, 7.11, 105.120, quoted by Sorsby (1974, 17-18 and n. 3 p-
256). Lamech comments on his son’s appearance thus: ‘His eyes are bright as the rays of the sun;
his countenance glorious and he looks not as if he belonged to me, but to the angels.” Noah was
considered to be spiritually pure and a mediator between divine wrath and human corruption

(Genesis 5.28-29), perhaps as a consequence of his albinism.
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of her head and forehead, binding her rosy tresses which shone like the sun,
not allowing the breezes to stir them improperly.’ (3.4.5)

Occasionally, albinism is attributed specifically to the moon, since albinos are inclined to
favour pale light over bright light.” Charikleia’s eventual role as priestess of Selene
(10.41.2) should be borne in mind here. There is even quite remarkable evidence that the
birth of an albino may be attributed to the doctrine of ‘maternal impression’ when the
mother conceives after looking on the moon during intercourse in much the same way as
Charikleia had been conceived.”” Moreover, the astrologer Vettius Valens (5.26-27) clearly
attributes white skin blemishes to the agency of the sun and moon (<K>puég €6tV . . .
Cadov . . . dixpwpov, énel 6 “HAlog xal 1 ZeAfvn nowodov &Apodg Alxfiveg) while Antonius
Diogenes refers to the eyes of Astraios that grew smaller and larger with the waxing and
waning of the moon (Photius 109b3; Stephens & Winkler 1995, 124). The location of the
albino tribes mentioned in ethnographical treatises (Pliny NH 7.2; Aulus Gellius NA 9.4)
in the remote land of Albania (near modern Chechnya) may be explained by the prevalence
of the cult of the Moon there (Strabo 11.491; Pliny AN 6.15.29, 39; Ptol. Geog. 5.12).
However, the most striking association between the ‘race of the Sun’ (HeAlov yevet) and
unusual gaze (BAepdpwv . . . aiyAnv) occurs in the description of Medea as a member of the

‘race of Helios” (‘"HeAlov yeven) in Apollonius of Rhodes (4.725).

Conclusion

What then is the reader to make of the fact that Heliodorus has portrayed his heroine in a
way that so strongly suggests albinism? The answer to this question may reveal much
about the literary character of the Ethiopian Story and the 1dentity of its author. The
resemblance between the description of Medea as a member of the ‘race of Helios’ (4.725)
and Heliodorus’ own comment that he was ‘one of those descended from Helios’ (10.41.4),
when taken together with the anthropological evidence, Persinna’s reference to Helios as
the founder of her race, and the unusual birth, appearance and character of Charikleia,
suggest the possibility that he had personal knowledge of albinism and that he may have

attributed this condition extremely reticently and obscurely to Helios, but of course the

% Lionel Wafer’s early description of American Indian tribes (1699 [ed. Winship 1903], 134)
describes an encounter with ‘White Indians’ and relates how ‘when the Moon-shiny nights come,
they are all Life and Activity, running abroad, and into the Woods, skipping about like Wild-
Bucks’. Keeler (1964, 1) clearly links albinism with the moon cult.

™ Wafer goes on to say that such people came to be white ‘through the force of the Mother’s

Imagination, looking on the Moon at the time of Conception’.
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evidence can never be fully conclusive. One objection in particular must be faced: if Pers-
inna is a descendant of Helios should she not also share her daughter’s state? Against this,
one could argue that the terms the queen uses refer to distant ancestry (yevapyxng, npoyovolr)
as opposed to immediate birth (yévog) and that the particular circumstances of her
daughter’s birth are highly exceptional; Persinna had been barren before her conception
(4.8.4), although the king needed a successor (4.8.5), and was unable to have subsequent
children because of complications in giving birth (4.12.3). Charikleia’s birth is also
enshrined in strongly religious terms, as if it were a miracle; Persinna swears an oath to
the sun that her story is true (4.8.2); Hydaspes is instructed to lie with the queen by a
dream (4.8.4 [although this was a also convention of fiction]); the birth occurs at the time
of a public festival (4.8.5) and precisely at noon in mid-summer when the influence of the
sun was at its height (4.8.4, see note ad Joc.); the queen exhorts her daughter to honour
chastity (4.8.7); and protects her with a magic ring (4.8.7). Besides, the random mutation
of genes is something even the the twentieth century finds difficult to explain, and the
author has expressed himself on this matter with extreme reticence as is natural in the case
of the mysteries of 10 kpeittov.

The meaning of the phrase 1@v &¢' ‘HAlov yévog cannot therefore be demonstrated
with any degree of conviction and the autobiographical detail is in any case in itself
trivial. However, its possible effect on the literary character of the work is not. Whatever
Heliodorus’ personal knowledge of albinism (and it is quite possible that he merely read or
heard reports of the phenomenon), it has clearly resulted in a highly original literary
creation. The story of the heroine’s unusual conception and birth sets an enigma at the
very heart of the romance—a puzzle, or mystery, that constitutes its Imaginative epicentre.
Lucian (You are a Prometheus 4) used the anecdote of the dixpmpov &vepanov to explain
why his interlocutor in this dialogue described him as a literary Prometheus; his art, like
the piebald man, has the quality of originality (10 kouvovpydv) not appreciated by his
readers.”’ Similarly, Knemon characterises the poetry of Homer as ‘mystery combined
with sheer pleasure’ (w0 fiviypévov te kod fidovii méion obykpatov, 3.15.1).72 The complex
context of the letter of Persinna and its paradoxical contents suggest that Heliodorus was
aiming at a similar quality in his own work.

A sense of cultural alienation has recently been observed in the Ethiopian Story.

Létoublon (1993, 126-136), for example, describes the Ethiopian Story as a roman du

' Cf. Swain (1996, 311 n. 48).
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métissage written in the context of Hellenistic cosmopolitanism and even the distinction
between the higher and lower wisdom of Egypt (3.16.3-4) is couched in terms of
legitimacy and illegitimacy. The discussion between Kalasiris and Knemon on the strange
birth of Homer (3.14) is entirely in keeping with this view of the world; Kalasiris tells the
young Athenian that Hermes had intercourse with his high priest’s wife and that Homer
had a patch of hair on his thigh as evidence of his parentage. He adds that Homer
concealed the circumstances of his birth because he wanted to be a citizen of the world
rather than a citizen of one nation. The choice of Delphi as a starting point for the romance
and Ethiopia as its terminus indicates that the action of the Ethiopian Story spans the
olxovpévn from its centre to its periphery. Since Homer the Greeks had thought of Ethiopia
as a utopia.”” The outward movement of the plot and the conclusion of the romance on the
edges of the earth effectively extends and challenges the cultural hegemony of the Greek
world. Heliodorus” description of the numerous tribes which fought on the side of Ethiopia
(9.18-20) and his account of the exotic embassies of the Chinese, Arabs, Trogodytes,
Blemmyes and Auxomites (10.26-27), together with the presence of Persians and Greeks,
make the court of Hydaspes a microcosm of the world.”* The Ethiopian Story is also
remarkable for the author’s concern to present all his characters as individuals with their
own story to tell; he recounts, for example, the ironic death of the barbarian bandit
Thermouthis (2.20) and gives short vignettes of minor characters such as the Phoenician
athlete (4.16) and Nausikles’ friend, the lover of Isias (6.3), and informs his readers that
one of the guards of the two lovers is a wEEAATY (9.24.2).7°

All this is to a large extent inevitably speculative, but what is certain is that,
whatever Heliodorus” own knowledge of albinism was, he chose to portray his heroine as a
unique and daimonic being—a character marginal in a number of respects: neither Greek
nor Ethiopian, neither entirely human nor wholly divine. This appears to be in keeping
with his enigmatic style and his fondness for literary allusion that can also be seen in the

religious and philosophical costume in which the romance has been dressed.’®

2 Reading fiviypévov for dvnypévov with RL.

7 See Romm (1992, 45-60), who unaccountably omits any reference to Heliodorus.

7 Létoublon (1993, 131) rightly points out the exoticism of the romance.

> For this rare word, which usually denotes outcasts from society, cf. Diodorus Siculus 25.2.2;
Polybius 1.67.7.

" For the theme of albinism in modern literature in English, cf. the South African writer Jack Cope

(Albino), the Australian, David Malouf (Remembering Babylon), the Hungarian Gyorgy Sebestyen
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THE ETHIOPIAN STORY AS A RELIGIOUS TEXT

The argument presented above suggests that Heliodorus was motivated by a very personal
religious sensibility and that there is no compelling evidence in the cpayig that he was a
priest of Helios. This would mean that Kerényi’s (19622, 43) view that the Egyptian myth
concerning the search of Isis for Osiris underlies the narrative of the Ethiopian Story is
unlikely. Kerényi’s argument rests on the following main points: the theme of death and
resurrection underpins what he calls the piefa scene in the Ethiopian Story (1.2); the
romance is mainly located in Egypt, the home of Isis (pp. 49-51); the pun on péAOG—HEPOg
alludes to the dismemberment of Osiris (p. 51);/” Charikleia’s dream that her right eye has
been knocked out (2.26) echoes Egyptian stories of the loss and recovery of the eye of the
sun (pp. 51-53), despite Knemon’s very different interpretation of it, which follows
Artemidoros (foc. cit.);’® Charikleia’s miraculous delivery from the fire of Arsake (8.9) fits
in with the aretalogy of the goddess (p. 136);”° her clothing recalls the robe of Isis (pp.
144-147);%° the story of Knemon parallels the Egyptian stories of Joseph and Potiphar and
Anubis and Bata (pp. 249-252); Kalasiris resembles Nektanebos in the Alexander
Romance—both are involved in the search for a new ruler (pp- 253-254); the anecdote of
the temptation of Kalasiris reflects the Egyptian tale of Petesis (p. 255); and finally, the
mark on Charikleia’s arm (10.15) indicates that she is a manifestation of the goddess Isis
herself (pp. 257-260). However, the mere fact that parallels from Egyptian literature can
be seen in the romance is no proof that the author necessarily subscribes to the ideology
that underlies such stories. Heliodorus’ personal statement that he will observe mystic
silence about the rites of Isis (9.10.1) was conventional and his exposition was common
knowledge in antiquity (cf., e.g., Plut. On Isis and Osiris). Besides, in an aretalogy in

honour of Isis one would expect the goddess to be far more prominent in the romance. The

(A Man Too White) and Herman Melville (Moby Dick).

77 However, the play on these words appears to have been common in the Christian writers of the
fourth century and in Philo. Cf. Birchall (1996, 25), although word-play is widespread in the
Ethiopian Story (cf. the section on style and language below).

7® Kerényi (19622, 51-53) circumstantially links the confession of Charikles (that he looked on
things he should not have, 4.19), his loss of Charikleia (the ‘eye’ of his life) and this dream.

" And also (p. 174) with Apuleius Met. 4.33 (the fiery bridal chamber of Psyche). However, the
scene of Charikleia on the pyre has also been linked to Christian martyrology.

8 On the basis of a comparison between the description of this garment at 10.9.3 and Apuleius Met.
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arguments for the inspiration of the cult of Isis are far stronger in the case of the
Metamorphoses of Apuleius, but even there the religious reading has not been universally
accepted.”’

Altheim (1942, 13; 1957, 68) shifts the emphasis to the cult of Helios rather than
Isis, references to which, he believes, permeate the Ethiopian Story® In his view, Helio-
dorus could not have been a Christian (1942, 13; 1957, 68) and must have written the
romance a little after the reign of Elagabalus (emperor 218-222), when the sun cult was at
its height (1957, 47).® Altheim attempts (not always convincingly) to tie the details of the
romance to the actual cult of Helios at Syrian Emesa but there seems to be very little
similarity between the orgiastic worship of Emesan Baal and the chaste literary references
to Helios found in the Ethiopian Story® A third attempt to prove that the work was
religiously inspired was put forward by Merkelbach (1962, 234-325), who also argues that
Heliodorus was writing a story which illustrated the workings of the cult of Helios, but not
with reference so much to the realia (as in the case of Altheim) as to the allegorical inter-
pretation of the work.® Merkelbach (1962, 321-325) proposes a neoPlatonist interpretation
of the romance—that Charikleia represents the human soul, which has fallen into the
material world from which it must flee to its spiritual home (p. 246), adducing as parallels
the hymn to the soul from the apocryphal Acts of Thomas (pp. 299-320, providing a text
and commentary), the speech of Synesius on the Osiris myth (pp. 320-321) and the
evidence for the imitiation of the emperor Julian into the cult of Helios (Libanios Or.
18.18; Julian Or. 7, 227C-234C). This is a very compelling argument—Julian (355-363) did
draw extensively on the beliefs of his friend Sallustius, in his work On King Helios, which
gives a neoPlatonist interpretation to the cult of Helios. However, the specifically neo-
Platonic (or neoPythagorean) ideas in the romance appear to have been added to embellish
the literary texture of the romance rather than being systematic articles of belief (see
further below). Here, the focus falls on the idea that the Ethropian Story is a cult text in

the same way as the other exemplars of the genre. If Merkelbach were right, one would

11.24.

1. Cf, e.g., Winkler (1985). See also Geyer (1977, 179-196), for a critique of the view that Longus’
Daphnis & Chloe was related to Dionysian mystery rites.

82 ‘Der ganze Roman ist durchzogen mit Hinweisen auf den groBen Gott von Emesa, Helios.’
% For a survey of Syrian religion, see Stoneman (1992, 137-152).
% See Morgan (1979, xlii-xliv).

%5 ‘Den rechten Heliosroman hat Heliodor von Emesa geschrieben.” (p. 234).
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again expect more consistency in the treatment of Helios and a closer focus on the
workings of the god. Instead, there is a large variety of divine forces at work in the
romance and no discernible pattern to their invocation.*

The views of Kerényi, Altheim and Merkelbach attempt to explain all of the extant
romances as religious texts and this is where their theories are vulnerable. In the
nineteenth century, Rohde’s pioneering work (the first edition of Der Griechische Roman
was published in 1876) and many subsequent studies viewed the romances as essentially
similar exemplars of a single genre, but more recent studies have stressed the individual
character of these compositions and also their literary quality.” The works span a
considerable amount of time (from the first century BC in the case of the Ninus fragment
to the fifth or sixth century AD in the case of Apollonius, King of Tyre)® and it is highly
improbable that all these compositions are driven by the same fundamental religious
impulse. In the case of Achilles Tatius, the attempt to interpret the text as a roman a clefis
patently ridiculous—the evidence for his irreverent parodies and salacious wit at the
expense of the conventions of romance is too clear to doubt.® Merkelbach excludes
consideration of Chariton altogether, presumably because a religious interpretation of the
romance is not wholly convincing.

These religious interpretations of the ancient romances have been subjected to
thorough criticism in a lengthy review article by Turcan (1963, 149-199). However,
Turcan’s argument is largely taken up with a discussion of Apuleius (pp. 151-171) and
Heliodorus is awarded only a few pages (pp. 195-198). In the first place, Turcan claims (p.
195) that Persinna as a ‘divinité génératrice’ cannot possibly, in neoPlatonic thinking at
least, be responsible for the fall of the soul (Charikleia) into the world of matter (the fact
is that Heliodorus provides his readers with a psychologically realistic and affecting

portrayal of the Ethiopian queen; cf. 4.8 and notes). Secondly, the notion that the romance

% See Morgan (1979, xlv-Ixi).

* E.g., Morgan (1994, 64); Konstan (1994, 49); Goold (1995, 8).

%8 Goold (1995, 1) accepts the first century date for Chariton but others believe that the novel dates
to the second century AD. The date of Apollonius is more difficult to assess, since it appears to
have been based on an earlier Greek original, but the riddles appear to have been added in a later
rewriting of the text in Latin. Cf. Kortekaas (1984, 130).

¥ Cf. Durham (1938, 1-19). The salacity of Achilles can be seen in his mischievous string of

illustrations of the power of Eros ( 1.17-18), which together constitute a covert description of a
sexual ejaculation.
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essentially concerns the return of Charikleia to her spiritual home leaves her chosen
husband (always a less significant figure in the romance) curiously out on a limb (p. 195).
However, Turcan does not pay due regard to the allegorical interpretation of Theagenes’
name (see appendix 1). Furthermore, the evidence to back Merkelbach’s theory—some of
which, as even Turcan admits (p. 196), is quite striking—is summarily discounted (pp.
195-197). The reviewer also points out that the experiences which Theagenes and
Charikleia undergo do not develop in significance (p. 197), although the wanderings of the
two lovers are clearly directed towards Ethiopia throughout the romance, as the oracle
(2.25.5; 4.4.5) indicates. Finally, Turcan argues (p. 197) that the theatre metaphors are
more suited to New Comedy than to a religious text (however, heavy religious overtones
are given to some of the passages in which such figures occur, €.g. 7.8.1-2).

Since these criticisms are not particularly strong, it is not at all surprising to find
that claim and counter-claim concerning the religious purpose of the author have come to
characterise the scholarship on the question. Kovendi (1966a, 136-197) believed that the
romance was religiously motivated since the lovers carry on without knowing Apollo’s
plan. Reardon (1971, 381-392) also argued that the plot of the novel unfolds purposefully,
and that, unlike the protagonists in comparable novels, the lives of Theagenes and
Charikleia are fundamentally affected by their experiences.”® Reardon’s comments on
Heliodorus lend qualified support to the religious interpretation of the Ethiopian Story, but
as in the case of Philostratus and Aelius Aristides, this religious feeling is vague and ill-
defined: ‘Il manque singuli¢rement ce que de nos jours on appellerait une vraie doctrine
religieuse’ (p. 390). Hani (1978, 268-273) has more recently attempted to revive the idea
that the romance is a ritual text,”’ and the idea still attracts support, although Morgan
(1989¢, 351) regards the ‘divine apparatus’ as a ‘literary device to give the plot a sense of
direction’. Bowie (1985, 695-696) prefers to point out the ambiguities in Heliodorus’ point
of view: ‘A religious stamp is indeed given by the role of Delphi, the priests and the
traditionally pious Ethiopians . . . but . . . it is not for religious ends that Kalasiris is
brought on in the way he is’. Recently Dihle (1994, 365) has written: ‘What makes Helio-
dorus’ novel special is . . . in particular the religious concern of the author, which has no

parallel in the novelistic genre.” Clearly the question of the religious character of the

% Reardon states (p- 389): ‘d'un bout 2 l'autre le roman est pénétré de ce sentiment religieux, si bien

que toute appréciation littéraire doit partir de ce fait.’

' Cf. p. 271: ‘Clest trop peu de dire que les Aithiopiques sont un roman religieux; c’est plus que

cela: un roman sacerdotal.’
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romance deserves careful consideration, and close scrutiny must be given to the references

to Heltos in the work.

THE ROLE OF HELIOS IN THE ETHIOPIAN STORY

There are numerous references to Helios in the Ethiopian Story. The sun is present to
witness the beauty of Theagenes and Charikleia at the festival at Delphi (3.4.8) and the
god is frequently invoked in oaths: Persinna, for instance, makes Kalasiris swear by Helios
to find her daughter and bring her home (4.13.1);> Theagenes swears by ‘Helios and the
other gods’ that he will kill himself if the marriage of Charikleia and Achaimenes is not
broken off (7.26.3);” and Charikleia swears by Helios that she is innocent of the murder of
Kybele and invokes the aid of Helios, Ge and the gods above and below the earth when
burning at the stake (8.9.11-12), and calls on the god as witness of her truthfulness
(10.11.3). Helios is often given an omniscient role in the romance: for example, Kybele,
the nurse of Arsake, is overjoyed at the apparent willingness of Charikleia to go along with
the adultery of Arsake with Theagenes, and she invokes the proverbial expression that not
even the sun will know of the affair (7.21.2).* Similarly, Kalasiris left Memphis for
Thebes because of his knowledge of the future feud of his sons, which the sun would
shrink from witnessing (2.25.6). The sun and sunlight are also often used symbolically or
aesthetically in the Ethiopian Story: in the opening ekphrasis, Charikleia is marked out by
the sun shining on her weapons (1.2.5). Elsewhere Charikleia’s eyes are compared to the
beams of the sun (2.16.3), and in book 5 an Ethiopian amethyst ring shines like the beams
of Helios (5.13.3; 5.14.3); the rays of the sun shine into the faces of the Persians increasing
the splendour of their appearance (9.14.1). Occasionally, other gods are assimilated to
Helios. Hydaspes offers sacrifices to his ancestral gods, Selene, Helios and Dionysus (toig
notplolg Au@v 8e0ig, 10.2.2; cf. 4.8.3, 10.6.5)—Dionysus being the manifestation of the sun

in the underworld,” and Apollo, who, together with Artemis, directs the fate of the lovers,

*2 ¢mokAnTOVohR Hot moAAG OV fikiov, Sprov Bv 0dEeVE copdv drepPhvan Oeptdv, ‘chafging me many
times to do so by the sun, an oath which it is not right for any of the wise to transgress.’

 gmopvopt oot Bedv TOV KEAMSTOV Hov kol 8500 Todg EAAOVC.

% 0b8 6 AAog, T09t0 81 10 10D Adyov, YvdoeTo.

% Cf. Macrobius (Sat 1.18.8, in sacris enim haec religiosi arcani observatio tenetur ut sol cum in
supero . . . hemisphaerio est Apollo vocitetur, cum in infero . . . Dionysus). Sometimes Helios and

Selene are invoked without mention of Dionysus: cf. 10.4.5, 10.7.7, 10.8.2, 10.21.1, 10.28.1,
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was also identified with the sun (cf. 3.1.2 and note).”

These references to Helios are mainly literary and many may quite naturally be
attributed to Heliodorus’ most important model, Homer.”” Sunlight is also used in
descriptions of beauty in Homer.”® But in Homer too, the sun has a moral character—a
common epithet of Helios is ‘the one who sees all” (Od. 11.109) and it was Helios who
told Hephaistos of the adultery of Aphrodite with Ares (/7. 8.302).” There are also
elements of religious taboo associated with Helios in the Homeric epics: the witch Kirke is
the descendant of Helios (Od. 10.138) and the sin of the followers of Odysseus in killing
the cattle of the sun leads to the years of wandering of the hero, since Zeus swears that he
will punish Odysseus and his men for this act (Od. 1.8; 12.260-387; 19.276, 23.329). Helios
plays a significant part in the J/iad, since the god is linked with Zeus.'® The sun appears to
be the arbiter of Destiny when Zeus weighs the fates of Trojans and Greeks (/I 8.68).
Helios appears as the taker of life: just as Odysseus kills the suitors Helios kills fish (Od.
22.388).1

In short, many of the allusions to Helios in Heliodorus invoke his foremost literary

10.36.3, 10.41.1).

% Frequent reference is made to Apollo and Helios in Plato’s Laws (946b-c; 947a).

°7 The best discussion of the relationship between Homer and Heliodorus is to be found in Fusillo
(1989, 24-31) who describes the link between the Odyssey and the Ethiopian Story as hypertextual.
Further comment, in order of usefulness as well as date, may be found in Hagg (1983, 110-111);
Sandy (1982a, 83-89); and Feuillatre (1966, 105-114). For Homer’s attitude to Ethiopia, see Lesky
(1957).

%8 I1 10.547, the Trojans shine like the rays of the sun; 7/ 14.185, Hera’s veil shines in the sun; 7/
22.135, Achilles shines like the rising sun; Od. 4.45, the house of Odysseus shines in the sunlight
[the same description is given to the house of Alkinobs Od. 7.84]; Od. 18.296, a gold and amber
necklace shines like sunlight; Od 19.234, Odysseus’ tunic shines like sunlight and reveals the hero;
Od. 24.148, Penelope’s weaving shone like the sun.

* 80 too, Zeus promises Hera that not even Helios will see their lovemaking through the golden
cloud he puts around them (// 14.344); the boar which wounded Odysseus hid in a bush
impenetrable to the rays of the sun (Od. 19.441); and Apollo brings a mist to protect Hektor from
the rays of the sun (/7 23.190).

'% Thus Menelaus and Agamemnon offer sacrifices Helios and Zeus (/1. 3.104, 3277, 19.197,
19.259).

"% S0 too on the death of Patroklos the sun appeared to leave the sky and a mist fell (J/ 17.167)

and Helios appears to favour the Trojans while the Achaeans are covered by a mist (/1 17.372).
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model, Homer (see also appendix 1). Other references to the sun show a more intellectual
attitude; in book 2 for example, Theagenes and Knemon do not perceive that the island on
which they are standing in the marshes is on fire for as long as the sun shines because (the
author speculates) daylight overcomes the light of the fire (2.1.1; cf. Philostr. Ep. 9
[Kayser]); there is also a discussion about whether cocks crow at dawn to greet the god
(Helios) on his return or because they are disturbed by the increasing heat (1.18.3).'%* This
rationalistic attitude to Helios has caused scholars to deny the importance of religion in
the Ethiopian Story and interpret the work aesthetically.'® Helios/Apollo is clearly not the
only deity to influence the lives of Theagenes and Charikleia—Chance and Destiny,
demons and magic play their part as well.'” This can be seen in the words of Kalasiris
(4.9.1), where he describes human existence as dotatdv T kol &BéBarov. To counter such
uncertainty Kalasiris studied the higher form of Egyptian wisdom (astrology or theurgy);
his account of this (3.16.4) is couched in terms of illegitimacy—the lower form of
Egyptian wisdom was ‘born illegitimately’ from the higher (evidently astrology). Interest
in the influence which the heavenly bodies have on human life can be found readily in the

text: for example, Heliodorus takes care to inform his readers that the departure of

"2 Such rationalistic statements induced Capelle (1953, 167) to claim that Heliodorus lacked ethical
or religious conviction altogether, particularly in view of the statement in the final book of the
romance to the effect that religious principles (that blood sacrifices are wrong) must yield to
political expediency (10.9.7). The German scholar held the author in low esteem and believed that
Heliodorus was a typical example of the Second Sophistic, a revival of Greek literature under the
Antonines, cf. Dickie (1991, 17).

19 Cf. Heiserman (1977, 186): ‘Does a religious or moral thesis gather conventions into a poetic
argument that persuades us to join a particular cult? Several episodes and many speeches, as well as
the narrative method of Heliodorus’ masterpiece, tempt us to answer these dismal questions in the
affirmative. On the other hand, the whole work seems to derive from another principle of
invention—the desire to make an affecting, beautiful story with profound but imprecise implications
about wisdom and destiny’; Sandy (1982a, 54): ‘Heliodorus was ultimately more concerned to tell a
good story than to present coherent religious doctrine. Nonetheless, the Ethiopian Story is not
without value as a document of Greek and Oriental religious thought’ and ‘religion in the Ethiopian
Story is an aspect of motivation and plot.’; Winkler. (1982, 93-158): ‘It is not that Heliodorus is any
kind of believer but merely that he must employ beliefs to illustrate the comedy of composing a
romance. There has to be some Noble Message or other at the end, any one will do’ (p. 157).

"% 1t is Apollo and Artemis who are chiefly responsible for advancing the plot of the Ethiopian
Story (cf. 3.11.5 and note). For the importance of destiny in the romance, cf. 4.5.1 and note.
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Kalasiris, Theagenes and Charikleia from the island where they had been hiding from the
pirates takes place on the first day of the new moon after its juncture with the sun (5.22.8).

It would therefore appear as if, apart from a number of significant references to
astrology, many of the references to Helios in the romance are literary in character and
that the presence of these allusions in the text is not primarily determined by a conscious

attempt to illustrate the efficacy of the sun cult in the world.

THE EVIDENCE OF THE ECCLESIASTICAL HISTORIES

In his continuation of the Historia Ecclesiastica of Eusebius the Byzantine lawyer,
Socrates (c. 380-450), refers to a Heliodorus from Trikka in Thessaly,'® who introduced
the official practice of ecclesiastical celibacy there and who was said to have put together
a romance, which he called the Ethiopian Story, in his youth (Hist. Ekkl. 5.22.151). This
individual was in all probability the author of the Ethiopian Story:

"Eyvav 8¢ €yd xai €tepov £60og év OecoaAlQ: yevouevog kAmpikdg £xel, fiv

VOp® yopnoog mpiv  XAMPLKOG  yévnmon, PET TO  KATMPLKOG  YEVESBOL

oVYKOBEVINCOG TR AmOKAPLKTOG Yivetor TAV €v GvaToAf] mavimv yvoun

amexopévov, xol OV Emokomev el kol BodAovio, od pfv avéykn vopovu

10070 TOLOVVTOV" TOAAOL Yép 0 DT@V £V T kap® Tfig xioKonAg Kol woidag &k

ThG vouipung yopetfic memotikooty. 'AAAG 10D eV €v Becoariq £80vg Gipmyog

‘HA0dwpog Tpixkng tfig €xel yevouevog, od Afyetan movipata épatiké BLpAic,
& véog v oUVETHEE Kol AiBLOTTLK( TPOOTIYOPEVOE.

We have no reason to doubt the testimony of Socrates, who was, in general, a scrupulous

historian.'%

Among many other sources, he made use of the Acta composed by Sabinus,
the bishop of Herakleia in 375, for his account of the eastern churches.'”” He also made
use of the historical work of Athanasius, the bishop of Alexandria (c. 295-373),'%8 a5 well
as that of Tyrannius Rufinus of Aquileia (c. 345-410).'% Rufinus was responsible for

communicating to the western half of the Roman Empire the works of a number of early

1% The text of Socrates as given by Colonna (1938, 361) does not refer to Heliodorus as a bishop
but he must clearly have occupied a position of influence within the church. No date for Heliodorus

is supplied but the assumption must be made that this Heliodorus lived shortly before Socrates in

the latter part of the fourth century.

'% Cf. Rattenbury (1926b, 169).

'97 Sabinus is not extant, but cf. Socrates Hist. Ekkl 1.8;2.15; 2.17; 2.20; for Socrates see Schaff &
Wace (1979); Eltester (1927, 893-901).

' Cf. Socrates Hist Ekkl. 2.28; 3.8

'® Cf. Socrates Hist Ekkl. 1.12; 1.19; 2.1 3.19; 4.24.
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church writers, among which were the fictional pseudo-Clementine Recognitions, which
Rufinus translated into Latin and which Heliodorus himself may have read.''® Socrates
may therefore have had a particular interest in fiction and may have learnt of Heliodorus’
work as a result. It is quite probable that Heliodorus was read at this time, since Menander
the Guardsman evidently borrows from the romance in the sixth century (cf. 4.17.5 and
note).

Moreover, Socrates states that he had personally heard reports ("Eyvov 8¢ £€ye) of
how Heliodorus had introduced celibacy in Thessaly (he uses the word A¢yeton with

11 Alternatively, he may have chosen to use this expression

respect to the Ethiopian Story).
in order to disclaim intimate knowledge of romantic fiction, which was not considered
proper reading for clerics at this time. The emperor Julian, for example, held that fiction
was a corrupting factor in society and that priests should read history rather than fiction
(Ep. 89b.345-354)."'% In either case, the passage suggests that the introduction of celibacy
by Heliodorus had occurred in the recent past. Furthermore, the claim that Heliodorus
introduced the practice of priestly celibacy to Thessaly is entirely in keeping with the
Thessalian origins of the hero and the emphasis on chastity in the work.'”® Chastity is a

conventional virtue in the Greek romances (cf., e.g., Achilles Tatius 4.1.4) and is

sometimes treated conventionally in the Ethiopian Story (cf., e.g., 2.33.4-5), but the

" In an unpublished paper delivered at Groningen in 1994, D.U. Hansen noted the close
resemblance of a passage of Heliodorus (4.5.7, «Elrwa &moxpdnteicy &pnv «® téxvov, GAA! oyl
Bapcodoa Afyelg, dmag &v kol Bonbeiag edmopficanpev;») to the words spoken by Appion in the
Clementine Recognitions (5.3.2, Téxvov, G notpl Bapofioos Aéye, T cov tfig yoxfig f vooog;). Cf.
also HId. 3.11.5 (Adtog te odv F&6L kol t0dode dmodelapevog G&ye, cUvERmOpovg Too TE mONGL
noodpevog) and Clem. Rec. 12.15.3 (Pdvon, £Eantig Gpa Tolg S1ddpolg cov HKVOLG €RL XpOVOV TV,
péxpig 8te pnvoom raverBelv oe éviadfo, ExBnoL Ty noAwv). The reasons given by Mattidia in this
passage for leaving Rome are similar to those given by Kalasiris for leaving Memphis (2.25.3-5)—
namely, to avoid a feud between their sons.

"' Cf. Rohde (1914°, 443 [415 n. 1]).

"2 Similar prejudice also attached to earlier emperors who read romances, as is shown by the letter
of Septimius Severus (193-211) to the senate in which the emperor complains that Statilius
Corfulenus had praised Clodius Albinus (Augustus in 196 but defeated at Lugdunum by Septimius
in 197) for his knowledge of literature including the Metamorphoses of Apuleius. Septimius
considered such work trivial and laughable (SHA 12.12.1-14). Macrobius likewise disapproved of

the work of Petronius and Apuleius (Comm. in somn. Scip. 1.2.7).
'? Cf. Dorrie (1938, 275).
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% and the emphasis on marriage is

emphasis on male chastity is unique (4.18.5 and note),
also unusual (4.10.5 and note).'’* The information provided by Socrates is therefore
plausible and the fact that the Suda (s.v. Achilleus Statios) also makes Achilles Tatius a
Christian and a bishop in later life (perhaps falsely) need not imply that the anecdote
concerning Heliodorus was also fictitious. '*°

Photius in the ninth century rehearses the information given in the final sentence of
the romance in which Heliodorus identifies himself as a Phoenician from Emesa (10.41.4,
see above) but also adds that he was later thought worthy to be a bishop (Bibl 73.51b.41).
Theodosius Melitenos (eleventh century) also claimed that Heliodorus was the bishop of
Trikka and adds that he lived during the reign of Theodosius the Great. The emperor
concerned was probably Theodosius I (379-385) because Theodosius Melitenos recorded
his comment on Heliodorus next to the entry for this emperor in the chronological work he
was writing.'"’

Another Byzantine author, Nikephoros Kallistos (fourteenth century), tells us that
Heliodorus was charged with corrupting the youth with this romance and that he chose to
leave the priesthood rather than to burn the book (Hist. Ekkl. 12.34):

"AMAG 10D pgv év @eccoliq EBovg mpoxortfipbev HALOSwPOg Exelvog Tplikng

gnioxonog, od movipote €pomkd eloéTt VOV mepupépeton, & Véog @V

ocuvetd&ato, AiBlomikd wpoooyopedoag oDt vOv 8¢ koAoldor  tobTor

Xopixdewav: 8U & wol Thv EMOKORTV GENPEBN. ERXEdN YOP TOAAOTC TRV VEWV

Kivdovedely €xelBev €mmiel, N €yxdplog mpoottatte ohvodos, fi g BiBAovg

apoviley kol Topl damovav, drovartodoag OV Epeta, A pf xpivol iepdodot

Tolo DT GUVBEUEVOV' TOV 8E PGAAOY EAécBon TV lepwodvny Alrtely, § éx puécov
TBEVOL TO cOYYpoppor O Kol €yéveto.

While it is not entirely improbable that the Ethriopian Story provoked some discussion in
the early Christian church, since it dealt with love and marriage, it is also not difficult to
believe that Heliodorus stood by his work, as the troubles of eros are dealt with in a very

moral way in the romance, and it seems unlikely the charge that the romance was a

" Cf, e.g., 10.9.1 (Theagenes on the gridiron). In Achilles Tatius it does not appear to be sign-
ificant that Kleitophon is unfaithful to Leukippe with Melite (5.27). Cf. also Lacombrade (1970,
81), who notes further differences from the conventional norms of romance.

"5 This attitude to marriage may reflect the author’s own psychology (see above on sexuality in
albinism).

18 Dorrie (1938, 276) and Girtner (1969, 48) argue that it would have been natural for Christian
readers of the Ethiopian Story to claim its author as one of themselves.

"7 Cf. Colonna (1950, 86).
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corrupting influence on the young could have been sustained with any degree of
conviction. However, the anecdote is very late, derivative (véog @®v), and rhetorical

(brmavartodoog OV Epmte) and may have been invented.

KNOWLEDGE OF CHRISTIAN DOCTRINES IN THE ETHIOPIAN STORY

The evidence in the text of the FEthiopian Story for the view that Heliodorus was
acquainted with Christian doctrine was first presented by Koraes (1804-1806) in his
ground-breaking commentary. Koraes discusses a number of passages in which Heliodorus
shows a knowledge of the Christian scriptures, which were then collected by Rohde to give
proof of ‘der volligen Nichtigkeit’ of Koraes’ arguments.''* However, Rohde’s dismissal of
the evidence for Heliodorus’ knowledge of Christian doctrine was part of his overall
argument for the third century date of Heliodorus, which has long been under attack by

those who prefer the fourth century.'’

Moreover, at least one authority has called into
question Rohde’s outright rejection of the circumstantial, but nevertheless compelling,
evidence that the author was familiar with Christian teaching.'®® The fact that Heliodorus
was familiar with Christian concepts and writings does not constitute proof of the fourth
century date, but it is nonetheless suggestive. The evidence falls into the following

categories and will therefore be briefly reviewed here:

Verbal echoes of the scriptures

There are numerous verbal echoes of the scriptures in the romance, some using
highly unusual vocabulary:
2:4.1: xvdbvoig Borocodv, kivddvolg mewpatnpiav (cf. 2Cor. 11.26: KLVOOVOLG TOTOU®VY,
Kvdvolg Anotdv, Kivdovolg € yévovg, kivdivolg £€ 88vav, kivdibvole év mdAet, KLvdOvolg €v
gpmiier);
2.10.1: Npdrta uév edayyerilopol oo [08?] THY ANPOIVETIC TEAEVTAV (cf. Luke 2.10:

''® Cf. Rohde (19143, 433 [415 n. 1]).

"'? Cf. most recently, Bowersock (1994, 149-160), who supplies most of the relevant literature for
the fourth century date.

120 Cataudelia (1975, 161-190, esp. 172-174) did not go as far as to claim that Heliodorus was a
Christian, but he did argue that Heliodorus knew the Christian writings. Lacombrade (1970, 70-89
esp. 81) suggests that the scandal surrounding the novel (according to the 14th century Byzantine

scholar Nikephoros) was used by priests opposed to Heliodorus’ introduction of the custom of

celibacy in Thessaly to drive him out of his see.
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edoryyeriopon duiv xopov peydAnv [with the dative], Gal 1.9.2: ef tig dpbg edayyerifeTon
nop O Mpekdﬁete, avaoepo Eotm [with the accusative]);

2.17.1: xA 08w xox@v BeBuodiopévor (cf. 777m. 6.9: aitiveg Bubilovoiv todg &vep®ROVG €ig
OAe0pOV KOl GROAELLV);

2.28.2: Biprowg iepolg dvayeypoppévo povolg 1olg mpopnmikolg kol yivaokelv kol
avoyiveoxely EEgot (cf. Acts 8.30.4: "Apé ve yivookelg & VOYLVOOKELS; );

3.15.1: £l pf tvog Belog kol dopoviag ag dANOds petéoyxe kataBoAfig (cf. Matthew 25.34:
KAMPOVOUNoOTE TNy frrotpaciévny buiv Baociieiov and xotaBoArfig kéopov, and frequently in
the letters of Paul);

4.7.12: dyxretton yop Do duvapemv &g ad1og xaténgpyo (1 Ep. Petr. 3.22: 8¢ éotiv év de€1§
[t0D] 8e0D, mopevBeig €ig 0VPOVOV, DIOTOYEVIOV CDTR &Y YEA®V KOl EE0VOLAV Kol dVvaemv;
Acts 8.10: ODtég €otiv N ddvaplg 10D Be0d 1 kadovpévn MeydAn [Simon the Magician]—
but this is not exclusively a Christian concept, cf. Porph. Abst. 2.34; Pmag. Par. 1.1275);
4.18.6 ¢OBw 1od xpeittovog (Acts 9.31: 1® @B t0d Kvpiov; 2Cor. 5.11: 1ov @dBov 10D
xvpiov; Eph. 5.21: &v @dBw Xpiotod);

7.10.2: 00 pépovg povov fi pédovg (the pun is also found in Paul 7 Cor. 12.28: “Yueig 8¢ éote
ocdpo Xprotod kol péAn £k PEPOVG);

7.11.4: dxpr 100 mopoviog Syovran 1ov motépa (cf. John 16.16: Mikpdv xod odkém Bewpeité
pe, kol ALY pikpdv kol Oyeooé jie);

7.27.4: Soyoyydoova (cf. Luke 15.2: xoi dieydyyvlov of 1e dapisaior; 19.7: xod 186vteg
névieg dieydyyvlov AEYOVTEQ);

8.9.17: gbvav épyamiv (cf. Luke 13.27: épydran &duxiog).

Echoes of Christian concepts

Occasionally concepts peculiar to Christianity are suggested, such as incarnation 2.31.1:
008 y&p Aiv ot BepLTOV &V KIvdDVe Yoyt &mal Evaveparicacay nopdelv (cf. Eus. Dem.
Evang. 4.6.10: &ne1dn yop 81 fudg xod dntp Hudv macov avedétoto HBpLy EVavepOTIoag);
3.11.2: éveyvxepévov (cf. Comc. Chale. 2.1.1.p.13.8-10: «Adyoc copg E&yéveto Kol
EoKNVeOEV &V AUTV» TOVTECTLY £V 10010 1@ chuat Smep EaPev &E avepamov xail & mvedpon
Cofic Aoyikfic veytxwoev);'? providence 4.9.1 (see note ad Joc.): Thv £k Be@v oixovopiov
gbocbpalov (cf. Euseb. Hist. Fkkl. 1.1.2.8-10: &nd mpdyrnc apEopan Tfig kot TOV cwtipa Ko

K0plov fudv “Incodv 1ov Xplowv 100 880d oixovoping). The synonymous term dloixnoig is

12l Cf. Colonna (1981, 203-4).
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used at 10.38.1;'* being of the same nature 4.5.7: 6pdyvxoc—a late, Christian term. Cf.
Macc. 4.14.20; Eus. Vita Const. 2.68.2: xol mpdg TNV OpPOYLYOV DP@V &yxlvolav ypoowy,
v te Bsiav mpdvoray xoAéoog; and the notion of an ‘opposing god” 4.7.13: &vti@eog (for
the meaning of this word cf. appendix 2). The language of miracle-working is present in
the romance: 10.16.6: 8avpatovpyodvieg; 7.7.7, 8.10.1: 6avpatovpyia; (cf. Greg. Naz. Or.

).!2 Compare also the story of

43: 800poToVPYET TL KAVTOD8 TV TPOELPTLEVOV OVK EAQTTOV
the trick of Jacob (Gen. 30) and the birth of Charikleia by ‘maternal impression’ (4.8).
Similarly, Charikleia and Theagenes avoid trouble by pretending to be brother and sister
(1.11; 9.11) just as Sara and Abraham do (Gen. 20)—a trick approved of by Chrysostom
and Ambrose. However, Weinstock (1934, 52) points out that such stories may have

reached Heliodorus indirectly by the oral tradition as other oriental narratives did.

The language of martyrdom

The sufferings of Charikleia and Theagenes occasionally closely resemble the persecution
of the Christian saints:'**
8.8.4: yéhwto Epaiveto Kol xAsdnv 10 mopdvia molovpévn (the saints often laughed
contemptuously at their tormentors);
8.9.13: meprppéovtog adTV pdArov 100 mupdg (cf. the miraculous deliverance from fire of
Shadrach, Meshach and Abednego [Daniel 3.27]);
10.9.7: 10 mepiddpumovit ot Tovg EEvovg, Dmeppayelv Tivar TAY KPELTTOVOV dlaonpaivovTl
(cf. the halo of the saints).

To sum up: the church historians suggest that the Ethiopian Story was written by
young pagan who later became a Christian bishop of Trikka in Thessaly, known as Helio-

dorus. This, together with the internal evidence of the text itself, suggests a fourth century

date for the work. The general resemblance between the heroine of the romance,

2 Cf. Kerényi (1962%, 57), who notes that a similar expression can be found in the Greek legend of
Tefnut, which paraphrases a demotic text.

12 Cf Cataudella (1975, 172-174). Cataudella concluded that there is no evidence that Heliodorus
himself was a Christian, but that he may have known and been influenced by the Bible: ‘che non vi
sono nel romanzo tante tracce di cristianesimo da far supporre che [’autore fosse stato un cristiano:
ma tracce Vi sono, ma tali da giustificare solo la suppozione che egli abbia avuto una qualche
conoscenza det Libri Sacri, e che magari ne abbia subito qualche parziale, fuggevole influsso.’ Of
course, a fourth century date for the author would make this influence all the more likely.

124 Cf. Musurillo (1972).
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Charikleia, who is described as koAf xoi cop# (3.4.1) and Christian holy women,'* the
emphasis on male chastity, the absence of homosexuality, the use of religious writers such
as Philo (see below), who was also read by Augustine and other church fathers, and the
importance attached to marriage and the family in the work,'?® all serve to lend further

. . 7
credence to this view.'?

THE CASE FOR THE FOURTH CENTURY DATE

Further evidence for the fourth century date of Heliodorus has been found in his
anachronistic account of the use of cataphracts in the battle at Syene (9.15.5), which
resembles a similar description by Julian of the deployment of these armoured horsemen at
the battle of Mursa between Constantius and Magnentius in 350 (Orat. 2.57B).'*
Cataphract tactics had been part of military strategy since at least the first century B.C.,'*
but they had become something of a rhetorical commonplace in the fourth century A.D.,"°
and Julian’s description of them (Or. 1.30, xa@d&nep avdprévtag) is strikingly close to that

of Heliodorus (9.15.5, &vdplg xivodpevoe).'!

Moreover, although the tactics used to
counter cataphracts by the Blemmyes in Heliodorus (ripping open the bellies of the horses
from beneath) are the same as those of Crassus’ Gallic cavalry against the Parthians, the
later account shares a similar sense of confidence in the success of these manoeuvres
against heavily armoured horsemen as that of the Alamanni in the battle of Strasbourg in
357 and both accounts stress the consequent helplessness of the unhorsed riders.”*? All this
suggests that Heliodorus composed his highly rhetorical and dramatic account of these

impressive fighters in the fourth century.

125 Cf. Cloke (1995).
'% The story of Knemon, for example, provides an instructive contrast to the moral relationship
between Theagenes and Charikleia. Cf. Morgan (1989b, 99-113).

1?7 Edwards (1987, 9-14) provides a recent discussion of the relationship between the New

Testament and the ancient romances.

2% Van der Valk (1941, 100).

' Cf. Xen. Anab. 1.8.6; Cyr. 6.4.1; 7.1.2 (armoured horses only); Plut. Crassus 19, 25; Rattenbury
(1942, 113-116); Altheim (1942, 33-41).

%0 Morgan (1979, ad 9.15.5), referring to Ammianus Marcellinus (16.10.8), Julian (Or. 1.37C;
2.57B), Claudian (/n Ruf 2.359), Libanius (Or. 59.70) and the de VT cons. Honor. (572-4).

! Cf. also similar expressions in Amm. Marc. 16.10.8; Claud. In Ruf 2.359-360.

132 Cf. Bowersock (1994, 159); Amm. Marc. 16.12.22; Hel. 9.18.1-2; Plut. Crass. 25.
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Secondly, Heliodorus’ extensive and detailed description of the siege of Syene by
the Ethiopian king, Hydaspes (9.3-13), closely resembles the fragmentary description of
the siege of Nisibis by the Persian king Sapor II in 350, found in the panegyrics of Julian
(emperor 361-3) to Constantius (Jul. Orat. 1.27A-30B, 2.62B-2.67A). Initially it was
thought that Heliodorus had made use of Julian’s account and that he therefore belonged to
the fourth century,”’ and when other contemporary Greek and Syriac evidence was taken
into account the fourth century date appeared even more plausible.”** However, the long,
and heroic struggle over the frontier city of Nisibis from the time it was first attacked in
338, when it was said to have been saved by St. Jacob, the teacher of Ephraim (Theodoret.
2.26), until 363, when it was ceded to the Persians by Jovian in 363 (Amm. Marc. 25.7),
must have been followed with keen interest by all the inhabitants of the region, but
particularly in Emesa, only about 300 miles away and dependent on Nisibis to buffer it
against hostile incursions. It is therefore not necessary to assume that Heliodorus modelled

’8135

. . . . .- . . . 136 .
his account on Julian or on any historical or fictional narrative of earlier sieges. *° It is

13 Cf. van der Valk (1941, 100) ‘Il parait logique de placer le roman apreés ’année 351, et pas trop
longtemps aprés cette année-13, parce que les impressions des événements de ces années sont
encore fraiches.’

134 Colonna (1950, 86: ‘Scompare cosi ogni incertezza, ed acquista pieno valore la tesi sostenuta dal
Van der Valk, che la composizione delle Etiopicke sia cioe posteriore al 357 d.C.” Colonna (1950,
79-87) gives the evidence of Theodoretos (Hist. Ekkl 2.26 = PG 82.1076ff: Life of St. James of
Nisibis = PG 82.1294ff), the Chronicon Pascale, the hymns of St. Ephraim and the account of
Zonaras (13.7ff) in support of the fourth century date. As a corollary of this argument Colonna
suggested that Heliodorus was indeed the bishop of Trikka under the emperor Theodosius I (379-
395) on the basis of the marginal manuscript note of the eleventh century Byzantine scribe George
Cedrenus (who was in reality Theodosius Melitenus) next to the chronological entry for Theodosius
L). Cf. contra Mar6th (1979, 239-45: . . . le sidge enregistré, d’apres Héliodore, par Julien ne
semble pas €tre le méme qu’on lit chez Aphrem’).

135 Lightfoot (1988, 119) argues Julian was making use of information about the siege of Nisibis
from veterans of the battle, but that he supplemented his information with literary accounts, most
plausibly Heliodorus, on the grounds that Julian’s account of the siege is simply incredible
(particularly the ships and the lake surrounding the city—the very features which Julian shares with
Heliodorus). Clearly the basic elements of the story were rhetorically embellished in contemporary
accounts but Julian would have been quite able to provide such embellishments himself without

having recourse to fiction.

36 As suggested by Szepessy (1976, 276: . . . l'aiguille de la balance de la probabilité semble
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also unlikely that Julian would have needed to consult Heliodorus’ fictional account of the
siege of Syene, particularly as he thought the genre improper reading (Jul. Ep. 89.301b)."’
If these events occurred within living memory of Heliodorus and Julian, or at least within
one or two generations, it is quite possible that they knew of them from contemporary
reports. The bitter tone of Ammianus Marcellinus, who fought in this campaign, when he
relates how the city was finally ceded to the Persians by Jovian in 363 (25.7) shows how
keenly the loss of Nisibis was felt. The siege was clearly a major event and this may
explain the presence of Heliodorus® lengthy fictional account of events at Syene in the
romance—these spectacular events are anachronistic otherwise have no purpose in the

% The much-discussed description of the collapse of the

narrative of the Ethiopian Story.
mound of earth used to keep the water out of the city (9.8) must have been particularly
dramatic, especially when the resulting muddy morass unexpectedly prevented the
attackers from taking the city and provided an opportunity for the inhabitants of the city to

139

escape (9.11).

nettement montrer non vers le 4°, mais vers le 3° siecle.”), who argued that Heliodorus was making
use of similar sieges such as the siege of Mantinea in 385 BC combined with the account of
Achilles Tatius of the diversion of the Nile (4.14). Cf. Morgan (1979, xiv-xviii) and Anderson
(1984, 91), who adds the implausibly remote case of the siege of Hatarikka (cf. Pritchard 1969,
655). In his 1979 PhD thesis (pp. xiv-xviii) Morgan analysed all known sieges which could have
constituted a parallel to the account in Heliodorus and concluded that both Heliodorus and Julian
may have shared a common source. Despite the fact that there is no exact model for the siege of
Syene in the previous sieges, the cumulative effect of all of them, combined with the rhetorical
character of some, indicate that the diversion of rivers during sieges was something of a literary
fopos before Heliodorus. However, it must be said that Julian specifically comments on similar
sieges in the past and claims that the siege of Nisibis was unparalleled (Jul. Or. 1.29A-1.30A).

"7 As Weinreich (1950 323-376 [repr. 1984, 408-431]) claims. Cf. Bowersock (1994, 154); Morgan
(1979, xxvi).

% Morgan (1979; 1982, 226 n. 15; 1994, 111 n. 10): “Since the only discernible reason for the
inclusion of the siege of Syene in the Ajthioprca is to exploit public excitement about the siege of
Nisibis, it would seem plausible to date the Aithiopica as soon after 350 as possible; we may
estimate that Heliodorus wrote within the twenty years 350-370.”

¥ Bowersock (1994, 155) concluded that the accounts of Julian and Heliodorus use the same word
as Ephraim for the earthworks which surrounded Syene (xdporna in Greek, fa/dla in Syriac)—I do
not know how anyone can be so confident of the precise denotation of a word in a translation of a

4th century Syriac hymn. Cf. Chuvin (19912, 321-25): ‘Si on se refuse a torturer les témoignages
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HELIODORUS AND THE LIFE OF AURELIAN BY VOPISCUS

The victory celebrations of Hydaspes in the Ethiopran Story (10.22.6-27.4) share similar
details with the description of Aurelian’s triumph in the life of the emperor in the Historia
Augusta (33-34, 41).'* These are: the description of Zenobia paraded in triumph in golden
chains (34.3) echoes Hydaspes’ treatment of Theagenes and Charikleia in Heliodorus
(9.1.5);'*! silk is mentioned as cargo in the romance (1.3.2; 5.19.2) and as the material on
which Persinna recorded the story of Charikleia (2.31.2); Vopiscus refers to silk as tribute
from the Palmyrene queen Zenobia (26.9), which was highly prized in Aurelian’s court
(45.5; 46.1); the fictional Axumites present Hydaspes with a giraffe, an animal mentioned
also by the biographer, Flavius Vopiscus (33.4); Vopiscus also mentions the Blemmyes,
the Arabs from Arabia Eudaimon, the Seres and the Exomitae ‘people of Axum’ among the
captives led in Aurelian’s triumph (33.4; 41.10)—the list is similar to the roll of the
embassies that are introduced to Hydaspes: the Arabs (10.26.1, ol 'Ap&Bav 1@V
eddadvav), the Blemmyes (10.26.2, | Bieppudov . . npecPeia), the Seres (9.16.3; 9.17.2;
9.18.3; 9.18.7; 10.25.2, ol Znpdv . . apecBevtai), and the Axumites (10.27.1, ol AdDEwpLTOV
mpecPevtai); and finally, cataphracts are paraded in Aurelian’s triumph over the Parthians
and feature in the battle of Syene (9.15)."*” The similarities between the two works suggest
that Vopiscus included material from the recently published romance of Heliodorus in his
life of Aurelian and this in turn supports the traditional, fourth century, date of Heliodorus.

There remains one further piece of evidence that suggests that the fourth century
date for Heliodorus is correct. It has to do with the kingdom of Axum, which Heliodorus
describes as ‘exempt from tribute but friendly and bound by a treaty (sc. to Mero€)’ (pdpov

pev odk dvieg dmotedels, pidior 8¢ BAMwg xoi dméomovdor, 10.27.1). This appears to be a

d’Ephraim, de Julien et de Socrate, tous les trois auteurs sirs et bien informés, i les soumettre 3 des
paralleles boiteux et 2 leur préférer des récits plus tardifs et confus, ils concordent a placer
Pactivité d’Héliodore dans la seconde moitié du IV® sidcle. 11 est sage de s’en tenir 1a.” Keydell
(1966, 245-250) argues that Heliodorus introduces the use of ships to attack Syene and the collapse
of the mound of earth unnecessarily from Julian’s account of the siege of Nisibis (pp. 347-348).

"% Conti Rossini (1919, 234); Schwartz (1967, 551); Straub (1974, 55) has also noted that the
international role of the civilisation of Axum belonged to the fourth or fifth century. The

description of the Axumites in the Historia Augusta would therefore have been very topical.
! But cf. also Hdt. 3.23.

2 Cf. SHA Aur 34.4; SHA Alex. Sev. 56.5.
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fairly close reflection of the historical situation in the fourth century.'” A Meroitic
inscription (SEG 24 [1969] 1246) survives, probably from the fourth century, in which an
Axumite king (perhaps Ezana) records his conquests in the region. A king, who must be
from Meroé, is specifically mentioned in line 7 of the inscription.'* This document is
normally taken as evidence that an invasion of the Meroitic kingdom in the fourth century
by Axum brought about the decline of the power of the kingdom and that Axum thereafter
assumed control of trade in the region.'” However, the fact that a king of Meroé is
mentioned in the inscription suggests that the monarchy there continued into the fourth
century, but under the suzerainty of Axum.'*® Heliodorus inverts the relationship between
Axum and Mero€, suggesting that the former was under the control of the latter, possibly
because Mero¢ had been identified as the city of the Ethiopians in the literary tradition
since the time of Herodotus (2.29) and because the power of Axum was not yet fully
established, but he does seem to have some idea of the alliance between Axum and Meroé
in the fourth century (a situation that did not exist in the third)."”” Two points may be made
to suggest that this information is not merely fictional: first, the narrative did not require
Heliodorus to refer to the relationship between Meroé and Axum at all, since he was
describing the presentation of a series of embassies to the king and Axum could have been
treated in the same way as the Seres, Arabs, Trogodytes or Blemmyes; and second, in
making this comment Heliodorus further weakens the illusion that the action of the
romance is set in the fourth century BC—he must have thought the remark sufficiently

interesting to his readers to have made this sacrifice worthwhile.'*®

13 Cf. Bowersock (1994, 150).

"4 Discussed by Higg (1984, 436-441), who links this inscription with another discovered by
Shinnie in 1975 (Sudan National Museum, no. 24841).

'3 Arkell (1961, 171-172).

" Burstein (1984, 220-221; 1981, 47-49), cf. Torok (1988, 287-290). This evidence suggests that
the raids of the Blemmyes in the third century were not fatal to the Meroitic kingdom (Updegraff
1988, 87-90). However, they did cause the Romans to withdraw to the First Cataract under
Diocletian (Updegraff 1988, 73).

"7 Altheim & Stiehl (1966, Vol. 5.1, p. 18; cf. Morgan [1979, ad 10.27.1]) argued that the power of
Mero¢ was destroyed in the third century and that Heliodorus should accordingly be dated to this
time. However, the evident continuation of the Meroitic kingdom and the development of the power
of Axum in the fourth century may be held against this argument.

"*® Morgan's suggestion (1979 ad Joc.) that, by making the Axumites allies of Meroé, Heliodorus
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PHILOSOPHICAL INFLUENCES ON THE ETHIOPIAN STORY (LITERARY

TEXTURE

Heliodorus has woven many allusions to philosophy, particularly the writings of Plato and
his followers in the third and fourth centuries, into the literary fabric of his romance.
Platonic and neoPlatonic influences can be seen especially in the metaliterary use of words

such as icon (gix@v), symbol (cOpBoAov) and fantasy (pavtocic) in the work.

Plato’s Phaedrus

When the hero and heroine meet at the festival of Delphi (3.5.5) and exchange glances,
their souls recall a previous meeting and they fall in love (see note ad loc.). The topos of
love-at-first-sight is a commonplace in the romances (Achilles Tatius 1.4.4; 7.18.1-2; Char.
1.1.6; Xenophon 1.3.1-3), but the scene Heliodorus describes carries clear echoes of
Plato’s Phaedrus (251b)."* The connection between beauty and sight can also be found in
Plotinus who argues that perception discerns form in objects which makes them beautiful
(Enn. 1.6.1-3)."°° The perception of beauty in objects produces delight in the viewers and
those who feel this delight most acutely are called lovers (Enn. 1.6.4). Love of earthly
beauty brings to mind the memory of the reality of Love itself (Enn. 3.5.1). At one point,
Plotinus even supposes that love and vision are connected etymologically (Enn. 3.5.3,
dpootg is derived from €pwg, cf. the same play on words in Heliodorus, 3.5.4 below, and
note)."”” The spiritual nature of Charikleia’s beauty and her interest in philosophy (] koA
xoi co@n XapikAeio, 3.4.1 below and note) invite the reader to interpret her presence in the
work allegorically (as intelligible beauty); her beauty is not material and therefore, in

neoPlatonic terms, not entirely illusory.’** Naturally, this does not make Heliodorus an

was hinting at their future power, is rather fanciful, but he does acknowledge the contemporary

importance of Axum.

> Cf. M.B. Trapp in Russell (1990a, 141-173) for the influence of the Phaedrus on the Second
Sophistic. '

0°Cf. Enn 1.6.1, ‘Beauty addresses itself chiefly to sight’ (tr. McKenna).

'*I In the philosophy of Plotinus, light, vision, perception and intellection are interrelated in
complex ways, cf., e.g., Emilsson (1988 passim). For the philosophical decor of the work, cf. Sandy
(1982b, 164-167). On Plotinus’ doctrine of beauty, cf. O’Meara (1993, 88-99).

132 Similarly Plotinus distinguishes between perception of material beauty, which is an illusion, and

an inner vision (Enn. 1.1.8-9). In order to perceive true beauty, the eye must not be dimmed by
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exponent of neoPlatonic philosophy (Charikleia is far from spiritual on occasion, cf. 3.4.2
below, and note), but it does show the degree to which he makes use of philosophical
vocabulary and intertextual effects to elevate and sanctify the love of his hero and heroine.
In what follows, Heliodorus should be contrasted with the modern philosopher, Iris
Murdoch, who does explore metaphysical or ethical doctrines in her works of fiction.'™ In
the Ethiopian Story, philosophical allusions serve to buttress the literary structure of the

work.

Icon and symbol

The suggestion that some Platonic or neoPlatonic literary influence may be at work in the
account of how the picture of Andromeda was responsible for the mysterious birth of
Charikleia, remains to be considered. The picture is called an eixmv (4.8.3), which Plato
uses in the sense of ‘mental image’, ‘imaginary form’ (Plat. Rep. 588b; Phlb. 39¢)."** Signs
and symbols (cOpBoAc) are also of considerable importance in Heliodorus and are in
keeping with the general enigmatic character of the work (in 3.13.3 Homer—an Egyptian,
of course—is said to write allegorically [cvuBoAikédg] and in 3.15.1 his verses are
characterised by the quality of enigma [10 fiviypévov]). Examples are: 1.22.6 (insignia of
Charikleia’s priesthood); 2.31.2 (the birth tokens of Charikleia); 3.14.2 (the hair on
Homer’s thigh is a mark of his divine birth); 4.8.7 (the pantarb ring is marked with a
symbol); 5.4.7, 5.5.2, 7.7.7 (the secret passwords of Theagenes and Charikleia); 10.9.7
(Sisimithres knows through signs from the gods that the sacrifice of Charikleia will not go
ahead); 10.41.2 (Hydaspes places his mitre, the insignia of his priesthood, onto the head of

Theagenes).'”

vice, and must become sunlike (Enn.1.1.9—perhaps a reference to the famous sun simile in Plato
Rep. 6.508-9).

'33 Murdoch discusses the relationship between her philosophy and her fiction in her recent book,
Existentialists and Mystics (1997).

'* That images play an important part in the Lthiopian Story may be seen in the symbolic scene in
which images or icons of the Ethiopian gods and heroes are set in a pavilion above the gymno-
sophists and ringed by soldiers during the preparations for the sacrifice of Theagenes and
Charikleia by Hydaspes (10.6.3). The picture of Andromeda which caused Charikleia to be born
white 1s also called an eixév in the recognition scene (10.15.1). Kerényi (19622, 145) seeks to link
the word to representations of Isis, but the term is neoPlatonic according to Coulter (1976, 32-72).
%5 Coulter (1976, 60-72) gives a sketch of the development of the word obuBodov into a literary

concept and discusses (pp. 32-60) the later neoPlatonists’ views of literary interpretation.
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Fantasy

The word govtocio wavers between an active and a passive sense in the Ethiopian Story,
it sometimes refers to an image that impinges objectively on the sensibilities of others:
image projected by a person (1.20.2); a pretentious show (7.12.3); an apparent resemblance
between a host of arrows and a cloud (9.18.5); images or visual forms of resemblance
(10.14.7); and apparitions of things which do not exist, i.e. ghosts (3.16.3); sometimes to
the subjective psychological effect an image or apparition has on the mind."*® For example,
the concept of pavrtooia as the capacity to dream is broadly Aristotelian. In the Problems
(957a1-35) Aristotle remarks that fantasies occur when sleep overcomes people while they
are thinking or have something before their eyes. The faculty of imagination here overlaps
with visions and dreams (cf. also Metaph. 1024b24, false dreams; AMir. 846a3; Prob.
957a29). Heliodorus uses the word in this way to refer to objective apparitions, or visions
in a dream (2.16.7). Elsewhere (On the Soul 427a17-427b28) Arnstotle also uses goviacio
of the relational power we have to call up mental pictures, as people do who arrange their
ideas according to a mnemonic system based on images, a power that is differentiated
from perception, aicnoilg, and thought, Siévorx. Heliodorus’ comment that a small
movement or visual clue may give a lover an intuition about his beloved is similar (7.7.5).
Somewhat stronger, however, is the notion that Hydaspes’ dream of his daughter is a result
of the prophetic insight of his soul (9.25.2) and pavtacico as a state of heightened imagin-
ation induced by the visitations of the gods (3.13.1) goes some way beyond Aristotle’s
usage. The last case resembles Philostratos’ contrast between @avrtacic (‘imagination’)
with piunoig (‘imitation’); Philostratus argues that, because gpoviacio acts metaphorically,
it is able to imagine divinities without being confounded by terror (VA 6.19.23-39) and
enables the subject to engage with reality (10D &viog). In this way the gods can be
represented symbolically (e.g., the owl stands for Athena) and yet appear more impress-

ive.’”” These usages resemble the modern idea of imagination as an intellectual faculty. On

' Quintilian uses the word in the technical sense of the rhetorical technique in which actions are

described so vividly that the reader or audience imagines that they are actually seeing or
experiencing them (6.2.29; 8.3.88) but also of the mental faculty of imagination (10.7.15: capiendae
sunt fllae . . . rerum imagines, quas vocari pavraciog Indicavimus . . . pectus est enim, quod
disertos facit, et vis mentis). Quintilian also used the word of the visual arts (12.10.6, Theon of
Samos).

157 Ripnolg pev yap dnpovpyrioer 8 eidev, paviacion 8¢ kot & u1 €ldev, drodoeTon Yo 0dTd IPOC TV

avopopary Tod Gvtog, Kol PiEMoY piv moAAGKLG Exkpovel ExmAnEls, poviaciav 88 oddEy, XWPEL YO
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the other hand, Persinna’s explanation of the birth of her daughter is similar to Augustine’s
discussion of the story of Jacob and Laban, which emphasises the physical role of
eavtacia in the ‘Andromeda Effect’. This ambivalence between goviacio as a capacity of

the mind and an impression on the body may suggest some neoPlatonic influence.'*®
Magic

Magic clearly plays a considerable part in the imagination of Heliodorus, although he
despises the insincere use of its powers. Besides the necromancy of the witch of Bessa
(6.14-15) and the account of the ‘eye of envy’ (3.7; 4.5.2), Kalasiris ironically pretends to
carry out an exorcism of Charikleia in which the paraphernalia used closely resemble the
materials used in the sensational conspiracy of Patricius and Hilarius against the emperor
Valens in 371 (Amm. Marc. 29.1.27-32). The conspirators confessed under torture to
having used a Delphic tripod, consecrated with spells and incantations, from which a ring
was suspended over a ouija board in a room fumigated with Arabian spices, to spell out the
letters of the name of Valens’ successor, Theodoros. The proceedings were conducted by a
man wearing linen garments, shod in linen sandals and carrying branches of an auspicious
tree. All the elements of Kalasiris’ rites are present in this incident: clothing, tripod, laurel
branch, fire and incense. While some of these were doubtless conventional the occurrence
of all five in the two passages is suggestive.

However, magic is also viewed positively in the romance: for example, the pantarb
stone (an apotropaic amulet) is mentioned in Persinna’s description of Charikleia’s birth
and exposure. The ring later saves the heroine from death by fire (8.11.8) and plays an
important part in the recognition of Charikleia as the daughter of Hydaspes (4.8.7;
10.14.3). For further discussion of this stone see 4.8.7 and note.

The interpretation of Philip the Philosopher

The Ethiopian Story therefore reveals unusual concerns and has a rare quality which can

avéxmAnetog npdg 8 ab HrébeTo. coPdV Yép, einep T Alyvntiov, koi 10 p1 Bpacdvecdor £¢ W @V
Bedv eidn, EvpPoiixd 68 odTx molsioBou Ko drovoodueva, kol Yap &v kol oepvotepa ote paivorto.

158 The concept of ‘fantasy’ has been examined in a monograph and a subsequent study by G.
Watson (1988, 96-133; 1994, 4765-4850). It is interesting to note that Photius (B7b. 166.111b.32
[Bekker]) groups Heliodorus together with the neoPlatonist Damaskios—a writer he condemns
because of his stories about ‘spirits’, mepi Sonpovicv Sumynudrtwv, Bib. 130.96b-97a (Bekker). For

the later development of the concept, particularly in the Mannerist movement in later European art
and literature, cf. Hocke (1957, 1959).
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best be described as Mannerist."”* As a result, it has proved susceptible to elaborate
schemes of interpretation. According to the interpretation of the Ethiopian Story by Philip,
the romance is an instructive allegory of the progress of the triadic soul (consisting of
mind, soul and body), represented by Charikleia, from ignorance (Ethiopia) to knowledge
(Greece).'® In Greece, Charikleia leads a practical life of chastity with Charikles until she
encounters Theagenes (‘the vision of true being’) through contemplation of whom she
overcomes the material world and desires to regain her earlier state. She is led by her
teacher, Kalasiris, over the salt sea (representing matter) towards the state of goodness,
desptte the opposition of strife (the pirate, Trachinos). She is subjected to the trials of
carnal pleasure (Arsake) but rebuffs them through the pantarb stone (fear of God), despite
the plots of Cybele. She advances towards her fatherland where she is tested by fire but
emerges unscathed from the flames.'® The names Charikleia and Theagenes are both open
to an allegorical interpretation (see appendix 1).

Ethiopia is clearly idealised in the romance and takes on the character of a utopia
(pp. 244-247),'* and the philosophical significance attached to the figure of Hydaspes, the
ideal ruler (pp. 247-251). Furthermore, the three priests, Charikles, Kalasiris and
Sisimithres, are ranked in an ascending scale of piety and wisdom, and the action of the

work is goal-directed, giving the work an allegorical tone.'®®> However, where Heliodorus

¥ Cf. Hocke (1957, 1959).

' On the disputed date, authorship, setting and interpretation of this work, see Tardn (1992, 203-
230) who argues that the work was composed in the 6th century (but not necessarily in Southern
Italy); Wilson (1983, 216-217 [12th century]) follows Mosino (1979-80, 207-208) and Lavagnini
(1974, 3-12) in arguing that the work was written in Southern Italy during the 12th century. The
work was edited initially by Hercher (1869, 382-388), more recently by Colonna (1938, 365-370),
and translated by Lamberton (1986, 306-311).

' Cf. the notes on 3.1.2; 3.3.4; 3.4.1; 3.13.2; 4.8.7 for details of Philip’s argument.

"2 Szepessy (1957, 241-259) notes (p. 251) that the cult of Helios is often associated with utopias.
Cf. Pliny HN 10.4, where Helios is the highest god in the utopia of Euhemerus. On the ‘utopischen
Roman’ in antiquity, cf. Kytzler (1988, 7-16).

'3 Szepessy (1957, 252-253, 254). For the allegorical feel of the work, cf. Schlam (1977, 73);
Geffcken (1978, 84-85), who calls the Ethiopian Story ‘a work of neo-Platonist propaganda’ in
favour of a utopian state founded on the cult of Helios, However, Sandy (1982b, 164) disagrees
strongly: ‘I should like to state emphatically my disagreement with Geffcken’s view that “the tale is
a work of Neoplatonist propaganda.”” According to Sandy (1982b, 164-167) the philosophical
elements merely lead the reader through the narrative. Winkler (1982, 122) links the ‘ideological
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does raise the possibility of two levels of interpretation (3.12.3 and note), the context is
ironic and focused on a point of incidental literary interest rather than on the significance
of the plot in allegorical terms.

In a key passage which suggests at least an awareness of allegory, Heliodorus
describes in the first person how the Syenians and the Ethiopians declare an armistice
during the siege of that city (9.9). The armistice happens to coincide with the Neirloa, ‘the
greatest of all festivals in Egypt’. According to popular belief, the festival celebrates the
divinity of the Nile, which brings moisture to the earth regularly without the need of
clouds or rain (cf. Philo’s Life of Moses 2.195, with which the passage in the Ethiopian
Story shares close verbal similarities, cf. the section Borrowed Vocabulary below), but
Heliodorus goes on to give a ‘deeper’, allegorical interpretation of the festival’s
significance. According to this view, the Nile is Osiris and the land Isis, who longs for her
husband’s return and rejects Typhon, who represents the dry and hot desert sun. This is the
allegorical exegesis of the festival which philosophers and theologians do not disclose to
anyone other than Isiac initiates ‘in the privacy of the holy shrine, in the light cast by the
blazing torch of truth’ (tr. Morgan).'* Heliodorus concludes this excursus by asking the
pardon of the gods for divulging the greatest mysteries. However, in this case the
information is rather well-known, as is evident from Plutarch’s treatise De Iside et
Osiride.

In sum, while there is evidence of Platonic, neoPlatonic and other philosophical

material in the Ethiopian Story, it is largely literary rather than programmatic in character

framework’ to ‘the novel’s own structure of progressive and problematic intelligibility.” Bowie
(1985, 696) pushes the neoPlatonic motifs into the intellectual background of the romance. More
recently, Lamberton (1986, 149) has been more equivocal: ‘there is no reason to believe either that
the novel is committed to any particular religious or philosophical tradition or that it is an example
of deliberate allegory” but later (1986, 157) the same author states that ‘The Ethiopica is, then, a
romance that hints at mystical allegory . . . It is not a systematic allegory, but no doubt it was
possible early in its history to read it as one. The tradition of the mystical allegorical reading of
Homer is perceptible in the work itself, influencing its approach to its material and its aspirations.’
Holzberg (1995, 103) avoids the problem, stating that Heliodorus ‘creates as setting for the tradit-
lonal idealistic myth of salvation an additional fictional world, one of a visionary nature.’

' The passage recalls Herodotos' description of the festival of Isis at Sais, during which many

lamps are kept burning throughout the night (2.62). Apuleius explains that the lamps referred to the
birth of Isis from the stars (11.10).
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and relates more to the complex of ideas concerning sight, sexuality and conception—the
elements involved in the central paradox of the work—than with a systematic exposition of

the doctrines of these philosophies.

THE OPENING OF THE ROMANCE

There is certainly a dynamic interplay in the Ethioprian Story between the drive to tell and
hear stories on the one hand (cf. 3.1.2 and note) and to convolute the narrative and wrap
the tale in enigma on the other. The opening of the narrative in medias res exemplifies
this. The beginning of a literary plot, according to Aristotle (Poet. 1450b 27-28),'® is that
which is not necessarily the consequence of something else but has some state or
happening naturally consequent on it.'® The start of the Ethiopian Story should be the
dream in which the Ethiopian king, Hydaspes, was commanded to lie with his wife—an
action which had as its consequence the miraculous conception, birth and exposure of the
heroine, Charikleia (4.8.4). In this analysis, the plot is circular and Charikleia’s
wanderings resemble the vootog of Odysseus. Looked at in this light, Heliodorus’ romance
superficially resembles the Chaereas and Kallirhoe of Chariton, which begins and ends in
Syracuse (1.1.1 and 8.8.15) or the Ephesiaca of Xenophon, in which the hero and heroine
return to Ephesus after their trials and adventures (5.15.1). Achilles Tatius similarly
finishes his account in Byzantium after much travelling between that city and Tyre, which
is very near Sidon (8.19.2-3). Besides this, Byzantium and Tyre are both mentioned
together in the narrator’s opening statements (1.3.1). Longus is unique in locating his tale
in one place and describing the impact of the outside world on the protagonists but this is
really a more extreme form of the circular plots of the other romances. The territorial
extent of the action has been telescoped into a very marrow range. Despite this overall
pattern, however, critical opinion prefers to describe Heliodorus’ plot as linear and goal-
directed rather than cyclical.'”” This debate can be neatly resolved if the structure of the
romance is bormn in mind—books 1-5 are clearly circular, while books 6-10 have a
purposeful and linear structure. In what follows I intend to demonstrate that the first half

of the novel, which centres on the enigma of Charikleia’s birth (4.8), is, in narrative terms,

1% Aristotle is discussing tragedy here, but his comments are applicable to any literary structure.
166

"Apxn 8¢ éomv 8 odTO pév pn éE dzvécyvcﬁg HET GAAO Eotiv, pet éxelvo & Etepov mépukey elvon 1
YiveoBou. For literary openings in general cf. Nuttall (1992).

"7 Cf. the series of maps in Létoublon (1993, Xxii-xxvi).
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highly complex.

The narrative opening

In terms of strict narrative sequence the romance begins at the Heracleotic mouth of the
Nile in Egypt (1.1.1). However, the reader soon becomes aware that this is a false opening
and that he has been thrown in medias res like the readers of the Odyssey. This technique
was well-known in antiquity and is discussed quite fully by Horace (A.P. 146-152)"°*—the
final two lines of this passage (atque ita mentitur, sic veris falsa remiscet, / primo ne
medium, medio ne discrepet imum) convey well the narrative effect brought about by the
opening of the Ethiopian Story. This technique creates a need in the reader to find an
explanation for what has happened, a beginning point from which he or she can construct
the narrative. Heliodorus frustrates this need by providing a number of false starts to the
plot. Michael Psellus, the eleventh-century Byzantine polymath, compared the beginning
of the Ethiopian Story of Heliodorus to a mass of intertwined snakes with their heads
buried in their coils.'® The aptness of this comparison is amply borne out by the intricate
and convoluted deployment of information in the beginning of Heliodorus’ narrative,
which has the effect of engaging the reader in the task of actively interpreting the storyline

as it unfolds.'"®

False openings: Knemon

The first of these false starts is the appearance of an Athenian, Knemon, among the

prisoners of Thyamis, the pirate who had captured Theagenes and Charikleia after the

'%% Lucian was also clearly famitiar with this passage (Hist. Conscr. 23).

' De Chariclea et Leucippe iudicium 19-23 (given as Testimoniam 12 in Colonna’s edition [Rome
1938] 363-365): kai ady & 7 &pxn 0D ovYYpappatog Eowke tolg EAetol Speot. odtol e yap T
keQaAny elow Tiig oneipng katoxoddyaviee 1 Aowdv oapo TpoPEPATVTONL, Kol 1O PifAiov THV TG
drobécemg eioBoMiv v piow SloricBicacay Gonep KAMpwoGpevov &pyxiv nenointon v pecdre. By
using the extremely rare word $ioAio89c0cov Psellus indicates that he is thinking of the description
of the Lovn of Charikleia (xoi Tog Kepokrg droMaodficon 10D Bpoxov cvyxwpricog ‘allowing them to
slip their heads through the knot’ 3.4.3). AloAoBficon ‘slip through’ is rare and mostly late, though
it does occur in Plato (Lys. 216d1; Phil. Imag. 2.17.14.6). Hesychius uses this form as a gloss on
gxnepdikicon ‘escape like a partridge’ (Ar. Av. 768).

17 Cf. Morgan (1994, 97-113); Nuttall (1992, 214-216), who discusses the auditor’s engagement

with the narrative in the case of the //iad.
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battle on the beach.'”' Knemon tells Theagenes and Charikleia the story of his exile. The
reader is led to expect that Knemon may provide the starting-point of the narrative from
the enthusiastic reception which he is given (1.8.6). To bolster this expectation, Heliodorus
also skilfully interweaves the story of Knemon with that of Theagenes and Charikleia. For
example, during a raid on Thyamis’ camp Theagenes believes that Charikleia has been
killed but the corpse turns out to be Thisbe, the slave-girl who had brought about
Knemon’s exile from Athens (2.5.4). The reader is therefore never sure that he or she may

not discover the origin of the central narrative in the convolutions of the sub-plot.

False openings: Kalasiris

The second possible starting point to the story is presented in the form of an old Egyptian
priest, Kalasiris, whom Knemon encounters on the banks of the Nile after the prisoners
have escaped from captivity.'”” Kalasiris claims Theagenes and Charikleia as his children
but only in a spiritual sense (2.23.2). It is Kalasiris who first brings the narrative from the
wilderness to the relatively civilised town of Chemmis (2.21.7). In the course of telling
Knemon about himself Kalasiris describes how he came to Delphi in his wanderings
(2.26.2) and how he met his ‘children” (2.29-33). The telling of this second sub-plot brings

the narrative tension to a climax before the main story is introduced.'”

Conventional openings: the location

There are a number of reasons why Delphi should be considered to be the beginning of the
story in terms of literary convention, although it is not the chronological starting point of
the story or the point at which the author begins his narrative. The story of the birth of the
heroine, her exposure and adoption are telescoped into a few vital chapters which precede
the description of the ceremony of purification at Delphi. Furthermore, the story of the
conception of this remarkable child and the reasons for her exposure follow immediately
after it (4.8). In this way the love encounter between Theagenes and Charikieia at Delphi

is framed and marked out as a point of significance that gives impetus to the main

"' Cf. Morgan (1989b, 99-113).
72 Cf. Winkler (1982, 93-158).
'3 Cf. Futre Pinheiro (1991b, 69-83, esp. p. 71; Hefti (1950, 103-105); and Neimke (1889, 39:
‘Apparet, Heliodorum uti hoc artificio—dico, eum errorum descriptionem, sequentem exemplum
Odysseae Homericae, interrumpere enarratione eorum, quam Calastrim proferentem facit, ut hac

nova re diligentiam legentium magis excitet eorumque animos magis delectet. ’)
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storyline of the romance.'

Heliodorus® description of events at Delphi closely resembles the conventional
openings of the Greek romances. Most of the ancient Greek romances begin by clearly
establishing the location of their narratives in a particular city. Chaereas and Kallirhoe, for
example, begins in Syracuse, the Ephesiaca in Ephesus, and Apollonius, King of Tyre in
Antioch.'”® The titles of the Ephesiaca, the Babylonica, and the Phoenicica indicate that
the stories are rooted in particular places or regions.’® Achilles Tatius gives a sexually
nuanced description of the city of Sidon at the start of his romance (1.1.1), which 1s
followed by an elaborate authorial ekphrasis of an painting of Europa and the Bull leading
into the narrative of Clitophon.'”” The descriptions of Sidon and Europa give a clear
indication of the tone of the work and thus constitutes a programmatic opening. The
opening paragraph of Longus’ Daphnis and Chloe has a similar function (Prologue 1)—the
ekphrasis of the painting in the grotto on Lesbos foreshadows the plot of the story that is
about to be related. The narrative proper starts with an elaborate description of Mytilene
and the estate of a nobleman of the city (1.1.1). Here again the description is carefully
constructed and establishes a thematic contrast between the city and the country, which

Longus explores more fully in the romance itself.

Conventional openings: the protagonists

The protagonists of the narrative are also conventionally described and their ancestry
delineated in the first pages of the romances. Chariton (1.1.1), Xenophon and the

Alexander Romance serve as models.!”® This technique is characteristic of popular tales

174 Cf Nuttall (1992, 201) 'Births really are natural beginnings.'

' The beginning of Photius® account of the Wonders Beyond Thule of Diogenes is difficult to
assess. Photius mentions the narrator, Dinias, as well as his homeland but the story is set in
imaginary northern regions. Lucian's True Story is exceptional. It begins at the Pillars of Hercules
but thereafter, like Diogenes' story, describes places which are entirely fictitious.

176 Cf. Giangrande (1962, 132-159), who refers to Lavagnini (1950, 22), and Rohde (19143, 121
[113]), for discussion of the importance of local legends for the evolution of the romance as a
literary genre. This article does not address the question of the evolution of the genre.

""" The undertone of sexual double entendre is pervasive in this work. Cf. especially 1.16-18. For
the ekphrasis see Bartsch (1989, 48-50).

'78 Xenophon: “Hv &v Egécw &vip t@v T mpdrto kel Sovopévav, Avkopundng Gvopa (1.1.1). The
Alexander Romance: g 3¢ "ALeEGVIPOL TPAEELG KoL T0G GpeTdG 10D cdpatog adtod kel Thg woxfic

Ko v €v Tolg £pyolg edTvxioy kol tnv avdpeiav Tidn Aéyopev, v &pxnv &md tod yévoug odtod
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such as Cupid and Psyche, the Widow of Ephesus, and Apollonius, King of Tyre.'”
Typically the hero and heroine of the Greek romances meet at festivals—Chariton and
Xenophon describe how their lovers met at festivals of Aphrodite (1.1.4) and Artemis
(1.2.2) respectively; both also describe the marvellous beauty of the hero and heroine in
extravagant set pieces (1.1.2, 1.2.5-9). Such descriptions, in the view of Lucian, constitute
virtual prefaces in that they introduce the protagonists and the love-theme at the very
beginning of the work (Hist. Conscr. 52).

The encounter between the hero and heroine of Heliodorus’ Ethiopian Story is
therefore strongly reminiscent of the conventional opening of the romances but there are
important differences. For example, the episode takes place at Delphi during a memorial
service (évoylopog) in honour of Neoptolemus, the son of Achilles, rather than a festival
(éopth).'® This service was performed by the Thessalian Ainianes every four years at the
time of the Pythian Games to commemorate the death of Neoptolemus, whom Orestes had
murdered at the altar of Apollo (2.34.3).”® The sacrifices for the religious ceremony are
preceded by elaborate descriptions of the Thessalian athlete and the acolyte of Artemis.
During the ceremony itself, Heliodorus also takes great pains to underline the significance
of the meeting betweén the hero and heroine by likening their interview to Plato’s
metaphor of the soul as a charioteer recalling a memory of beauty (Phaedr. 254b5). The
love encounter occurs in the context of religious purification and is followed by the
revelation of the true opening of the story, the story of the conception and exposure of
Charikleia that is related in Persinna’s letter to her daughter (4.8). The scene in which the
souls of Charikleia and Theagenes recognise each other’s worth (tfic yoxfig . . . 10 Spotov
g¢myvotong kol mpdg 10 kot Gflav oikelov mpoodpayodone, 3.5.4) gains much from its
positioning near the reawakening of Charikleia’s pride in her birth (4.12.1) that initiates
her homeward journey.

In effect, therefore, Heliodorus has deliberately chosen to postpone the

conventional opening of his story and has placed it in a context which differs significantly

moLovPEVOL Kok Tivog Rv mortpdg vidg (1.1.1).

' Cf. Winkler [3] 96, who argues that Xenophon here gives us a ‘virtual proem’ such as is
suggested by Lucian Hist. Conscr. 23.

'® Hesychius defines #voryiopsc as follows: <Evayilelv> 10 xo0g Emupépely, 7 Odewv Toig
xotogopevolg i S mopdg Samaviv A govedeiv. <'Ayog> Yop T ploopo.  <évoyiopovo>:
Oloxavtapato (Hsch. ad Joc.).

"1 Cf. 3.1.1 and the notes there.
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from those of the other romances. Aristotle emphasises that plots should not begin at
random: 3ei &pa ToLg GVVECTATOG €D POBOVG PNO OmOBev ETuyxev GpxecBon und dmov Etvye
TEAEVTAY, GAAG xexpficBon Tolg eipnuévorg 1déag (1450b32-34) and should be well-ordered
(1450b35-36). By deferring the usual opening and by locating it in Delphi, Heliodorus
associates his narrative with the rich symbolic resonance of the oracle.'® The lead-up to
the ceremony at Delphi also gives forward momentum to the complex plot of the romance

by means of establishing a strong and coherent symbolic subtext.'®

The symbolic subtext

The romance is initially located on fterra nullius, a deserted beach near the Heracleotic
mouth of the Nile in Egypt (1.1.1). The action begins with the immediate aftermath of a
battle, which the reader later discovers had broken out between the pirates Trachinus and
Pelorus over possession of Charikleia (5.32.1-33.2). It is a scene of death and desolation.
Heliodorus establishes strong associations with the underworld in the passage. The beach
is covered with the bodies of men who had died in a variety of ways (1.1.3). A girl nurses
a wounded young man who appears to be coming round from the world of the dead (1.2.3).
On reviving, he assumes that the girl bending over him is a ghost or spirit (1.2.4). When
she leaps to her feet the bandits who gaze on this scene assume she is a goddess (1.2.5)
and that the young man is a corpse (1.2.7). When the girl notices the bandits approaching,
she observes their black faces and asks whether they are ghosts. If not, she begs to be
killed (1.3.2)."* An atmosphere of conflict, strife and death is created in the opening
sections of the work.

The topography chosen by Heliodorus for the story of Knemon and Thisbe
continues to develop the associations with the underworld which have been set in motion
in the opening scene. The prisoners are taken from the beach to a marsh, shallow at the
edges but infinitely deep at the centre (1.5.2). The Herdsmen who inhabit the marsh have

constructed labyrinthine channels among the reeds which are impenetrable to outsiders

'*2 The mythological setting also helps Heliodorus characterise Theagenes as a latter-day Achilles—

a characterisation which is supported by many incidental details, such as the heroic spear wielded
by the hero (3.3.5).

'® For the importance of the oracle given to Kalasiris in Delphi (2.35.5) in the development of the
plot, cf. Bartsch (1989, 101-102).

'8 Cf. Biihler (1976, 177-185), who describes as cinematic the technique of Heliodorus in this

scene.
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(1.6.2). During Knemon’s long narrative the suicide of Demainete in the Pit in the
Academia is described (1.17.5). During the attack on the bandits’ hideout in the marsh,
Thyamis orders Knemon to take Charikleia to a cave on an island in the lake (1.28.2). The
cave contains numerous shafts and tunnels that provide a kind of a maze surrounding the
central chamber (1.29.1-2). The cave is as dark as night (1.29.4). During the attack, the
huts of the lake dwellers are set alight (1.30.2). Soon the island becomes a raging inferno
(1.30.3). In the cave, Thyamis fatally stabs a woman, whom he takes to be Charikleia, to
avoid having her taken captive (1.30.7). Emerging from the cave, he sprinkles earth on the
threshold and notes ironically that death is his bridal gift to the girl he hoped to marry
(1.31.1)."*° The aura of death is reinforced by the suicidal despair of Theagenes, who
mistakenly thinks that Charikleia has been killed in the cave (2.1.3, 2.3.4). On hearing
Charikleia’s voice he assumes that it is her unburied spirit (2.5.2). Only later does the real
death of Thisbe come to light (2.9.5). The similarities between this terrain and the
landscape of the mythical underworld are suggestive. Towards the end of Knemon’s story,
however, the tone changes with the mention of Delphi (2.11.5) but not before Thisbe is
mourned by Thyamis (2.14.5) and given a lugubrious burial (2.18.2). Finally, Thermouthis
dies of an eponymous snake bite (2.20.2).

The morbid atmosphere of the opening episodes of the romance changes when
Kalasiris describes his first arrival in Delphi. The importance of this site is marked by a
description that is reminiscent of the elaborate openings of Achilles Tatius and Longus
(2.26.2). Here Kalasiris receives an oracle from the Pythian priestess, which is acclaimed
as a special distinction by a crowd of bystanders (2.27.1). He encounters Charikles, who
tells him how an extraordinary child was entrusted to his care by an Ethiopian ambassador
in the Egyptian town of Catadupi (2.30-31). Finally, he receives an enigmatic utterance
concerning Theagenes and Charikleia (who are as yet unknown to him) by the oracle
(2.35.5). The change in tone from despair to hope, from darkness and despondency to light

and good cheer provides essential onward impetus to the plot.

"% A sentiment also expressed later by Theagenes (2.1.3, 2.2.2, 2.4.3). Cf. the death of Charikles'
natural daughter (2.29.4). Xenophon relates the story of Aigialeus and Thelxinoe in which marriage
and death are also juxtaposed (5.1). The theme of ‘marriage to death’ is a common but powerful

theme in Greek Tragedy, in the romances in general, and in Heliodorus in particular. Cf. Rehm
(1994); Szepessy (1972, 341-357).
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Delphi as the location of the opening of the romance

Delphi was particularly appropriate as the effective starting-point of the narrative of the
romance for a number of additional reasons.'®® First, Delphi had a strong connection with
the cult of the mother goddess, which preceded the oracle of Apollo on the site (Eurip. L7.
1259-1283)."" The Delphic Sibyl was also called Artemis,'®™ and Charikleia is frequently
likened to the virgin huntress, who was a manifestation of the mother goddess (1.2.6;
5.31.1), in addition to her obvious connection with the goddess as her acolyte (1.22.2;
2.33.4; 2.35.3; 3.4.1; 10.36.2). Heliodorus exploits this aspect of the oracle in his
description of his heroine at the évoyionog of Neoptolemus, particularly in his description
of the heroine’s breastband ({advn) (3.4.3-4). This description is rich in literary associations
{see commentary ad Joc.).

Secondly, Delphi was located in the centre of Greece; the oupaAdg at Delphi was
said to be where two eagles met after being released by Zeus from opposite edges of the
earth (Paus. 10.16.2; Pind. Pyth. 4.6). Heliodorus emphasises this by describing how the
whole of Greece admired Theagenes and Charikleia on the day of the festival (3.4.8). By
opening his narrative in Delphi, Heliodorus is able to give his story a sense of direction.
The action of the romance progresses from the heart of Greece to the remotest regions of
the earth.'®

Thirdly, the Pythia at Delphi was required to be a chaste virgin (Diod. Sic. 16.26.6)
as was the priestess of Artemis at Orchomenos in Arcadia (Paus. 8.5.11). After the virgin
Pythia was raped by the Thessalian Echekrates, however, only women over fifty years old
(though they continued to be dressed as young girls) were appointed. The emphasis on

virginity and chastity is significant in the light of the preoccupation of the romance with
this virtue.'*°

13 For the historical veracity of Heliodorus' description of Delphi, c¢f. Pouilloux (1983, 259-286);
Feuillatre (1966, 45-67).

"7 Cf. Parke & Wormell (1956, 4-7).

'* Cf. Fontenrose (1978, 160).

1% Cf. Reardon (1971, 381-392), who comments that the plot of the romance unfolds purposefully,
and that unlike the protagonists in comparable romances, the lives of Theagenes and Charikleia are
fundamentally affected by their experiences.

0 E.g., 1.18.5 (Thyamis’ interpretation of a dream as the defloration of Charikleia); 2.33.4 (Chari-
kleia's resolve to remain virgin); 4.10.3 (Charikleia’s respect for the solemn name of virginity);

4.18.4 (the oath Charikleia makes Theagenes swear to respect her virginity); 5.4.5 (Charikleia
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Fourthly, the oracle was associated with Socrates and philosophical wisdom (Plato
Apol. 21a; Plut. The E at Delphi). Kalasiris relates how he was attracted to Delphi because
it was a retreat for philosophers (2.26.1) and reports that he found happiness here in
discussion with the many lovers of wisdom who congregated at the site (2.27.2).
Charikleia herself was brought up listening to and participating in philosophical argument
(2.33.6) and is given the epithet ‘wise’ in addition to the conventional ‘beautiful’ (3.4.1).
Like Socrates, Kalasiris relies on an inner voice to guide his actions (2.25.5). It is not
accidental that the discussion of higher and lower wisdom occurs in the context of the
events in Delphi (3.16.2)"'—it is noticeable in this regard that Philostratus states that
Apollonius corresponded with the ‘Delphians’ (VA 1.2) and reports an inscription by
Dionysus to Apollo of Delphi (VA 2.9) and also one by Alexander (VA 2.43). The gymno-
sophists contrast the practice of nudity at the Pythian and Olympic games with their own
more philosophical practice (VA 6.10). They use the games as an analogy to the philo-
sophic life (VA 5.43). The oracle in Delphi in late antiquity was strongly influenced by
Platonist philosophy: for example, the oracle made a fifty line pronouncement on the fate
of Plotinus’ soul (Porphyry Vit. Plot. 22) despite Plutarch’s lament that oracles were no
longer given in verse (Mor. 397). The oracle has been made the subject of a poem by W.B.
Yeats (‘The Delphic Oracle upon Plotinus’ in Words for Music Perhaps 25; Collected
Poems p. 306). It is known also that Platonists attended the Pythian Games at this time
(Gell. 12.5.1; SIG® 868),"”* and the emperor Julian purified and reopened the spring of
Castalia (which Hadrian had blocked up) in the fourth century.'”

Lastly, Apollo was commonly identified with Helios in antiquity (cf. Plato Laws
12.945-947; Hor. Carm. Saec. 9; Macrob. 1.17.7; Plut. Mor. 375F; 386B; 393C; 400C-D;
425F; 433D-E; 435A; Augustine City of God 7.16) and in the romance itself the connection
between the two gods is made explicit by Charikles (10.36.3).”** Apollo, like Helios, is a

reminds Theagenes of his oath); 10.8.2 (the test of the virginity of the hero and heroine by means of
a gridiron). Cf. Rattenbury (1926a, 59-71).

! Statistically, most of the fifty-four usages of copdg and its derivatives are groupéd in books 2-4
and 10.

2 Cf. Lane Fox (1986, 184-188).

' Amm. Marc. 22.12.8.

"* In countering the view that the Ethiopian Story was composed as a cult text in honour of the
Emesan cult of Helios, Morgan (1979 xliv-xlv) discounts the connection between Apollo and Helios

on the grounds that it is made purely to reinforce Charikles’ case against Theagenes. However, the
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decisive and directing influence on the lives of the hero and heroine (cf. 2.26.5; 2.35.5;
3.11.5; 4.15.1; 4.16.3) and the identification between the Greek and the Ethiopian sun-god
allows some continuity in the divine machinery of the plot (this does not imply that the
work is written to prove the efficacy of Helios in the world, as discussed above). This link
is but one of the many that are made between events in Delphi and Ethiopia.

By deploying the conventional opening of his story (including the sanctified
description of the love encounter of the hero and heroine) in a central position in the
narrative close to the chronological opening—charged as it is with so much emotional
significance—Heliodorus has created a highly complex and suggestive plot. Further, the
choice of Delphi as the location for this opening adds significantly to the symbolic subtext

of the romance and considerably enhances the enigmatic nature of his story.
LANGUAGE

References to linguistic points of interest in books 3 and 4 have been collected here for
convenience, rather than being scattered throughout the commentary.’”® The linguistic
usage of Heliodorus in the Ethiopian Story is chiefly of interest for his relative readiness
to diverge from the expected Attic forms.””® This short survey of Heliodorus® language
endeavours to show the extraordinary diversity and richmess of his vocabulary and

expression, despite his evident awareness of correct Attic usage.
Voice

Heliodorus often deviates from Classical usage in using the active for the middle voice

(cf., e.g., dnonwpodvieg ‘let hang down’, 3.1.4; avamepndlovieg, 3.5.5; dvagpaively, 4.21.1;

link between the two gods in Classical literature is not in dispute.

"** The syntax of the verbs in the Ethiopian Story has been described in detail by Barber (1962).
The reader should be warned that in his descriptive study of Heliodorus’ syntax, Barber refers only
to book and chapter of the romance (and not to section or line) and his references are not always
accurate.

% Anderson (1993b, 86-100) provides a short but lively discussion of Atticism in the Second
Sophistic in general, while Fritsch (1901-1902, 1-34) concludes that ‘Heliodor aller Wahrschein-
lichkeit nach der Atticistik angehort und sich, was aus zahlreichen Einzelheiten erhellte, auBer
Lucian und Aelian besonders Philostrat zum Muster seiner Diction genommen hat’ (p. 34). My
thanks are due to Professor Reardon for providing me with a copy of this rare work. The chief
authority for Atticism is Schmid (1887-1896), though now dated and in need of replacement.
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Barber p. 5) and the middle for the active (xaAxevodyevog with the general sense of
‘forge’, 3.4.2; Barber p. 6). In all of these cases the non-Classical form enables
homoioteleuton: &maiwpodvieg rhyming with mAnpotvieg and oxngodvieg in the same
sentence, Ovomepndlovieg with mnEovieg, yvopilovieg and 186vieg, Gvopaivelv with

ocvpuBaAelv and yoAkevoduevog with texvnodpevog and duvnoopevog.
Tense

Heliodorus varies his use of tenses in narrative passages to increase the pace or cinematic
‘focus’ of his story. The graphic historic present tense is often used for an imperfect or
aorist: cf. 3.6.2 (¢vroyxovo); 3.7.1 (xatorapuBdvopev); 3.10.1, 3.18.2; 4.7.5 (¢noiv [a frozen
form]); 3.18.1 (xatoAoyiBdve, part of a series), 4.5.2, 4.19.1 (xatarauBéovm); 3.11.5, 4.6.3,
4.14.7 (op®); 4.16.8 (Gyer); 4.4.1, 4.4.1 (&voxoveiler); 4.4.2 (funimel);, 4.17.4
(Gvaprélovorv); 3.14.2 (mowel); 3.10.1 (épiototon); 4.18.1 (part of a series including
xotagetyovot); 4.13.1 (fikm); Barber 9-22. The use of historic present tenses in chapter 4.4,
in which Theagenes wins a foot-race, accelerates the narrative suitably. In chapter 4.6, in
which a rapid series of events is related, Heliodorus uses a series of graphic imperfect
tenses (compounds of iévai) instead of the aorist: 4.6.1 (8&fiewv); 4.6.3 (moprewv); 4.6.7
(Gmfie), suggesting that the narrative is being compressed at this point. The imperfects
continue into the ensuing reported narrative in 4.7 (§piker . . . 20pumtéUny . . . &mAEL).
Contrast the use of the aorist fiA8ev (3.14.2; 4.17.5) in passages of less immediate
narrative. Variation between the imperfect and aorist tenses also occurs in chapters 4.8,
4.11, 4.16, 4.18, 4.19, and 4.21. Combinations of the historic present, imperfect and aorist
tenses give immediacy and pace to the narrative (cf. Omébnke . . . &vroyxéve . . . . 110€10, 3.6;
avoKoVeiLel . . . fivbeto . . . Topéedn, 4.4.1. Cf. also ; 4.5; 4.7; Barber pp- 23-134, 229).

The imperfect tense is also used in descriptive passages, where aorists might have
been expected (cf., e.g., the word-picture of the chorus of girls and the cavalcade of
ephebes: éppvouileto . . . ovvétottey . . . guepile . . . éopryyeto, 3.3.1-2; Barber 23-134).
The imperfect is suitably durative at 4.8.1 (émeXeyounv). The aorist tense is used to
conclude episodes (&mnALéynuey, 3.19.4; 4.7.12; Barber 1962, 35) and gnomic aorists are
used in the excursuses (cf,, e.g., 3.7.3 n&@oc EYKOTEOTELPEY). |

The use of the ‘resultative’ or narrative perfect tense for the present tense is a
feature of Late Greek and a few examples can also be found in the Ethiopian Story: cf.
3.14.1 (pepimrag is found in the perfect tense only here); 4.6.6 (fryvonixag), 3.8.2 (ko)
and 4.7.4 (eloxéxAnkog); 4.11.2 (Eppwton ‘has become strong, supports’); Barber p. 142.

The perfect imperative is occasionally more forceful and decisive than the present and
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often lends solemnity to the expression. Cf., 3.11.3 (omevdécbo . . . "Eoneio8n); 3.16.5
(EmteTpaedn); 4.8.2 (¢mkexAhobm); and the prodigious 4.21.1 (¢mikexeipotoviobn); Barber
p- 357.

The pluperfect tense may be used instead of a simple past tense in narrative: cf.
gopikato (3.3.2); éxexAnpoto (4.3.1 [see note on text]); Eoxocto (4.3.3); t¢1at0 (4.3.3);
gopbikey (4.6.4); Barber pp. 148-152. However, sometimes the aorist is used instead of the
pluperfect. Cf. 3.10.3 (&fitnoev); Barber (p. 211, 364).

At times Heliodorus uses péAA@ with the present infinitive in the sense of ‘being on
the point of . . .” (cf. 4.12.2, énel 8¢ amaipelv péAdovid [e oixode fiobeto) but he also uses
the future infinitive without a sense of purpose (cf. 4.16.8, €ig €@ yO&p qphioewy, @ ARoTE,
pérropev; Barber p. 304). The future tense may be used as a command. Cf. 4.8.7
(Lepvhon); 4.16.9 (voprodpev); Barber p. 154, 158.

Participles

Participles are used freely and loosely in the Ethiopian Story in a manner which recalls the
style of Apuleius. Adverbs are formed from participles as they were in the Classical period
(e.g. 4.9.1, dmepBoArdvieg) but these forms are sometimes distorted by Heliodorus (e.g.,
¢omovdoopéva, 2.32.1; 2.14.4; Barber p. 349). Notoriously, tobg @Ovrtog should mean
‘children’ not ‘parents’ (cf. Naber 1873, 151)—Heliodorus was evidently quite oblivious of
this, however, and the phrase may reflect the normal usage of his day (cf. 2.16.6; 2.23 4;
4.8.7, 4.13.2; 5.28.2; 6.9.7;, 6.15.1; 7.7.2; 7.8.2; 7.14.7; 9.11.6; 9.25.4 twice; 10.15.2;
10.38.1). Naber comments: oratio scatet vitiis (loc. cit.) but notes that the use of pOvtag is
the worst of his grammatical errors. The use of the participle without an article in an
indefinite sense, which is quite common in the romance, is unusual. Cf, e.g., 3.10.5
(épdvrog . . . peddoviog); 3.16.4 (peAddviaw); 4.16.4 (Bovpafoveot). Occasionally the article
is omitted where the participle is not indefinite, e.g. 4.3.4 (6p@vtag . . . Topdvioc); Barber
p. 340.

Heliodorus frequently uses the Thucydidean construction 10 + neuter participle.
Cf. 3.4.11 (@v Avrmodviev); 3.7.3 (10 mepiéxov); 3.15.1 (10 . . . Dmepéyov; 1O fViypévov);
3.15.3 (10 Aewmdpevov); 3.19.1 (10 @Aéyov); 4.4.4 (10D mhoyovtog); 4.4.5 (10 covoicov); 4.5.7
(t® Avmodvm); 4.15.3 (10 xotnvoykaouévov); Barber (1962, 338).

Mood

The optative is occasionally used in primary sequence (cf, e.g., 4.18.5, 7piv . . . Eumed-
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Infinitives

Heliodorus uses articular infinitives, such as 10 mepl T00T@OV VOVi droedapBévery (3.14.1)
frequently, perhaps to add solemnity to his style (Barber pp. 327-328). Other examples are
to be found at 3.14.4; 4.13.4; 4.10.3; 4.17.5; 4.19.2. ‘Imperatival” infinitives are sometimes
found (cf., e.g., povov edBvpog elvor xod VENYOVHEVE 10 déovtar melBecBan TpdtTELy, 3.17.5;
neibecbon, 4.6.7; mepipévely, 4.18.3; Barber pp. 325-326) as well as the absolute use of the
infinitive (2pot Sokelv, 4.1.2; G einelv (4.19.9); Barber p. 327).

Conjunctions

Heliodorus prefers G to ivo in final clauses—a feature of post-classical Greek. Consider
&c &v . .. &yyivorto, 3.2.2; &g Gv . . . yyivotto, 3.4.115 Barber (1962, 253), although this is
not apparent from books 3 and 4, since examples of iva occur at 3.4.4 (¢émdeignton) and
4.18.2 (xepdhoaot).*® The same conjunction is preferred to 6T in indirect speech, as often
in late Greek (cf. 4.7.8; Barber p. 180)—sometimes even with a participle rather than a
finite verb (cf. 4.13.3). In addition this conjunction is used in temporal (4.21.2), causal

(4.10.6), and, of course, comparative clauses (4.7.11), which are very frequent.”®

Hiatus

Heliodorus generally avoids hiatus, to the extent that he occasionally uses alternative

syntactic structures,”® and this suggests that he wrote for an educated rather than a popular

197 Naber (1873, 341) regards this instance as irregular but Barber (p. 243) suggests that a remote
condition is implied here.

198 Barber (p. 292) claims that ¢x is also used consecutively at 3.4.3 (g xepaAdg dloirobfcan T0d
Bpdxov cuyympricas, 6 mepittmpe 100 deopod Kotd TAEVPRV Exatépov drndpnoev ‘and allowing
their heads to slip through the tie, he suspended them on each side /ike the unused ends of a rope’),
but this usage is better taken comparatively as my translation shows; a clearer example of the
consecutive usage occurs at 3.3.1 (obtw copBoivav 6 xpdTog Tod BApetog Tpog TO RéAOG Eppudpilero,
G TOV BPOUALOV TRV Opmpévmv DREPPpOVETV DO Thg Gkofig dvameifeobon ‘the beat of their steps kept
such rhythm with the song, that the eye was persuaded by the hearing to think little of what it was
watching’).

19 Naber (1873, 158) notes the high frequency of use of donep (e.g., 3.2.3.4) in Heliodorus and in

later Greek as compared with the Attic authors.

2% Barber (1962, 180) notes the use of alternative syntactical structures to avoid hiatus (cf. 3.12.1
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readership.®! Papyrological evidence, supported by meagre accounts of ancient readers of
fiction, also suggests that the romances were no more common than the works of authors

of the established literary canon.”®

Vocabulary

The vocabulary of the Ethiopian Story is very rich and diverse. The following rare words
are discussed in the commentary: énexpadoivev 3.1.3; Braxddeg, 4.7.2; ayioaiav, 1ANKoLG,
3.2.4 (poetry); Siohosfioon, 3.4.3; kowpfApam, 3.4.4; Mudcav, 3.4.4; avaypamtog (3.8.1), cf.
4.7.13; 4.8.7; piodrextpog (3.9.1); d€répaoctog 3.17.4; nepioddo, 4.8.6; npocioddiov, 4.9.1.
Occasionally unusual words have entered into unprecedented syntactic structures (cf., e.g.,
the infinitive after évedpebm: 10D peoedovrog ameipov Sracthpatog covexdpopeiv 1) TTHOEL
v B Evedpedoavtog, 4.14.2; Barber p. 309).

The richness of Heliodorus’ vocabulary derives from his use of poetic vocabulary,
such as: kVAOWWY . . . Tod¢ OPBALODE ‘her eyes are swollen’ (4.7.7); mAfifov, participle
meaning ‘full’ (4.14.2); opef ‘voice’ (4.10.5).*® At times Heliodorus brings his
descriptions to life by means of personification (xAop0ddc) . . . fig T& p&v &Ala xpvoog
gmoix1AAe T0Vg AamiBog éml tobg Keviahpovg 6mAilev (3.3.5); 100 Mapvacod wpdg v Bonv
DrdYaAKOV ool cvvernyodvtog (4.17.5); or hyperbole—a figure Heliodorus was clearly
conscious of, as the description of Charikles as npdg DrepBoAnv nepidvmov (4.14.1) shows;
cf. also pvpiov €ldog (3.5.6); pvpic PrAncog (3.19.2); éxexivnro pev 6N kol mdoo mpog TO
rapddogov N ‘EALGG (4.3.2); poplag 100 vod tpomég 1€ kol Oppag (4.6.1).

Diversity of expression is also secured by means of synecdoche—bmep dotpdryorov
(3.3.2, ‘over the ankle’ for ‘over the ankles’, retaining the reading of the MSS with
Colonna 1987b, 38), xpvodg (3.3.5) ‘gold’ for ‘gold threads’; antonomasia—Apollo is
called I10810¢ (3.5.3; 4.14.2; 4.13.2; 4.16.3; 4.19.8). Some of these instances occur in the
hymn to Thetis where poetic usage is to be expected: Aphrodite is Magpin (3.2.4), Achilles

6w pun ... fv). Cf. also 3.17.4; 4.11.3; 4.16.10.
2 Reeve (1971, 514-539) notes that, in general, ‘all the novelists avoided most kinds of hiatus’ and
that consequently they show ‘a serviceable measure of literary pretensions’ (p. 537) and that

therefore their work was not aimed at the popular readership as Perry (1967, 33) would have us

believe it was.
202 Stephens (1994, 415). For direct evidence of ancient readers, see Bowie (1994b, 453).

0 . .
*3 For a recent short survey of the controversial use of poetic vocabulary and figures in prose from

Gorgias to the third century, cf. Bowie (1989, 212-14).
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"Apear TToAépev (3.2.4) and "EAAGDOG dotepomiy (3.2.4). Periphrasis, as in the standard
expression mepl TAHBOVOOV Gyopa (4.7.10), and euphemisms also occur—-Persinna avoids
all mention of death, £ & &mep xoi &xofv AdBoOL TNV gufv (4.8.8), and Charikles uses a
metaphor, THv TPGTV HOL KOL ywnolav, o¢ iote, BvYOTéPO TOAG VOpQLKalG AQUTEOL
ouvaméoBeoe (4.19.8). Finally, litotes is common—ovk &dOvatov (3.18.3; 4.10.4); odx
OALYGKLG (3.6.2); obk melkotag (3.11.1); o{)K dAyng potpog (4.4.2); odk edtoxdg (4.8.5);
odx OALYOV . . . xpdvov (4.11.1); odx GAiye . . . cuvekpopnoavieg (4.17.4); 00 TPOCTKOVTIOG

(4.19.3); ody, fixiota (4.20.1).

Borrowed Vocabulary

Heliodorus uses a number of words that are also found in Xenophon, whose language was
held up as the standard of Attic Greek in antiquity.?®* Many of these words are also used
by Heliodorus’ contemporaries, however, and they cannot therefore be considered to be
direct borrowings. The following instances are discussed more fully in the commentary:
npopetemdiolg (3.3.3); épeotpido (3.6.1); 0 PoadpoTEPOV (3.10.4); the resumptive use of
odtog (3.17.3); &Euépaotog (3.17.4); aviifreyig (4.4.4); Brok®ddeg (4.7.2); yvepiopoto
(4.7.13); xopicmplov (4.8.5); mepicdlo (4.8.6); napeyyvnoog (4.16.2); GAoAGxavTOg
(4.17.5); ovvemnyodviog (4.17.5); &moBboaviog (4.18.6);  cvvamfyoyev (4.19.8);
aounmaoavto (4.18.1); énapfikev (4.21.3).

Heliodorus also uses similar expressions to those found in Achilles Tatius: cf., .g.,
olotpneeic 1@ @oBo (Ach. Tat. 1.12.3), b . . . épotog . . . olotpnbeig (H. 7.29.1); mAfov
ovd&v fiv (Ach. Tat. 2.12.3), mAéov &yéveto oddév (H. 8.9.5); nepixvbeict cov (Ach. Tat.
5.15.5), mepuxvdeica adtd (H. 1.2.6).2% The similarity between the description of Merog in
the Ethiopian Story (9.22) and in Strabo (17.817C) suggests that Heliodorus made use of

Strabo’s source, Artemidoros.”®® In addition, Heliodorus was most probably aware of

204 Baumgarten (1932, 1-36) argues that Heliodorus used many words which derive from the Athen-
ian historian Xenophon (proposui . . . multa Heliodorum . . . Xenophonti debere, p. 3-4).

205 Cf. Wifstrand (1944-1945, 37 [105]); Neimke (1889, 22-57), who thought Achilles was later
than Heliodorus.

26 Capelle (1953, 166-175). Capelle (1953, 175-179) also compares Heliodorus (3.7) and Plutarch
(680C-683B), concluding that here the author of the Ethiopran Story had read Plutarch’s source,
Phylarchos (p. 179) rather than Didymos as Rohde (1914°, 486 [456 n. 2]) suggests. Dickie (1991,
18) has recently proposed that Heliodorus did in fact read Plutarch and not Phylarchos. There are

close verbal echoes of Plutarch’s version in the Ethiopian Story, which have been noted in the
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Plutarch’s Delphic essays (see above under the heading Openings) and Philo, a first
century Jewish historian of Alexandria, who was hostile to Egyptian religion. Philo
comments that the Egyptians speak of the Nile and the land in divine terms (fgorAiastodol
M Adye tOv NefAov Alydmtior g Gvtipipov opavod yeyovote kal mepl Tfig xMPOG CELV-
nyopodowv, Philo On the Life of Moses, 2.37.195; cf. O@sonAooctodol tov NetAov AlydrTion
Kol KPELTTOVOV TOV PEYLOTOV GyouoLly, GVTILLLOV 0DpavoD 1OV ToTapdv oepviyopodviee,
Aith. 9.9). Furthermore, Winkler suggests (1982, 135) that ‘Herodian’s History . . . may
have been on Heliodorus’ reading list’, while listing a number of linguistic features to
substantiate his claim, though many of these may more plausibly be referred to earlier
historians.*”’

In addition to these authors, Heliodorus borrowed words and phrases from the
Classical writers such as Homer (cf., e.g., 3.4.4, petagpevov, cf. 7. 5.40; 3.2.1, Baddlwvoc,
cf. 11.7.139; 3.4.4 BAoovpdg, cf. II. 7.214), Euripides (cf,, e.g., 3.1.3, néAexvg diotopog, Eur.
1fr. 530.5), Sophocles (cf., e.g., 3.3.3, 6podv 0odg, cf. Soph. EL 25), Herodotos (cf, e.g.,
3.4.10 6vpov Exe Gya@dv, Hdt. 1.120) and, of course, Plato (cf,, e.g., 3.1.1 kotdmv £0pThig
fikovta, cf. Plat. Gorg. 447A). In addition to these, there are traces of the writers of the
Second Sophistic (cf., e.g., 4.3.3 cvveEapopévng, Lucian De Domo 4.1) and the other
writers of romance besides Achilles Tatius (cf., e.g., 4.1.1, BpoBedmv gpwrog, cf. Char.
5.10.6). Further borrowings and parallels are indicated in the commentary—suffice it to
say that the vocabulary of Heliodorus resembles nothing so much as a polychromatic quilt
of words reflecting the colours of other writers.

The exotic vocabulary of Heliodorus suggests a fourth century date for the
composition of the Ethiopian Story.”*® His periodic style is unlike the &epéAeio of third
century writers like Aelian, Maximus of Tyre and Clement of Alexandria and more closely
resembles the style of Julian, Themistius and Basil of Caesarea. Expressions such as 10
kpetrtov (cf. 3.16.4 and note), © éveyxodoa (cf. 3.11.5 and note), Aowndv for 1idn (cf. 4.3.4
and note), €ig in the sense of &g and syntactic features such as the use of adjectives in the

predicative position without a predicative meaning (cf. word-order below) are also unusual

commentary (see notes ad /loc.).

27 Herodian may have lived in Syria in the third century AD (OCD s.v. “Herodian [2]’). He wrote a
history of the Roman Empire from Marcus Aurelius to Gordian IIT (180-238 AD).

28 Cf Wifstrand (1944-1945, 36-41 [104-109]): ‘Alles scheint die Ansicht zu bestitigen, dass
Heliodor ins 4. Jahrh. zu setzen ist; unter solchen Umstinden kann man die Tradition nicht ohne

weiteres verwerfen, die ihn spiter Bischof von Trikka werden lasst.”
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and late.?”® To these should be added: dGAocdpatog (4.17.1 and note); dudyvyxog (4.5.7 and

note) and dpotoetdéc (4.8.5 and note) and other cases discussed in the commentary.*°
STYLE

Photius in his Brbliotheca (cod. 73 [Bekker] = Colonna [1938] 4) describes the Ethiopian
Story as a dramatic composition with a style characterised by simplicity (&peAeiq) and
sweetness (YAvkdtnm), clear diction (Aé€ect 1e edonuolg kol xabapalg), controlled
figurative language (el mov . . . 10ig €ig Tponnv KAlvoboailg amoypnoarto, ebonpol . . glou),
and a symmetrical periodic sentence structure (mepiodor coppetpor). The Byzantine writer,
Michael Psellus, (De Chariclea et Leucippe rudicium = Colonna [1938] 12) has an
exuberant description of Heliodorus’ style, which he describes as having an intrinsic
beauty which was neither over-embellished nor slavishly Attic, but distinguished by its
grandeur. He adds that it has poetic embellishments and originality of expression, which
resemble Demosthenes with the addition of some Dionysian inspiration; the neologisms
are restrained and, in short, the work has a mixture of youth and grace, sweetness and
211

beauty that are unique.

The main features of Heliodorus’ style are discussed below.
Word order

In general, Heliodorus places the verb in the initial position at the beginning of descriptive
passages, as is the case with fiyeito (3.1.3-3.2.2). This would appear to be a common

feature of narrative style and is used commonly with copulative verbs (cf., e.g., Apuleius

*% The widely respected Greek scholar, R. Keydell (1966, 345-350), also supported the late, fourth
century date.

219 See also the introduction to Birchall’s commentary on book 1 of the Ethiopian Story (1996).

2! Rohde (1914%, 490 [460)) thought that Heliodorus’ style was that of a sophist with exotic words
plundered from the poets, pretentious expressions, neologisms, and a confused mixture of Atticisms,
late Greek and simple barbarisms. Sandy (1982a, 76) is more forgiving; he finds room within
Psellus’ term ‘grandeur’ to explain the highly unusual expressions which Heliodorus makes use of
on occasion (see below on vocabulary), though he concludes (p. 78) that Heliodorus ‘stumbled in
his ascent of Mount Helicon’. Girtner (1969, 51 n. 13) emphasises the baroque character of the

neologisms and cafachresis in the Ethiopian Story.

?'2 Mazal (1954, 23-24) notes the variation in the position of the verb from initial, medial to final

position in this passage.
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Met. 4.28, erant in quadam civitate rex et regina, Long. 1.27, "Hv obtw, mopbEve, map-
8évog . . . ). Further instances occur before the singing of the hymn to Thetis: €lxe yop ®S€
g | ®81 (3.2.3), before the narration of the events at the Pythian games: yiveton vop Tt
1010910V (4.1.1), and before the reported narrative of the Phoenician sailors: "EAgyov &n odv
gival pév doivikeg THplol (4.16.6).2 A fronted verb can conclude descriptions too: e.g.,
g&génAntie (3.3.8). Participles can occupy a similar position: e.g., yeAdoog odv gipmvixdv
(3.7.2), cf. also 3.19.2. As is usual in Greek, the verb is often fronted in questions: e.g., 00
novoT, EAeyov, WPpilav Eue; (4.6.4); épd pov Xopikdeia; (4.6.5, RL’s text, see commentary
ad loc.); ofxevor obv pot 10 Bvydtplov; (4.7.5); 00 kotoANyeoBe kol TLUOPTNCESHE TOVG
g€vPpixdtac; (4.19.2). But fronting the verb is also used to convey a sense of excitement as
in «Todto copla, 10010 PAlay cuvexdg dvoBodv «fivootal oot péya Epyov, £GAMKEV 1
dvoGAmTOg Kal veviknton 1 dvokoatoudyntos £pd Xapixiewo.» (4.7.1). Exhortations are also
moved to the front: e.g., émxexkAficB® papTvg O yevedpxng Mudv “HAlog (4.8.2);
cvvipExmpev Tf BovAficer t@v kpelttdvov (4.8.2). lmagery may also be emphasised by
being moved forward in the sentence: e.g., XapixAeid pou Blog fiv, Amic kol Sradoxn 100
vévovg, XapixAeww povn mopawvyn kol b¢ eimelv Bykvpe (4.19.9); fAueic 88 un
ovpBontilopede 1) To0T0V WABel UndE AdBwuev Gomep Pedpact 10lc TOHTOV d&kpvoLY
drmopepdpevor (4.20.1).

Verbs may also be used chiastically to frame a clause, e.g., 'HoxoAovv 88 0d8&v elg
TodTe TOg XeTpag GAA’ Dnép Tiig KeEQOATi (xBoeopodoOn TPOS KOpdV otxNEn kol £yxdpoiov
aAAA@V elxovio (3.2.2); dydyevol te Adyvov Tpdtepov kol T kot Tolg vuyiolg Beolg
emoneicavieg (3.4.11); ofxeton odv por 10 BvydTpLov KOA gAmidog €x10¢ yéyovev (4.7.5);
elofiyov dg Exélevcag OV "Adkapuévny kol Bpdtepov Edelicvuov (4.7.11).2"* A final verb
may be framed by an attribute and its noun: e.g., €l pn TLVOG Bl ol doupLoviag dg GANBaG
petéoxe xataBorfig (3.15.1); kol &mAdg kADdWV 1ué Tig ixe gpoviioudtav (3.15.3); Smep kol
axomv AdBor Ty éunv (4.8.8); 6 8¢ voulopevoe oot mathp GAAov edtpemileton vougiov
(4.11.2). An adverb may also be placed after the verb in the final position, perhaps to

create a clausula: e.g., &mitedodueva 8¢ 2x 10D mopaxpfna Boppaiedmtepov fHvicen

3 Cf. also 3.14.4; 3.16.2; 3.17.2; 3.17.5; 3.18.1;3.19.4; 4.2.1; 43.2; 4.6.4; 4.7.7; 4.7.12; 4.12.1;
4.13.3.

214 Mazal (1954, 29) labels a clause with a final verb followed by one with an initia] verb

‘Innenstellung’: e.g., 'H yop v Eponkdv aviifAeyig dmopvnow Tod TACYOVTOG yiveton Ko

Gvapréyel v idvola 1 Ba (4.4.4). A further instance is to be found at 3.7.1.
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noAAGxic. A clausula occurs at 4.11.2: dAAdov gdpenileton vouglov. (- X X - X -/X)
Heliodorus sometimes places attributive adjectives before the noun rather than after

it: e.g., Ivdkdv . . . ayayipev (4.16.6). In the case of multiple adjectives, attributive

adjectives may be placed before and after the noun as in teAsomkdv TL péAog Kol

xoroyyedtikdv tfig Ovotag (3.1.5); oguvov T péayie. kol mepiBAemtov (4.3.1). Further

instances may be found at 3.4.6; 3.6.1; 4.12.1; 4.19.7. Variation between attributive
adjectives and genitive nouns in a series of attributes is also noticeable, as in Tvdik@®v kol
AlQlomikdy kol TV &K Powikng Gyayipev (4.16.6). Predicative adjectives are also
commonly placed before the noun, as in: xvovij 1fi Boof (3.3.2); omo yopviig TG xeQUATG
(3.3.5); £¢° Dypod 100 mdovg (3.10.5); x0T Gxpov 10 otédiov (4.1.2); yiBvpolig 101G xeireotv
(4.5.3); éml veop® w0 mhoer (4.19.8). Participles are used in the same position:

uetaBovodoong del 1oilg mopdévolg (3.3.1); peocedovio TOV Gpy@émpov (3.3.2). An

attributive adjective with the article may follow a noun which would not normally have an
article: e.g., vnép dpov 1OV dekldv (3.4.6); én' oixov 1oV 1drov (3.6.1); ; and doxpbdwv v £nl
oot (4.8.6); ovpBorfig Thig pavepatépag (4.12.1); Bedv v notp@ov (4.19.7). An attributive
participle may have the same position: €.g., £deopdtov T@v Evepyoxmpévov (3.11.2).

Personal pronouns are often fronted: e.g., ToAAG pe 100 Osayévovg ki Beppotepa
KOO TNV TPOVIEPROVoAY YVAGLY KOTACTOCALEVOL (3.11.4); Tv npdmy pot kol yvnolay, g
{ote, BUyOTEPQ TOAG VORPLIKEIG ApThoL cuvemécBece, THY pniépor ot Thy Exelvng £l veopd
@ TGOEL CVVORTYOye, Eug Thg éveykobong éENtacev (4.19.8). Subordinating conjunctions
may likewise be moved up in the syntactic order: e.g., o0 8 §1 pn Eom pov wathp ALK
vopiteton XopikAfig, iketedm Atye moBev Eyvdpioog (4.11.3). Interrogative pronouns may be
postponed: e.g., TOv dpacpdv fyeviov dneg pev Atoopev (3.15.3); 10d10 pev dnwg £lon 10ig
gEfic (3.16.5). Demonstrative pronouns may be used to further define a noun: e.g., Bondeiag
xel Todtng Texelog amotuxdvio (3.17.3); dxAelton ydp dmd duvbipewy, g adtog KOTEREUYQ,
Kol To0Tmv ovk EAcyiotav (4.7.12).

Heliodorus frequently uses a chiastic word-order, €.g., ‘O pév apiBpog 1odg EenBovg
glg meviixovia ouvvétottev, épéplle 8¢ mEvie xal eixoolv ExQTEPWOEV LECEVOVIOL TOV
Gpx10tmpov dopveopodvtag (3.3.2, description); xAaydg 8¢ Aevkn mepdvn xpvof wpdg Tolg
otépvolg Eopnxwto v eilg Gxpov wELov xvovfi 1R Baefi kexvkAopévn (3.3.2); tfig &8¢
YAO0d0g Thg Gxpag 1olg vaytolg Tod (rmov kol pnpoilg émBdAiovoa (3.3.6); Eineg Gv xal
10V inmov 1OV cuvigval Tfig GpotdTNnTog 10D dEoTOHTOV Kol QG KOAOV KGAALGTOV QEPELV TOV
fivioxov aicBhvecBor (3.3.7); xutdvo 3¢ GAovpydv modnpn xpvoaic GKTIoL KATAROGTOV

(3.4.2); qydapevol 1€ Adxvov mpdtepov kol T xortelor 1olg vuyxlolg 6g£0ic Emoneioovie
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(3.4.11); dnédNKE 1€ 1O AumEdlov Kol OV Bwpdv aviyev (3.6.1, narrative); B1yovieg pev
oVBapdS TV KoUvOVIOV AL’ 0D8E dvfig 0bdE tpamélng the obthig petaoyovieg Giépog oe
povov tadtod xowvevioovieg (3.7.4, with parallelism); Tfi Y0p 100100 Yopetd t€Aodon TIve
Thprov dyloteiav kel kot 10 iepov kaBevdodon (3.14.2, narrative); xopn aAX’ éopddalev
fi Baorwg xai ol wddeg Eokaipov (4.3.3); ‘H yap tdv EpmTIKOV GvTiBAewig VmOPVNOLG 10D
TEoYOVIOE Yiveton kol GvagAéyel Tiv didvolav 1 860 xeBGmep VAN mupl yiwvopévn (4.4.4);
Tpopn Yép voowv M olomn, 10 8¢ éxdadoduevov edmapopbHENTOV (4.5.7); ody Oplg ¢
KOAOWSLE &V Todg 0pBoALOdg kol 1O BAEppo ditppimton kol 10 mpdowmov expuy (4.7.7,
description); petootnodpevog odv 10dg mapovTag Kol undéve droxAelv émoteirag (4.10.1,
with variatio); mopeyyvioag 16 1€ €kelvolg pniea kol o0Td Tpaktéo Kol 10 mop’ 40D
doenoopevov 100 xoupod kel 1Ag dpag évdooiov émtnpeiv émoteidog (4.16.2, with

variatio).

Hyperbaton

Hyperbaton is very common in Heliodorus:*"’

verbs separating adjective and noun—t0v
AoV EmeTéTpanTo PeAdely Vvov (3.2.2); kdAAoTOV @EpeLy Tov Mvioxov (3.3.7); Bvpov Exe
ayaddv (3.4.10); 6 matplog droyivaoker vopog (3.5.3); ndv dpovaivel kal Avpoiveton O
dronintov (3.8.2); Bhoxavog €1dev deBaipds (3.11.1); el pun mvog Belog kol dorpoviag mg
aAnedg Letéoxe kotoBorfig (3.15.1); €wg 10 SopikAeiag odTOV direyée kdAlog (3.17.4);
fLpévov mopgopodoa Aopmadiov (4.1.2); mpog plav 1OV vodv MoxOAEL TNV TOPATHPNOLY
(4.1.3); toc0obtov TOopERBN TOV ‘Apkddo Opyvidv (4.4.1); 0Tt TOAAOVE €OpwV TEPL AVTOV
gntonpévoug (4.5.5); &rapaitntov €xel npog yovaika vyyo (4.15.2); edonuov Exouev otopo
(4.15.2); el plov €vdeinte mpodg mapoxevnv Muépov (4.16.9); xpnotag VmodELEVOE T0G EATLO0G
(4.18.3); 10v @iATat0V KEKEVOUEVN POl CVVORiIA®WY (4.19.6): verbs separating adjective from
adjective—eEnel 8¢ @LANK00g Tig €lval Lot oivy kol KoeA@v dkovoudtav dxdpestog (3.4.11);
&vépootov amoBidvarl kol &yovov (4.7.13): verbs separating pronoun and moun—oO ©o¢
gnéotnoe AOyog (3.1.1); tocobtolg éumopmevocaco Mol (3.7.2); todTnV Séxov THV
plraomoiav (3.11.3); Otp Sfoel 1poéme (3.15.3); xod Tva mpochyav faciv (3.18.3); eig
BobAnouv fiker v Eunv (4.7.9); 6nep kol dkomv AdBoL thv Eufv (4.8.8); Tiva oxomdv Exel 1O
TAGopo kot Tive tpomov (4.13.4); tovtnvi Tive Thv Siknv (4.19.3); oty cuykekAnkéval
v éxkkAnoiav (4.19.6); tiig fuetépag éumoiel mapackevfig (4.20.2): verbs separating

genitive noun and noun—=3 10 Geayévouvg dmepBdAior kGAAog (3.3.8); 6 pop@dv draryopedeL

#% Mazal (1954, 65-85) discusses hyperbaton fully, and remarks (p. 68) that hyperbaton is ‘eine bei
Heliodor tiberaus hiufig auftretende Erscheinung’
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0eopog (3.11.5); 10 Aeimopevov Etadoimdpovv thg voktog (3.15.3); £x xepog apedévta 10D
MTveiov (4.14.2); thv Topyodg Bsacopévn kepoAnv (4.7.11); v énl 16de omovddooag &erEv
(4.13.1): adjective separating genitive noun from noun—éxofig kpeittova moéong (3.3.1);
8opHBov Tte TANPN kol 6dvppod (4.19.1): noun or pronoun separating adjective and noun-—
gni 10 kapudtepd o Tiig denynoswg (3.1.2); towdto kol 1olg defapévolg mdBog
gykoatéoneipev (3.7.3); padopotépav avtolg v nepeiov €umolel (4.20.2): noun or pronoun
separating noun from noun—10ig v@tolg 100 inmov kal punpolg (3.3.6); 10 mplypo wTPdS
drépuvnotly pe v Avmodviwv dyov (3.4.11); tiv d¢ kopwvido Tfig TOUTAG kol OQBOALOV
(3.6.3); éxelBev M qpxn Oeoyével 1 doeBelog €ENMPON (4.21.1); €nl T Aokpdv Opn kol
Oitoimv (4.18.1): separation of noun object from its governing infinitive—Tadto pév fuels,
el 88 1hig kOALkag Edel mepLéyeoBon (3.11.2); demyovuéve T Sovia meifecBon nplTTELV
(3.17.5).

Prolepsis

The normal order of words in phrases is sometimes distorted by bringing one element
forward: e.g., Tv 8@do OAkOTEPOV A pév Evexelpilev O 8¢ dmedéxeto (3.5.5); mepl Oelov Te
kol avBporivev el T mote dramopficeiev (3.6.2); domep kol THV ceAfvV €l SLompETEL TRV
AV dotépev fipdag (3.6.3); 6 10910 Thoxev £l Opvip TpooBArémot (3.8.1); Kol Spcmv
8¢ O koloduevog Bacidicrog (3.8.2); 1 kol wvedpam povov kol BAELIOTL AV dEavaivel
kol Avpaiveton 10 dromintov lowg dxfkoog (3.8.2); 100 gpnopod T teAsvtoio Ti Gpo
Bodrorto (3.11.4); Todg pév & PeBritovg xbv SiaAdBolev THV 8 coEoD YV@olv 00k Gv
dapbyotev (3.13.2); fviounv 8¢, 6 XapikAfg dT otephoeton Tfig Buyotpdg Evvodv (3.15.3);
TOV dpacuov fiyaviev dmag pev Afcopev Smol 8¢ Tpandpev (3.15.3); tadta . . . @G Gvéyvev
(4.9.1); ob & éu pn Eom por motnp GAAL vopileton XoplxAfig, iketedm Afye mHOev
gyvapioog (4.11.3); todto 6 elnev (4.15.1).

Parenthesis

The clearest instances of parenthesis in books 3 and 4 involve quotations: e.g.,
Tyvia yop LETOmIoOE Y
ag £xelvdg Tov Afyel
oDV 110€ KVIuUdGwV
PEL” Eyvay Gmibviog, Gpiyvartor 8¢ Ocoi mep (3.12.2),
and
éni pév g "AONVOeg

ocva) & oi dooe paavlsy
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ginmv, éml 8¢ 10D IMooe1d@vog TO
Iyvie yop JETOMIOOE TOOBY TI0E KVIUG WY
PEi” Eyvav amovTog,
olov péovrog év tfi mopeiq (3.13.3).
The effect of interrupting the quotations is to soften their artificiality. A similar effect is
obtained by Knemon’s interruption of Kalasiris’ literary description of the procession in
honour of Neoptolemus (3.1.1; 3.2.3). Heliodorus makes frequent use of parenthesis in
books 3 and 4 to convey the impression of spontaneous and naturalistic conversation: e.g.,
Kol mapedpapev f| 1@V mapdviev Syig kol mpdg TOV {mmapyov—iv 8& 10 PEATO TO EUOV
Bcayévnc—amag énéotpeyev (3.3.4); 6odKig M POl Kotk TOV VEQV EVETVXEV 0V GG v Tig
£x TapOdoV—10070 87 10 AeYOUEVOV—OAAL Kol CUVEBVoO OVK OALYGKLG (3.6.2); BoTE ODOE
owoniv gxoptépnoev GALS Apéuo pdg pe—xabficto 8¢ pov mAnciov £Eemitndec—«ADT
gxeivpy Eon «Xapixdeion (4.1.3); o0dEv xwAler xal mpdg daipova—eaci—pdxecdol
(4.19.3) .

Isocolia/ Anisocolia

In Heliodorus isocolia is almost always accompanied by rhyming word-endings (see
homoioteleuton or rhyme below) and the effect is to convey the impression of measured
lines of verse—the reader feels, particularly in the ‘purple patches’, that prose has become
poetry.?’® This is a very characteristic feature of Heliodorus® style and only a few
examples from books three and four in addition to those cited by Mazal can be given here:
innevg pev xal adtog kal O6mAlTng Toyxdvev / [13] kol 8dpv peAlov xoAxdcTOpoV EmoEimy /
[14] 10 8¢ xpivog oby reABav / [8] &AL’ &mO yupvig THig keeaAfig mounedov / [12] (3.3.5);
051(0 pev mepiBAEnTONg 0VTe 8¢ eVdxpoviLopévoug [17] kal v pudv avdphot tOv 8¢ yovouéiv
g0xMv Ywopévoug [17], 3.4.8; moAAfic uév Bovifig dote mpendvimg dvucdfval [14] ToAAfg 8¢
daokevfic ote GoQoAdG mtpoxBfivon [15] deduevov (4.6.5); Kol Guo dmepipvnokov tov
xpnopov [11] kol 6 1 BodAorto Egpalov [9], 4.13.3. Heliodorus often increases the length
of the second of two cola: e.g., 'H 8¢ {nmog Octtodixn puév maco [11] xoi t@v éxeldev
nedimv 10 ededBepov BAémovoa [16], 3.3.3; TAv yap npdg BGTEPOV CDTOV Svlvyiay ioa Kod
Bovosiav fyov [22], mAnv Goov 1OV pév veaviav ol &yxdplot Thv képnv 8¢ ol Oettodol

mAéov EBarbpolov [28], 3.4.8.%7 Alternatively, he frames a shorter colon with two longer

216 Mazal (1954, 144) deals with isocolic sentence structures under the heading ‘Expressive
symmetrie’.

7 Mazal (1954, 161-176).
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cola: THv pév xopunv Apéuo katd 10d odyévog dragaivovoo [18] kol TOD HETMROV TOVG
Bootpiyovg mapactéAdoven [14] tfig 88 xAapuddog g dxpag toig vatolg 100 {xmov xal
unpolg émpéarovoa [22], 3.3.6; Tovg 8¢ adxévag HTO T0Vg paodg mapopeivog [14] xal el
Bpoxov okoAdv SomAéEag [10] kol Tdg xepaAdg doAicdficar 100 Bpdxov ovyxmphoag [17],
3.4.3; donep &v ovvorolioel ywopevog [11], kol £ovtdv avaxadobuevog [10] xail ®pdg
nacov petaBoAiv peding bropepdpevog [17], 3.10.4. A full colometric study of Heliodorus’

text would be worthwhile, but falls outside of the scope of this thesis.

Polysyndeton

Polysyndetic sentences tend to occur when the narrative is driving forward to some
dramatic climax, when a lot of actions are taking place in a short space of time, as in
4.3.1.2'® A rather better illustration of this occurs when the generals in Delphi announce a
special assembly to mobilise the population against the Thessalians, who had supposedly
kidnapped Charikleia (4.19.5):2°
[1] Eyiveto tadta [2a] xal of e otpatyol ovykAmov €xkxAnciav €kNpuTTOV
[2b] cdAmLYYL TO xhpvYHo Tpdg THY mOALY Emonuoivovieg [3] xal 6 dfjuog
ovtike nopfiv {4] xoi 10 8Eatpov £yiveto voktepivov BovAgvthploy, [5a] & e
XopixAfig £ig pécovg napeAdav [Sb] mpog oipwynv e GBpdov Exivel 10 TARBOG

[5¢] xai povov oebeic, [5d] 0bitd [te] péravay dunexduevog, [Se] xal koviv
10D T TPOooONOL Kol Tfic xePaAfic katayeduevog [Sf] Toudde Ereyev.

Here the sentence jumps rapidly from a resumptive statement of the preceding actions [1],
to two equal cola describing the actions of the generals [2a-b], to the reaction of the people
[3], to a comment on the setting of these events [4], and, finally, to a number of unequal
cola (in the active, passive and middle voice), relating how the appearance of Charikles
aroused the pity of the assembly [5a-f]. Another example is the chase scene (4.21.3). The
long and complex account of the ‘jealous eye’ by Kalasiris is also given polysyndetic
treatment (3.7.3), as are his reflections on the vagaries of human existence (4.9.1,
containing two pév . . . 8¢ constructions and a number of ki coordinates).

Polysyndetic sentences in Heliodorus also convey an atmosphere of immediacy and
informality. When Kalasiris runs into an excited Charikles after the procession (3.6.2) the
language is fragmented by dialogue, parenthesis and polysyndeton: |

Ieprepydrepog tolvov 28 Gv NKNKOELY Te KoL EOPAKELY YEYOVAG EVIVYXGVD 1@

XopikAel 10010 onovddoag kol Og « £1deg » Mpdto « 10 &yAdiopa 10 udv 1€
Kol AEAQOV, THY XapixAeiav; » « OD vdv Tp@tov » Eeny, « dAAY Kol TpdTEPOV

*'* Mazal (1954, 143) gives a full analysis of the polysyndetic periodic sentence (4.3.1).

219 o : .
For RL’s excision of ¢ in this sentence see commentary ad Joc.
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TOAAGCLG, OOGKIG 81 pot Kartd: TOV VEDV EvETVREV 0DY BG &v Tig £ TopOBov—
10910 81 10 Aeydpevov—EaALG xal ovvédvoa oDk OALYdxig Ko TEPL BElwV TE
kol dvBpernivov i i Tote dramopfioelev NPATCE Te kol ELLOBE. »

Asyndeton

Verbal asyndeton is used deliberately to convey the impression of the many emotions and
worries crowding in on Kalasiris (3.15.3):
“Exopov, ebpnkévar TL AV 00 Tpocdokouévev EAmilov xoi eig TV
gveyrodoav Enaviéety mpoodok@v: iviopuny 8¢, 6 XapukAfig 811 otepnoetal TG
guyotpdg vvodv Mmopovv, Gt dencel TpoOmM® TOVG VEOLG CUVAYQYEIv Kol
KOTOOKEVEOOL TV EE080V GULEPOVAV TOV dpaoiov fiymvimv Stmg eV ANCOUEVY
Smor 8¢ tpomdpev kol wdtepov dud YAg fi BAaTtEDOVIEG,
Noun asyndeton occurs in the main clause: e.g., 101e Gonep V@ Evi cvvnuatt Boeg Gpveg
olyeg iepedovto (3.5.2). Asyndeton may also occur in the subordinate clauses: e.g., €l xod
Tiva Xpn HeTodéeLy, €l Tig O TOV Bopbv todtov Emeveykmv TOAEUOV €yivackouey (4.19.3). In

this example asyndeton is combined with anaphora.

Polyptoton

Heliodorus may repeat a word (especially pronouns) in the same or a different case: e.g.,
ZQCe . . . &voug xal GamoAdag ikétag TOVIOV GAAOTPLOBEVTOG, TV &k Thvtev Lévoug
GAANAOVG kepdicwot (4.18.2)

Paronomasia

Paronomasia in phrases such as koAAi{@vol Tiveg kol Baddlmvor (3.2.1); tepcémorlv Tpdav,
pocimolv Aavodv (3.2.4 [the verse hymn to Thetis]); Epepé 1e kol &pépeto yorvpodlLEVOC
(3.3.7); xoAov xdAAotOvV (3.3.7); émgovtdvieg . . . amoportdvieg (3.13.1); &dAwxev 7
dvoaAmtog (4.7.1); & xai mhoyeiv aioypov koi éxhaielv aioypdtepov (4.10.2); dredéuny . . .
drepBépevog (4.15.4).2%°

Word-play

Heliodorus enjoys playing with words of similar sound, even when the meanings of the
words are completely unrelated: e.g., §1e (sc. EAGyBavev), oiie Kvijuav, xai ém 6slov 7
Yoxn Kol ovyyeveg Evaelev 1oig Epyolg EmioToduEdO: (3.5.4). In other cases, the play on
words underlines the significance of an event: e.g., GAAAOVG Emp@v ol véor kol Tfipmv

(3.5.4), where Theagenes and Charikleia fall in love at first sight (love and sight are

20 Mazal (1954, 305).
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intimately connected in the romance). Cf. also mpog tfig oxAtkfig éndiag (3.6.4) and GAynpa
SoxAelv Edeyev (3.7.1); mompdrepov 10 ovpmdolov amepyalopevog (3.10.3); izvier ydp

LETOMOOE TSV 110€ Kvrudwyv / pet’ Eyvev amdviog—olov péoviog &v tf mopeie (3.13.3); oV
v&p Gpmoypo 10 wpdypo (4.6.5). In addition to these verbal puns, Kalasiris makes a

facetious etymological pun on the name “Opnpog, which he says derives from the fact that

the poet was born with a patch of hair on his thigh (6 pnpdc).

Alliteration

The figura etymologica is used for alliterative effect in xavé . . . xoavngopodoon (3.2.1);
‘Emel 8¢ @uAnxodg Tig €ival pot eaivn kol kKaA@v dxovopdtav axdpectog (3.4.11); maoywv
olpor 10 1OV TOAA®Y Thog (3.16.2); vood ydp od Boaokaviow, dAL €tépav TvG, @G £0LKE,
vooov (4.5.0). Besides these striking instances there are many cases of triple alliteration,
e.g.: ékexivnio 8¢ N Xapikielwa mpdg mGoov DrepBoAnv kol €1dov éx mOAAOD mapoTrp@dv
mavtolag petaBariopévny déog (3.4.2, expressing the excitement of Charikleia during the
race of Theagenes and Ormenos); kol O TeXVNOGEVOg eig Exeivny 10 Tav Tfg Eavtod Téxvng
xatéxAgioey, obte mpoOTeEPOV TL TOl0DTOV YoAkevohuevog obte odBig Svvnoodpevog (3.4.2,

conveying a metallic sound).

Anaphora

Syntactic anaphora: xoi v 8@do 6AkdTEPOV 1] UevV Evexeipilev [7] O 8¢ medéxeto [7] (3.5.5);
doou pev opBoAuiog Boor 88 Tfig £k AOWAV KaTooTRoEMS QvemAficOnoay (3.7.4); &pTL pév
KaTnehg 1€ Kol @omep £n” €vvolag GpTL &€ GBpdOV Emi 10 POUdPOTEPOV EQVTOV UETATAKTIMV
(3.10.4); 6AAX mOAAG pév BovAfig (ote mpemdvimg GvuoBfivar moAAfig 8¢ Srackevfic dote
aopordg mparxBfivar dedpevov (4.6.5); 10d10 copia, 10010 Prale (4.7.1); dAAY GOV TOAAQLG
HEV YUVOLEL TOV émonumv obv moAraig 88 mapBévolg TRV T GAAX C@OPOVEV (4.10.5);
Xopikdeld pot Biog fiv, EAnig kol Sradoxn 100 yévoug, Xapixieio pévn TOPOY VYN Kol (g
einelv dyxvpo (4.19.9).

Antithesis

"Enelta Gomep kotondecBEVTEG 10 YEYOVOS Emuppiaicay, kod abbic, Tod ®aBovg olpal Kol TV
kapdiav émdpapdviog, aypiacav (3.5.6); §1d kol mpdC uébmv O €pdv kol mpdg 10 Epdv O
nedbmv migopog (3.10.5); Emel 8¢ fA0ov od KOTNYounv Gomvog 1 mpdto Sifiyov &mi Tii
edViig v kol kGTe TV TEpl 1AV vEwV Qpoviido oTpégmy Kol 10D xpnopod ¢ teAevtoio Tl
&pa BodAorto aviyvedwy (3.11.4); gic &AAo pev L@ov én’ Eadyiotov eig &vlpdmovg & émi

TAETGTOV £0VT0Vg eidomolodon (3.13.1); TH 8¢ Yotepaiq O pév Mublev dyav EAnyev 6 8¢ tdv
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véov énficpolev (4.1.1); Eddoxev i ducGAwTog Kol vevixknron 7 duokataudyniog (4.7.1);

oviig 8¢ Guo xol ADRNG EvemAnodnv kol naog TL Kouvdtepov drecTny Opod daxpdav kol

xoipov (4.9.1); TIoAkel & yvvoikeg Gvdoewtepov Tfic @boemg €gpdvnoov (4.21.3,

oxXymoron).

Homoioteleuton

Heliodorus regularly makes use of rich rhyming patterns; often these involve participial
endings, such as -pevog, -wv, -ovoa, and their oblique case forms. Rhymes range from
simple jingles, such as &voneifecbalr kol ocvpmopénecdot (3.3.1) and @dopevog ol

{ntoduevog (4.13.3) to complex verbal sound sequences, such as in the description of

Empéarovoa (3.3.6). The same applies to the description of the girdle of Charikleia: eineg
av tobg Operg od doxelv Epmewv &AA’ Epmerv, oby DO BAocup® kol dmnvel TR BALLLQTL
@oBepodg &AL Dyp® xbuaTt drappeopévong Bomep dmd 0D KaTd T& oTEPVXL ThHG KOPNG Lépov

xatevvalopévovg (3.4.4). The moment at which Theagenes and Charikleia meet is given

claborate and intertwining rhythms: 6p0% 1e yop dAAHAovg Edpwv ol véor ko fipav, [16] /

0gBoApOYG Grevelg €nt MOAD ke’ GAANA@V TMEovieq domep £ mov yvepiloviee f 1ddveg
TpoTEPOY oG pvipong vomepmalovies elta Epetdiacay Bpoxd T xod KAETTOUEVOV Ked povn
h Swaxdoer 100 BAéupatog Edeyyduevov (3.5.5). The comparison between the higher and
lower forms of Egyptian wisdom is also elaborately patterned: 1y pav yép TG €0TL dNUAOdNG
kol g &v g eimor yopod gpyopévn [21], eiddiwv Osphronve kol TEPL COUATC VEKPDV
gidovpévn [19] (3.16.3, with isocolia); mpédEemv &Oepitmv evpgng [10] kol A8ov@dv
dxoddotav drnpéng [12] (3.16.3, with isocolia).??!

Similes

The majority of the similes in books 3 and 4 are conventional or borrowed from Helio-
dorus’ models—nevertheless they add vivid colour to the narrative. They include the

following:***> 3.3.3 (the Thessalian horsemen are compared to athletes in competition);

2l Cf. Mazal (1954, 316-321).
22 Mazal (1954, 278-288) and Scobie (1973, 1-18) discuss Heliodorus’ use of similes. Scobie (p. 1)
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3.4.6 (the light emanating from Charikleia’s eyes is more powerful than that emitted by
torches); 3.8.1 (the plover attracts the ‘eye of envy’ to itself like a flux); 3.8.1 (the plover
avoids the sight of those afflicted by the ‘eye of envy’ as it would a wound); 3.10.1
(Kalasiris and Charikles who have been invited to a feast are compared to those called up
for a war); 3.10.5 (the thoughts of a lover resemble those of a drunk); 3.11.3 (when
Theagenes heard that Kalasiris was Egyptian he resembled a man who has stumbled over
treasure); 3.17.2, 4.17.1 (Kalasiris and the Phoenician dancers resemble men possessed);
3.19.1 (the fire of Charikleia’s gaze is exstinguished as if by water); 4.3.1 (Theagenes in
the foot race resembes Achilles in combat with the river Scamander); 4.4.1 (Theagenes
runs towards Charikleia like an arrow towards a target); 4.5.3 (Kalasiris chants spells as if
he were part of a stage performance); 4.7.11 (Charikleia puts her hands around her throat
like a noose); 4.7.11 (Charikleia looks at Alkamenes as if she had seen a Gorgon); 4.19.2
(the people of Delphi are compared to the deaf). Scobie omits 4.4.4 (the sight of a lover is
like fuel to a fire); 4.20.1 (Hegesias compares the tears of Charikles to floods), which RL
and Koraes condemn for bad taste. RL infer that Heliodorus was attempting to imitate
Homer 11 16.3, dbxpoa Bepur xéav dg e xpAvn perdvodpog (Patroklos); Od. 19.207,
TNKopEVNG & Epa Tig motapol mAnBovot péovieg (Penelope). The comparison is certainly
extended too far, but this may have been done deliberately by Heliodorus to convey

something of the macho toughness of Hegesias.

Metaphors

In general, Heliodorus® style is highly metaphorical. A large number of metaphors are

concerned with the theatre.??

Knemon’s words to Kalasiris serve as an example: &ug yodv
obne Beotrv 6 60¢ Eméonoe AOYOG . . . OUOD 1 Gvoifag kol kAeloog 10 Ofatpov . . . €k
Topddov Bewpdg (3.1.1). Other metaphors concern music—Heliodorus uses the word
gvdoouov in both its literal meaning ‘key note’ (3.2.2; 4.3.1; 5.14.2) and in a metaphorical
sense for the signal to depart from Delphi (4.16.2). Another musical or theatrical metaphor
is to be found in und¢ yopiyer 1® Avmodvm HEyeBog cwomdoa (4.5.7), where yopfiyel
literally means ‘supply a chorus’ but here ‘indulge’. Mazal (1954, 288) comments that fire

points out that the Ethiopian Story contains the greatest number of similes of the five romances, but
that the Life of Apollonius by Philostratus contains more. For other similes in the romance, see the
note on 4.4.1.5 below.
223 .

Cf. Walden (1895, 1-43); Neimke (1889, 1-11) and Paulsen (1992, 21-39). Miscellaneous
metaphors are catalogued by Mazal (1954, 234-277) and Feuillatre (1966, 74-93).
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metaphors are frequently (and very conventionally) used to describe erotic feelings: e.g.,
3.17.3 pAéyecBon ‘burning’, ‘on fire’; 4.4.4 &vogphréyel ‘set on fire’, cf. 4.18.5 "Avogréyeton
‘set alight’. The onset of love is strongly linked to perception in the Ethiopian Story and
the metaphors reflect this: a sharp glance is described as ‘shiny’: €.g., ‘EAA&Sog Gotepomdy
‘the lightning-bolt of Greece’ (3.2.4); xatéAapyev ‘shone’ (3.3.4); dnw d&otpanfic ‘by
lightning’ (3.3.4); and the glance of the eyes may be ‘fiery’: e.g., 3.11.2 &wdmvpov ‘fiery’;
3.19.1 10 @Aéyov 10D BAéppatog ‘the fire of her gaze’.

Love is also compared with warfare: e.g., 4.1.1 dymvoBetodvtog . . . kal Bpafebovtog
"Epwtog kod S1” GeATT@V 800 Tovtav kol povav odg £levEoto pLEYIGTOV dydvav TOV 18tov
aroopfivar graovelknoovtog ‘Eros was the organiser and referee of this competition, I
suppose, and he was keen to show, through these two contestants alone, whom he had
matched together, that his was the most important event’; 4.17.3 1ov €potikOvV T00TOV
moAepov ‘this war of love’; 3.7.5 eictogevovta ‘shoot arrows’; 4.11.1 moAépiov ‘opponent,
enemy’. The imagery of war leads naturally to the use of slavery as a metaphor of a person
in love and at the mercy of fate: e.g., 4.4.4 firtnto . . . kol dedovAwto ‘was defeated and
enslaved’, cf. 8edovAmto (3.19.1), cf. also 4.11.2 éGAwkev ‘taken prisoner’; 4.18.2
aixpdAota ‘captive’; 4.18.2 thyng . . . dydywo oopote ‘bodies led in slavery to fate’;
3.16.3 8ephmoive ‘slave’;

Grief is likened to a flood or storm: 4.19.9 &yxvpo. ‘anchor’, cf. also 2.17.1, 6.7.3;
4.20.1 kAbdav ‘wave’, ‘flood’, cf. also 2.3.4;3.15.3; 5.16.2; 7.12.1; 4.20.1 peopact ‘floods’,
cf. Aesch. Pers. 599, Soph. Oid. Tyr. 1527. Others fear to sink in this deluge of emotion:
e.g., 4.18.3 éBannlov ‘submerged’, cf. also 4.20.1 cvpBantildpede ‘submerged’. Storm
and sea imagery is used for the violent passions of love: e.g., 3.5.6 1fig yoxfic TOv GéAOV
‘the storm in their souls’, cf. 3.10.5 cadevovong ‘bob about’. Water Imagery is also used
to convey erotic feelings; e.g. 3.3.7 xvpaivav ‘swelling’—a marine metaphor which is
extended by yoAnvév ‘calm’ later in the same sentence; 3.4.5 énexdpouve ‘fell in waves’;
344 bypd xdpott dioppeopévovg ‘spent in a stream of languor’, cf. 3.10.5 #pam
dioPpoxovg ‘wet with love’. Metaphors of wind or water may also indicate mental
confusion: e.g., 3.10.4 fvepopévog; 4.19.1 cuppedvtay ‘running together’; 4.9.1 Suxeopévng
‘mixed, confused’.

The following instances are to be found in books 3 and 4: 3.3.2 cuvétoTiev
‘constituted’; 3.3.7 taAaviedov ‘balancing’; 3.3.8 TV ViKTiplov avpeiag te kol KEAAOVC
yfigov ‘the winning vote for manliness and beauty’; 3.4.5 podoeidfi ‘rosy’; 3.4.9

aventépmoag ‘set me on the wing’; 3.5.5 KAentOpevoy ‘secretly’; 3.5.6 émdpopdviog
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‘rushing to’, cf. 3.14.1 mopedpopeiv ‘run past’; 4.13.5 cbvipexe ‘run together with, go
along with’; 4.16.4, mapadpapeiv ‘run past’; 4.15.1 1teiver ‘tends’; 3.6.3 ‘0¢BoApdg ‘eye’,
‘darling’, cf. O@BoAp®dv ‘eyes’, ‘darling’ (4.19.8); 3.7.5 amoppoiag ‘effluxes”; 3.10.2
OmoBeBpeypévog ‘soaked’; 3.11.4 dwvixvebwv ‘tracking’; 3.13.1 10v vodv . . Gvakivehoog
‘directed my mind’, cf. also 3.18.4, Adyovg . . . xivficon ‘direct words at’; 4.12.1 10 @povnuo
dlaviotdoo ‘raising her thoughts’; 3.14.3 xpotnodviev ‘knock’, ‘forge’; 3.18.1 &mo@der
‘offer’; 3.19.1 &vlog ‘bloom’; 4.2.1 otépavov ‘crown’; 4.3.1 &obuaivev ‘breathing’; 4.3.3
dmotépvav ‘cutting short’; 4.4.3 1ig ovteg adopdviivog fi odnpodg v xapdiov ‘who is
there so adamantine and steely of heart’; 4.5.1 Abowg ‘release’; 4.5.4 nAavaobal ‘wander’;
4.5.7 tpogn Y&p véowv 1 crony ‘silence is the food of illnesses’; 4.6.5 &pnoypa moeiodat
‘to make a snatch’; 4.6.7 BaAapedoet ‘take into a bridal chamber’; émtOpBie kol PnTPdg
émxndela dakpva ‘(the writing will be) funereal tears of your mother over your grave’;
4.11.2 énétewva ‘stretched’; 4.15.2 Tuyya “spell’; 4.15.3 v maviyyvpiv ‘celebration’; 4.17.4
épBpovtofiavieg ‘thundering’; 4.17.5 Bapdv Tiva wdtoyov ‘a deep crashing®, cf. 3.10.4
Bodov eémotévev ‘sighing deeply’; 4.18.2 xouvotovpévnv ‘cutting a new vein’; 4.18.5
TpopGxov ‘champion’; 4.18.6 mpovmotépvetar ‘cut away from under before’, ‘summarily
undermined’; 4.19.9 xopaleiv ‘sport with’; 4.19.9 Xopikieid pov Biog fiv ‘Charikleia was
my life’.

Occasionally the imagery has become weakened: cf., e.g., mepiectol(icoT0
‘encircled with nets’, ‘surrounded’ (3.5.2), cf. 4.19.1; pvapevog ‘being mindful of’, ‘being
aware’ (3.14.4); moppopodoo Aoumadiov ‘holding up a lighted torch’ (4.1.2); aydvac
avadnodpevog ‘having won victories’ (4.2.1); ék8e1élmv ‘deify’ ‘raise’ (4.12.1); &nbynv ‘I
stuck” ‘I was transfixed’ (4.8.2), cf. 4.13.3; 10D pecedoviog ‘standing between’

‘intervening’ (4.14.2).
Irony

While irony is a figure of thought rather than a figure of language, it is most convenient to
deal with it briefly here. Heliodorus frequently deploys irony in his narrative (cf. appendix
2 on the word é&vti6eog). A clear instance of sarcasm occurs when Charikles comments on
Kalasiris® suggestion that Charikleia was suffering from the ‘jealous eye’: TeAdoog odv
elpavikdv «xol ob yop» elnev «ig 6 moAdg SyxAog elvod Tvar Baokaviav énictevoagy (3.7.2);
cf. also 10.14.6 (Sisimithres to Hydaspes); 10.31.4 (the Ethiopian giant to Theagenes).
Charikles comments ironically on the person who invites them to the banquet of

Theagenes: dg Alav dmpocdiovecog kel Todto moBeBpeypévog (3.10.2); the performance of
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Kalasiris in exorcising Charikleia is also ironic (4.5.4); finally, the simplicity of the
Egyptian priest’s offerings are referred to ironically: xé&nedn t0d Apovertod AoBov
anédvoo xoi Ddatog Eomeiocn, 80VPALoOVCL PEV EQKECHV TO TROAVTEALG TAV ERAV BVLULATOV
(4.16.4).

Situational irony is widespread. The discussion of the therapeutic powers of the
plover is clearly ironic—the bird is able to cure those who suffer from the ‘jealous eye’
(inflicted by a hostile gaze) but avoids the sight of such people to avoid being infected
itself (3.8.1). Charikles’ concern that Kalasiris should induce his daughter to be more
disposed to love is also supremely ironical (2.23.5; 3.9.1), since she has already fallen in
love with Theagenes, with whom she will elope from her father’s care. It is also ironic that
it is Charikles who instructs the leader of the Thessalian delegation (Theagenes) to take
the torch from the acolyte (his daughter) to kindle the altar fire (3.5.3), since it is on this
occasion that the two fall in love. Charikles is also concerned that Charikleia will not be
able to show the torch to the runners in the footrace (3.18.2)—an action that will bring his
daughter closer to the man who will take her away from him. Kalasiris’ interpretation of

Charikles® dream is ironic too (4.15.1).
Conclusion

The features of Heliodorus’ style discussed above may be seen at work in his description
of Theagenes’ horse (3.3.7), which is here reproduced colometrically:
1. Elneg &v xal 10v inmov adtov cvvigvan 1ig dpatdtntog 1od Seondtov (23)
Kol &g KOAOV KGAALGTOV GépeLy TOV fivioxov aicBévesto, (18)
oVT® TOV adyéva KVpaivav (9)
kol gig 0pBOv odg TV keQoATv Eyeipmv (12)
Kod oBapdy TNV dEPYV Kot TV OPBOALGY EMSLved@V (18)
Epepé 1€ Kol EPEPETO YOVPODUEVOG, EDNVLG TE Tpomodilwv (22)
ko £¢° ExdTeEpOV BUOV EVTOV &V pépet ToAavTeD@VY (19)

axpav e THY OTATY TH YA AeRTOV EMKpoT@V (14)

O R N AN

elg YOATIVOV Kkivnpa 10 Bipa xoteppdBulev. (15)

There are a number of points that deserve mention here: cola increase in length (3-6) and
then decrease (7-9) to convey an impression of the motion of the horse (a tantivy in 6, but
a walk in 9); the number of polysyllabic words increases in 6, suggesting rapidity, whereas
shorter words predominate in 3 and 9; plosive consonants reproduce the clipping of the
animal’s hooves in 7-8 and the rapid gallop in 6, but nasals suggest calm, measured

movement in 3 and 9; the harmony between horse and rider is expressed by repetition of
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word-elements in xaAOv k@AMGTOV (2), E@epé 1€ kol £@épeto (6), and xivnuo 10 Bfipo (9);
and, finally, the rhythm of the pair is put across by means of rhymes, such as -ov, -ov and
nua. It is characteristic of Heliodorus that these effects are achieved through the use of

participles (7 in all, as opposed to just two finite verbs) and prepositional phrases (5).

This example should give some idea of the exuberance of Heliodorus® style. The
artificial word order, the careful colometry and elaborate sentence structure, the antithesis
and word-play, the use of alliteration and rhyme, when taken in conjunction with the
colourful use of simile and metaphor, may best be described as euphuistic, a term later
coined after the speech of John Lyly’s character, Euphues.*** This style is not unique to
Heliodorus, but may nevertheless have contributed indirectly to the striving for poetic

effects in later prose.

A NOTE ON THE MANUSCRIPTS AND EDITIONS

Dorrie (1935, 89-109), Colonna and RL use different sig/a to refer to the MSS. A compara-

tive table of the most important of these is given below:*%

MANUSCRIPT DATE RL | Colonna | Dérrie
Vaticanus 157 Saec. X1 v Vv v
Hiersolymitanus S. Cruc. 157 Saec. XI in. J J H
Marcianus 409 Saec. XI-X1I Z Z E
Marcianus Gr. 410 Saec. XIII X D E’
Vaticanus 1390 Saec. XIII-XIV C C Z
Vindobonensis 130 Saec. X1V ex. B S K
Monacensis 157 Saec. XV in. M M V3
Laurentianus Plut. LXX 36 1485/6 F L D
Palatinus 125 Saec. XV P P m,
Parisini 2904, 2906, 2907 Saec. XV-XV]I A F.G H P, P, P;
Parisinus Gr. 2905 Saec. XV ex. Ql | R M
Vindobonensis 116 Saec. XV/] A a £
Taurinensis B, I1I, 29 Saec. XVI T T T

Dorrie (1935, 89-109) presents a bipartite stemma (p. 89, summarised in conclusion

on p. 109) going back to a 9th century archetype shared with Achilles Tatius and Longus.

224 John Lyly, Euphues: the Anatomy of Wit (1578), Euphues and his England (1580).
%25 A full table is given in Birchall (1996, 6).
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He labels one branch of the stemma the familia major, consisting on the one hand of two
MSS (HE) and on the other a stirps Laurentiana (TDMvs;). The other branch, the familia
minor consists of V on the one hand and a stirps Campana (the Parisian codices).

RL (1935, xxiv-xlvii) eliminate all but nine of the approximately 22 MSS of the
romance of Heliodorus (A, T, A [Parisini D1, D2, D3], V, Z, C, M, B, P). Of these they
concentrate on six earlier than the sixteenth century (V, Z, C, M, B, P), which were
grouped into two families B (BCPZ) and y (VM) with an archetype «.”® The editors note
internal disagreements between C, Z and BP on the one hand and between M and V on the
other (their stemma is given on p. xxxviii).?”

Colonna (1938, v-1) gives detailed descriptions of the extant manuscripts of Helio-
dorus. In constructing a stemma (given on p. lix) he distinguishes between a familia
Vaticana (y) and a familia Veneta (3) with an archetype (a). For the first, Vaticanus
Graecus 157 (V) was the most important exemplar (followed by M), while the second
rested on Venetus Marcianus Graecus 409 and 410 (Z). He also distinguishes a third
familia contaminata (¢) of which C is the most important and from which a recensio docta
(o) of the more modern manuscripts derived.

All three editors agree on the importance of V and the y family, although Dorrie
makes M (his v3) relate to this group only through contamination. C also occupies a place
of special importance in all three stemmata, although Colonna believes that this
manuscript, which RL relied on extensively, contains numerous unnecessary corrections,
arising from a desire to improve the author’s Greek, which was clearly idiosyncratic and,

228

in places, inconsistent.” My sympathies lie with Colonna in this regard. Colonna stands

2% Cf. also Rattenbury (1925, 179) who omits Z. Rattenbury concludes his study with the words (p.
181): “‘BCP are inferior members of a good family, while MV, and especially V| are good members
of an inferior one.’

%27 RL remark that the text of the romance is generally sound (p. Ix) but that it has suffered at the
hands of editors who wished to normalise the unusual Greek of the author (p. Ixi)—a fault of which
they are occasionally guilty themselves. The tendency to normalise the text is best illustrated by the
suggested emendations of Naber (1873, 145-169; 313-353)—most of which have been ignored by
later editors. On the other hand, some of the emendations proposed by RL are convincing (cf.
3.15.1, 10 fmtypévov on the basis of Amyot’s translation).

? Colonna leans towards conservatism in his treatment of the text (wisely, given the oddities of
Heliodorus’ vocabulary and style) and he usually resists the temptation to correct the unusual

language of the Ethiopisn Story. His 1987 edition departs to some extent from his earlier
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alone in making Z a member of a separate family descended from the archetype, whereas
RL and Dorrie put this MS in the second family (RL’s B, Dorrie’s familia major), but there
is no doubt about the importance of this MS. In general, judging by the number of
manuscripts that survive from the 11th to the 13th centuries the romances were also much
read—Heliodorus being the most popular of the three—and it is likely that the manuscript
tradition of Heliodorus is more reliable than those of the other romances,’” but there is
still clearly much disagreement about the stemmatics of Heliodorus’ text and due caution
should be exercised in using this evidence to decide on the text.

In this commentary I have relied mainly on the Budé text, supplemented by
Colonna’s two editions.”® The few cases in which I depart from their readings are

discussed in the commentary.

conservative approach and in numerous instances (discussed in my commentary) he now follows the
readings of RL.

% Dorrie (1935, 102).
20 Mazal (1966, 191) concludes that, of all the editions of Heliodorus from Vincentius Obsopoeus
(1534) to Rattenbury and Lumb (1935-1938), Colonna (1938) and RL provide the basic tools for

future advances in the textual criticism of Heliodorus,
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BOOK THREE

THE PROCESSION

Kalasiris begins his description but is interrupted by Knemon (1)

3.1.1 Emel 8¢ f mounn: Heliodorus consistently tries to make his narrative run on from
one book to the next. In this case, Kalasiris’ account of the excitement of the people of
Delphi over the forthcoming procession in honour of Neoptolemus at the end of book 2
(2.36.2) provides a bridge to the description of this event at the beginning of book 3.
Sometimes book divisions separate uév ... d€ . . . constructions: cf. 4.1.1 below and note.
In some cases the narrative context at the end of one book is continued for a few sentences
at the beginning of the next before taking a decisive turn (the clearest examples can be
found at the beginning of books 2, 5, 6, 7, and 10). Occasionally resumptive expressions
are used: €.g., 'H uév &M viicog @de €mvpmodetto, 2.1.1; ‘H pgv 81 woAg f| AeApdv &v T00TOIG
fiv, 5.1.1; 'O 8¢ KaAdowrg kol f| XapikAeio mopd 10000T0v EAB6VIEG K1vdOVOL, 7.1.1; and,
most clearly, Ta pév 8M xatd Tvnvnv £l toc6vde mpoyBévta eipficbm, 10.1.1. This recalls
the technique of Homer: e.g., "Qg 0 pév &vBa xabedde mordtAag dlog ‘Odvocedg, Od. 6.1.
These cases suggest that Heliodorus wished to preserve some continuity between the books
to allow the reader to pick up the narrative before moving on. Continuity is weakest at the
beginning of books 4 and 9 (although the pév ... 3¢ ... construction continues over these
breaks), and 8 (mention of Oroondates preserves continuity here). Cf. Morgan (1979 at
9.1.1); Hefti (1950, 122: ‘inhaltlich bilden die einzelnen Biicher keine in sich abgeschloss-
enen Einheiten.”)

The description of an encounter between lovers during a procession at a festival is
a favourite set-piece in the ancient Greek romances. For example, Xenophon of Ephesus
(1.2) describes the procession of Ephesian girls and ephebes from the city to the temple of
Artemis. The participants dress in their best clothes, as it is the custom for the young
people to find their life partners at the festival. Xenophon describes Antheia (whose
costume resembles that of Artemis) and Habrokomes as deities; the beauty of the young
man and the young woman are such that the crowd immediately proclaim them a perfect
match. The similarity between this description and that of Heliodorus is striking, although

the latter is clearly more literary and, of course, he sets the encounter between the hero
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and the heroine at an évayiopde rather than a €opti. Other references to festivals occur in
Xenophon (3.2.3, Hippothous meets Hyperanthes at an all-night festival; 5.1.5, Aegialeus
meets Thelxinoe on a similar occasion; 5.11.2, Antheia leaves a lock of her hair for
Habrokomes at the temple of Helios during a festival); Chariton (1.1, Chaereas and Kalli-
rhoe meet at a festival of Aphrodite; 3.2.15, the wedding of Kallirhoe and Dionysius
becomes a public festival-—an inversion of the normal pattern; and 6.2.3-4, the Persian
king decrees a festival to avoid making a decision in the court case between Chaereas and
Dionysius—again a perversion of the convention). There are no true public festivals in
Longus (2.31, a sacrifice to Pan; 3.10, a sacrifice to Dionysus; 4.37.2, the wedding festival
is attended by the Nymphs) and the motif is parodied in Ach. Tat. (2.15, the sacrifice in
honour of Herakles; 4.18.3, Kleitophon’s irreverent anecdote on drinking the water of the
Nile during a festival to the river; 5.2, the torchlight procession during the festival of
Serapis—no love encounter; 6.3.2, the festival of Artemis—a problem for the lovers
because of the drunks roving the agora all night long). Cf. Kerényi (19622, 55 n. 48).

The procession that Heliodorus describes in book 3 took place during the four-
yearly Pythian Games, when a mission of the Thessalian Ainianes came to Delphi to
sacrifice to the spirit of Neoptolemus, the son of Achilles (2.34.3). The celebration was
probably held on the first day of the festival (Fontenrose 1988, 127). Although the rise of
the holy men in late antiquity was providing a serious challenge to the authority of the
great games, they retained some of their importance: for example, in the third century
Olympian Games were established in Alexandria, Capitoline Games in Oxyrynchus and
Pythian Games in Panopolis (Lane Fox 1986, 572-585; Brown 1971b, 150).

The sacrifice to Neoptolemus was held in Delphi, because, according to legend, he
had been killed in Delphi by Apollo in revenge for the murder of Priam at Troy (Paean
6.98-120 [Bowra]; cf. Paus. 4.17.4 [the murder took place at the altar of Apollo and
became a proverbial case of poetic justice]). The details of this story vary: some say that
the hero was killed by the priest of Apollo (Paus. 10.24.4) at the command of the Pythian
priestess (Paus. 1.14.1) while intervening in a quarrel over sacrificial meats during his
visit to Delphi to dedicate the spoils of the Trojan War (Nem. 7.34-47 [Bowra]). This
version is very similar to that of the death of Aesop at Delphi (Wiechers 1961).

Pausanias attributes the annual sacrifice to Neoptolemus (10.24.5) to the gratitude
of the people of Delphi for the help that Neoptolemus gave them in repulsing the forces of
the Gauls under Brennus in 279/8 B.C. despite the fact that he was an enemy of theirs

(1.4.4; 10.23.3). However, this cannot be correct since Pausanias himself acknowledges
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that the tomb was there earlier than the third century B.C., and describes the fifth century
painting by Polygnotus depicting Neoptolemus’ part in the destruction of Troy, which he
saw above the tomb of the hero (10.25). The story of Neoptolemus’ part in the defence of
Delphi was probably invented to explain the persistence of the cult of Neoptolemus in
Delphi, which had existed there since Mycenean times (Woodbury 1979, 98), despite the
hostility towards the hero shown in Pindar’s account of his death. The remains of the
rectangular Mycenean enclosure with a tomb outside it can still be identified at the site
(Defradas [1954, 147]). The Pythian Games may, in fact, have originated in the funeral
games held in honour of Neoptolemus (cf. the discussion of évaryiopog below) just as the
Panathenaic Games in Athens began as funeral games of the great families (Kyle 1987).
See also Catherine Morgan (1990, 208-209), who does not mention Neoptolemus;
Yiannakis (1990, 23-30); Delcourt (1981, 151-52 [on the association between the name
Pyrrhus and the fire cult]); and Parke and Wormell (1966, 1.315-318).

The persistence of the worship of Neoptolemus at Delphi may be better explained
by the fact that the people of Delphi were grateful to the Thessalians for establishing the
oracle as the most significant religious centre in Greece during the First Sacred War in the
seventh century BC (Woodbury 1979, 101, 108). As a result of this, an oracle ordained that
one of his line should inhabit the grove, preside over the festival and safeguard the laws of
hospitality (Nem. 7.44-48; Strabo 9.3.9). Thessaly had been closely connected with the
oracle of Delphi from early times and sculptures of six generations of a Thessalian family
survive at the site and are known as the Daochos group (Fontenrose 1988: 131 and n. 31).
While the progenitors represented by the nine statues went back as far as the sixth century
B.C., the whole group was an offering of the Thessalian Daochos II from Pharsalus,
dedicated around 335 B.C. Only six statues are now extant. Catherine Morgan (1990, 141-
142) remarks on the relative lack of Thessalian monumental dedications at Delphi but con-
cludes that ‘ome should not underestimate the significance of Thessalian participation
throughout the life of the sanctuary’ (p. 142).

The Thessalian Ainianes would have played an important role in upholding the
oracle concerning Neoptolemus. They are mentioned in the catalogue of ships in the Iljad
(2.749-750) as a people who lived around Dodona and may have formed part of the
original Hellenes of this area. Homer also mentions that Achilles’ home was Phthia in
Thessaly (/. 1.155: cf. H1d. 2.34.2) and Thucydides (1.3.3) calls the people of Phthiotis the
‘first Hellenes’. Aristotle (Met. 352a33) identified ‘ancient Hellas’ with Dodona in Epirus,
the region adjacent to Thessaly. Woodbury (p- 128) therefore finds it reasonable to ‘lend
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credence to the report, though we find it in a romance of the third Christian century’ (i.e.
in the Ethiopian Story), that the Ainianes claimed to be the first Hellenes, that their land
was Phthia, that Achilles was one of their own and that all Thessalians acknowledged that
they (the Ainianes) were most closely related to Neoptolemus. The position of the
Ainianes on the Amphictyonic council was considerably weakened during the Roman
Empire (Paus. 10.8.2-5; Pouilloux 1983: 271) and Heliodorus’ references to this tribe
therefore appear to derive from a desire to include archaic detail. Strabo (9.5.22) and
Plutarch (207C) provide further incidental information about the tribe.

Euripides (Andromache 994-1008; 1070-1165; Orestes 1653-1659) gives a different
account of Neoptolemus’ death from Pindar. According to this version, Orestes was
aggrieved that Menelaus had given his daughter, Hermione, in marriage to Neoptolemus
rather than to himself as had been previously agreed, and murdered his rival. The story has
overtones of ritual murder and human sacrifice (Henrichs 1981, 214). Heliodorus is clearly
following Euripides’ account of Neoptolemus’ death since he mentions Orestes (2.34.3),
but he omits the motive for the murder and does not exploit the romantic context of the
incident. Heliodorus' inspiration, however, may also have been Philostratus’ account of the
Thessalian évayiopoto to Achilles at Troy (Her. 741 [Olearius]), which fourteen envoys
performed in accordance to an oracle from Dodona (see following note).

The reference to the legend has the effect of strengthening the associations
Theagenes and Achilles (cf. 3.3.4; 3.3.5 below, and the notes on these passages). This link
is maintained throughout the romance; Theagenes’ feat of wrestling a runaway bull to the
ground, which Heliodorus describes in book 10.30, is in keeping with his Thessalian
origins, since bull-wrestling was a custom of the region (Robert 1982, 151-162). However,
there is no need to think that this lends additional credence to the story that Heliodorus
later became a bishop of Trikka in Thessaly (Morgan 1979, ad /oc.).

0 obpmag Evayiopdg Etedécon: évayiopog is defined by Hesychius as follows, <évayilerv>:
0 X00G EM@EPELY, i BVELY ToTg KaToryopévolg A Sidx TUPdC Somovay T POvVeVELY. < AYog> YOp
0 plaopo. <évayiopate>: droxavtduete (Hsch. ad foc.). Burkert (1983, 9 n. 41) draws the
primary distinction between &vayileiv (for Chthonian heroes and the dead) and 60ewv (for
the Olympian gods). Examples of évayiopot are: the gymnastic and equestrian funeral
games instituted by the people of Agylla on behalf of the Phocaeans who had been stoned
to death by the Carthaginians and Etruscans (Hdt. 1.167.9-17); Alexander’s ‘sacrifice’ of
the entire people of Cossa (including the young) to assuage his grief for the dead

Hephaestion (Plut. A/ex. 72.4.1-4); and the purification of Delphi by the emperor Julian in
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362 (Amm. Marc. 22.12.8).

Heliodorus’ model was probably Philostratus, who dwells particularly on the
évayiopato that were instituted in honour of Achilles by the Thessalians in his Heroicus
(e.g., 739 [the Thessalians sang hymns to Achilles during the annual évayiopato in his
honour]; 741 [the annual rite in memory of Achilles was instituted as a result of an oracle
from Dodona that required those Thessalians who had sailed to Troy to sacrifice to
Achilles as if he were both a hero and a god]; 742 [during Alexander’s invasion of Persia
the Thessalians maintained their customary évayiopdg to Achilles]; 743 [Alexander spared
Phthia because of their commemoration of Achilles despite Achilles’ anger at the Thessal-
ians for their reduction of the scale of the évayiopoatal; 744 [the vow of Achilles to send
something from Thetis against the Thessalians]; 745 [the destruction of the Thessalians by
Achilles and Thetis]). It seems clear that Heliodorus was aware of the cult of Achilles in
the Heroicus and that his account of the évaywopog of Neoptolemus owes much to
Philostratus’ description of the ritual commemoration of Achilles in Thessaly. There are
further resemblances between the Heroicus and the Ethiopian Story: for example, both in-
volve the sacrifice of a young princess in a remote country. Of course, there is also a close
relationship between Heliodorus’ romance and the Life of Apollonius of Philostratus
(Anderson 1986: 241-257, 276, 289 n. 3); and Philostratus generally (Phillimore 1912, 106;
contra Feuillatre 1966, 128-132).

Heliodorus’ reference to the évayiopdg indicates that he wished to emphasise that
Theagenes observes the rites in honour of his country’s ancestors, Neoptolemus and
Achilles, whose évayiopota feature so prominently in the Heroicus. In this way the ties
between Theagenes and Achilles (see below) are strengthened. The word also carries the
connotation of purification which is important for the spiritual character of the love of the
two young people (cf. 8ewpodg, 3.1.2 below, and note). The fact that such ceremonies
featured sacrifices which are finally abolished at the conclusion of the romance, is
nevertheless inconsistent, at least with the views of Kalasiris and Sisimithres (cf. 3.1.3
below, and note).

«Kol pfiv odx €1edéctn mitep» DmoAoBav 6 Kvfpwv: This is not the first time that
Knemon has interrupted the narrative (see 2.24.4) nor will it be the last (5.16.3). Various
interpretations of these interruptions have been put forward:

(1) Paulsen (1992, 25; Woronoff 1987, 34)—Knemon here acts as proxy to the readers of
the novel and gives expression to their reactions to the narrative. It is clear, though, that

Knemon’s reactions are in keeping with his impulsive nature, which is also evident in his
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overzealous desire to trap his stepmother in adultery (1.12.2), his overreaction on hearing
the name of Thisbe unexpectedly at the house of Nausikles (5.2.4), and his precipitate
marriage to Nausikleia (6.8.2). Knemon is therefore not merely the porte-parole of the
reader here.

(2) Morgan (1991, 97)—Knemon’s interruptions often hold the reader up by introducing
irrelevancies (cf. also 3.12.1; 3.14.1 below, and notes) and thus increase tension in the
narrative. However, at 2.24.4 Knemon actually brings Kalasiris back to the main narrative
and the ancient reader would no doubt have delighted in the exuberant rhetorical
descriptions (3.4.2 below and note), digressions (see 5 [Hefti] below; 3.14.1 below and
note) and story-telling (see comments on 4 [Winkler] below) that Knemon insists on.

(3) Futre Pinheiro (1991b, 70) and Romberg (1962, 33)>—the interplay between a narrator,
- a listener and a spatio-temporal setting constitutes an ‘oral-epic situation’ or ‘Rahmen-
situation’ (narrative ‘frame’); Knemon's interruptions make the narrative revert to this
‘frame’ (for similar reversions, cf. 2.32.3; 3.2.3; 3.33.8; 2.35.5; 3.5.4; 3.5.7). This
theoretical statement of the facts does not explain why Knemon interrupts the narrative so
often in book 3.

(4) Winkler (1982, 142)—Knemon's impulsiveness also makes him a gullible audience
from whom a discerning reader would distance himself, since he is taken in by Kalasiris’
pretence of passing over the central event of the procession—the encounter between
Theagenes and Charikleia. Knemon's outburst certainly shows the delight he has in
listening to stories (see also 1.14.4; 2.23.4; 2.24.4; 5.1.4; Dubel [1990] 102)—a feeling
shared by others in the romance (e.g. Theagenes and Charikleia, 1.9.1). Indeed the
enjoyment of storytelling pervades the entire work: cf. also 4.4.3 below, and note; Fusillo
(1988, 27). Nevertheless, Knemon is not an uncritical audience: at times he is capable of
irony (cf. 3.12.3 below and note), has an enquiring mind (3.14.1) and is capable of forming
his own judgement (3.15.1). Note also that Theagenes plays a similar role as interlocutor
earlier (1.14.2).

(5) Hefti (1950, 44-45)—Knemon’s insistence on detail is a crafty (‘schlav’, p. 45) device
by Heliodorus that enabled him to indulge fully in rhetorical set pieces. However, Morgan
(1991, 97) notes that other audiences besides Knemon ask the learned and wise Kalasiris to
expand on points of interest (e.g., 2.28.1, the Nile floods), that Kalasiris provokes his
audience into demanding expansions of the narrative and that Heliodorus’ own asides
parallel the excursuses of the Egyptian priests. Kalasiris also launches into a long

explanation of the ‘eye of envy’ without much solicitation at all from his audience (3.7.2).
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Moreover, the description of the festival does further the action, because Theagenes and
Charikleia meet during the ceremony.

The views discussed above do not adequately reflect the dramatic character of
Knemon’s interruptions. The interchange between Knemon and Kalasiris here may also
owe something to the literary influence of the Platonic dialogue which Arieti (1991, 3)
suggests had a close affinity to drama. Book 3 contains many allusions to Plato (cf., e.g.,
3.1.1, domep xatoémV £0ptThig fikovia, below, and note) and Morgan (1991, 98) notes the
similarity between Platonic dialogue and the interchange between audience and narrator in
fiction. No doubt Knemon’s interruptions have a number of simultaneous literary effects:
the reader is drawn into the story, tension is increased, space is found for descriptive
digressions, and dramatic dialogue makes it possible for Heliodorus to deploy irony and
subtlety to his narrative.

0 Kvijpov: The name Knemon is not common. It occurs as the name of a character in
Menander's Dyskolos, in Lucian's Dialogi Mortuorum (18); and as a correspondent in
Aclian’s "Aypoikixal ‘Emotodai (13, 14, and 15). Cf. Bowie (1995, 270-272). Knemon
himself tells his story as a tragedy in books 1 & 2, as can be inferred from the reference to
the Hippolytus of Euriﬁides (1.10.1) but the other characters and the reader are meant to
view him as a clown. There is certainly a playful dig at Knemon in the pun on his name
(3.12.2). Knemon's panic at what he thought was the ghost of Thisbe, for example, cannot
be taken as anything other than comic (5.3). Cf. Paulsen (1992, 82-141); Levin (1992, 501);
Futre Pinheiro (1991, 73); Anderson (1982, 36); Sandy (1982a, 56-7), ‘a kind of Sancho
Panza’ (p. 56).

nétep: this was also the title used by Lucius for the priest of Isis (parentem, Apul. Met.
11.25; Merkelbach 1962, 238) and Kalasiris certainly plays the part of a spiritual father to
Theagenes, Charikleia and (to a lesser extent) Knemon (cf. 4.2.2; 4.5.6 below, and notes).
However, from Homer to the 3rd century AD this word was used as a respectful way of
addressing an elder person (Od. 7.28 &ive mitep [Athena as a little girl to Odysseus];
POxy. 1296.15 [3rd c. AD]; LSJ III) and no special significance should be attached to it
here.

odnw Beativ O 60g énéotnoe Adyoc: Heliodorus makes much use of theatre imagery (see
Paulsen 1992 passim; Bartsch 1989, 110, 131; Walden 1895, 1-43; Neimke 1889, 1-11).
The characters in the romance often mention their role as spectators (2.11.1; 3.2.3; 4.3 .4;
6.14.5; 8.9.21) and, occasionally, as actors in the drama of Fate (cf., e.g., 7.8.2). The

prevalence of theatre metaphors has been attributed to the need for a mystic atmosphere
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(Merkelbach 1962, 242 n. 2), a desire to increase the grandeur of the narrative (Wolff
1912, 181-191), and to the author’s attention to detail (Feuilldtre 1966, 23) but these views
do not take account of the fact that Heliodorus prefers to dramatise rather than simply
relate his narrative or that drama is used in a meta-literary way to refer to the script of the
romance that destiny directs (cf., e.g., 7.8.2; Paulsen 1992 passim). The dramatic character
of Heliodorus’ romance was very influential in the Renaissance; the story was turned into
a play Los hijos de la fortuna (Children of Fortune) by the Spanish playwright Pedro
Calderén de la Barca (1600-1681) and was much admired by Miguel de Cervantes (1547-
1616), William Shakespeare (1564-1616), and Jean Baptiste Racine (1639-1699). On these
authors see respectively Rallo Grus (1983, 561-577); Cascardi (1991, 279-293), Stump
(1983, 211-246); and Collinet (1988, 399-415).

Knemon’s statement here implies that Kalasiris should make use of the rhetorical
techniques of &vépyewa and gaviacio in his description, as the textbooks prescribed
(évapyewa, Demetr. Eloc. 209-220; Dion. Hal. Lysias 7; Theon Progymn. p. 119 1. 38,
apetal d¢ éxepdoeag aide, coghvela pev poiiota kol Evapyelo. 00 oxedov OpaoBa T
amoyyeAlopevo; Apsines Ars Rhetorica p. 398 1. 11; gavtocic, Longinus Subl 15.1; cf.
Walker [1993b, 353-377]; Watson [1988] passimy;, [1994, 4765-4810]). Knemon may be
referring specifically to Plutarch’s account of the graphic nature of Thucydides’s style
(olov @eatnv mowficon OV dxpoathv, Mor. 347a). Earlier Knemon judged that Kalasiris’
description of Delphi was detailed and accurate (2.26.3) and later he exclaimed that the
old priest's word-picture of Theagenes and Charikleia was so lifelike that he thought he
could actually see them (3.4.7 below, and note).
frenpévov tfig axpodoewg: cf. the words of Cleon, attacking the Athenian passion for
listening to speeches (Thuc. 3.38, &mAidg 1€ &xofic MBOVA noowpevol). The phrase is
modelled on expressions such as mxpod &' Epwtog fioonehoopon (Eur. Hipp. 727) and means
‘to be enslaved by’ (cf. 3.1.2 below and note).
abtontficol oreddovia: these words lend a sense of immediacy and excitement to the
narrative. Abtomtficon is a non-Attic verb, though not coined by Heliodorus as Naber
(1873, 155) suggests. Cf. LSJ s.v. ad1onTé®.
domep xatémV £0pTfig fikovia, 1O 10D Adyou: the expression was proverbial: c¢f. Plato
Gorg. 447a3, "AAN B, 10 AeySpevov, kaTOmY optfig fikopev kol dotepodpev; cf. Makarios
3.98 (Leutsch & Schneidewin), Eoptiig xatdémv  fdbouato gépev, Tl THV TLVOG
boteplovrav. Heliodorus made much use of proverbs: cf,, e.g., 1.15.8, 2.24.4, 3.1.1, 3.6.2,
3.10.1, 3.10.2, 4.8.6, 4.19.3, 5.19.1, 7.10.5.

88



v mavAyvplv: the word means ‘national festival’ (Xen. Hell 7.4.28). HavnyOpelg are
listed by Nicolaus as a possible subject for ekphrasis (3.492 [Spengel]). Similarly, £optod
are listed as ypovor (‘periods of time’) suitable for description by Hermogenes and Theon
(2.16, 118 [Spengel]). Ekphrasis has been much studied recently: cf., e.g., Aygon (1994,
41-56 [typology]); Fowler (1991, 25-35 [theoretical discussion of description versus
narrative]); Bartsch (1989, 3-39, esp. 12 and note 12, 31 n. 32, 109-10 [on the different
categories of ekphrasis in the Ethiopian Story]). Homer provides the model for
descriptions of works of art in his account of the shield made for Achilles by Hephaistos
(Hom. 7]. 18.478-607), which has most recently been discussed by Simon (1995, 123-142),
Becker (1995), Stanley (1993), but later Greek rhetoricians broadened the term
considerably: "Ex@pacig £6TL AGY0OG REPINYNRATIKOG Evopydg V7T Syiv &ywv 10 dnAoduevov.
yivetal 8¢ ExEpacig TPOCOTOV 1€ Kol Tpayldtov kol tonmv kal xpdvev (Theon Prog. 118.7;
cf. Hermog. Prog. 10.3). Hermogenes notes that descriptions add solemnity to style
(Hermog. Id. p. 244 [Rabe]). Heliodorus uses the technique in moderation as Lucian (Hist.
Conscr. 57) advised (cf. Wolff [1912, 177]; Hefti [1950, 127-129]) but the restraint of
Heliodorus should not be exaggerated; there is an elaborate description of a giraffe in book
10.27 and, as Bartsch notes, the description of the festival is ‘unrivalled for sheer length
and detail’ (1989, 12)—the descriptions of Theagenes and Charikleia are particularly
careful and detailed. Moreover, the bedroom scene (4.8) and the beach scene (5.26, 1.1)
have been used in a number of later paintings (Stechow 1953, 144-152; Wolff 1912, 186-
187; cf. Oeftering 1901, 167 and Dunlop 1876, 1.36 for the statement that Raphael painted
the meeting between Heliodorus’ hero and heroine and other scenes in the Ethiopian
Story).

opod 1e avoikog kol Adoag O 8éatpov: For theatre imagery in the novel generally, see
3.1.1 above and note; other significant usages of 6¢éotpov in Heliodorus can be found at
1.1.6, 4.1.2, 4.19.5, 4.21.2, 5.14.3, 7.6.4, and 9.5.3. The theatrical imagery is particularly
appropriate to Delphi, since Strabo described the rocky ridge on which the oracle and city
were sited as 8sotpoeidég ‘theatrical’ (Strabo 9.3.3).

RL restore AMboag (mAT) for xAeicog (M, edd.) which was clearly introduced as the
antonym of &voi&og, but Abw is the standard term for dissolving an assembly (LSJ® s.v. Abw
II) and is similarly used of the theatre: cf., e.g., John Chrysostom: petd . . . 10 Av8fivar 10
8edtpov, Vol. 48 p. 771 ln. 19; 100 Bedrpov AvBEvtog, Vol. 48 p. 986 In. 53; &xeiday . . .
Avefi 10 Beditpov, Vol. 48 p. 1035 In. 11, 23, 35. Similarly, &voiyvop is the standard term

for ‘opening’ the theatre (or gymnasium: cf. LSJ° s.v. avolyvop): e.g., taxd 8¢ 1edv TUAGV
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GvoLxBe1odv, eiced@dvteg ol dioyxidor koteAdPovio v 10D Bedtpov otEPdvnV, Polybius
7.18.4; "Appoditn piv yap xowvevioag BEaTpd 1€ GvOlyvuol Kol GUUTOCImV Kol Bldcmv
EEopyxog viyveton, Aristides Dionysos 30.17; "Avoiyel mote xal Béatpa emviig xEAdDV peTh
xewdvo, Himerius Or. 45.2 (metaphorical); ’Avoiyeiwv, @ maideg, dpa 10 8€atpov, Himerius
Or. 69.2. The act of opening may refer specifically to gates leading into the theatre (see
the passage of Polybius above) or to the use of curtains, which were lowered at the
beginning of the performance and raised at the end. The stage curtain (au/acum) may have
been introduced from the court of Attalus of Pergamum in 133 B.C. (Donatus De Com.
12.3); Cicero certainly refers to the raising of a curtain at the end of a mime in 58 B.C.
(Pro Cael. 65). Stage curtains may have been introduced either because mimes did not
signal their endings or because of the introduction of painted scenery in 99 B.C. (Val.
Max. 2.4). The curtain was later dropped at the end of a performance as in modern theatres
(Amm. Marcell. 16.6.3; 28.6.29)—Knemon’s terminology (A0cwg) implies the latter (Beare
1968, 267-274). The practice was common in the later Roman Empire and is attested at
Syracuse, Fiesole, Arles, Lyon, Vaison, Orange, Timgad, Dugga and Athens (Bieber 1961:
179-180, 203-206 and figs. 324, 656, 671, 673, 676, 687, 719, 724, 831).

3.1.2 6 KoAdowpig: the name Kalasiris refers to the long linen gowns with tassels which
Egyptians wore (Evdedbxact 8¢ B@vag Awvéovg mepl thr oxkéAeq Ouoavmtoldg, Tog
xaAgovol xodaoipig, Hdt. 2.81; Cratinus fr. 30; Philostratus Imag. 2.31.1). Lucius wore
such a linen garment after his initiation (Apul. Met. 11.14.5, linteam . . . laciniam). The
word is also found as the name of a kind of Egyptian soldier (Hdt. 2.164, Oi 8¢ péyipot
a0tdv xodéovian uév Karaoipieg); a region of Egypt (Steph. Byz. ad KoAdoipig, poipa
Aiydntov); and a personal name (Herodian Part. p. 183 1. 8).

Heliodorus probably chose the name because of its association with Egyptian
religion. Kalasiris is in this respect similar to the original holy men, such as Pythagoras,
who derived their wisdom, according to Ammianus Marcellinus, from Egypt (22.16.17-22).
A parallel case is that of the priest Paapis in Antonijus Diogenes’ Wonders Beyond Thule,
who was driven away from Egypt to Tyre where he caused much harm to Dercyllis and her
family (109a). This parallel is strengthened by Photius’ observation (B1b. 166.111b.34
[Bekker]) that the work of Diogenes was the root and source of the story of the adventures
of Theagenes and Charikleia, the Onos of Lucius, and the 7rue History of Lucian (for
qualifications of this strong statement, see Jones 1986, 53-54; Stephens & Winkler 1995,
109-110). Heliodorus’ Egyptian priest has also been linked by Kerényi (19622, 253-154 and
n. 123) to the famous Egyptian king Nektanebo who seduced the mother of Alexander,
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Olympias, in the Alexander Romance (Sandy 1982b: 147, 151-153) and who features in a
2nd century B.C. Egyptian papyrus translated into Greek, the Dream of Nektanebo (Tait
1994, 214), although this tale is political rather than religious in character (Stephens &
Winkler 1995, 15). Nevertheless, Kalasiris is clearly portrayed as a repository of Egyptian
wisdom in his discussion of the cause of the flooding of the Nile (2.28; cf. Hdt. 2.19-27)
and in his argument that Homer was an Egyptian (3.14 below, and note). Heliodorus’ own
interest in Egypt is apparent in his account of the Nerloa (9.9), where he speaks in his own
voice.

The character of Kalasiris should therefore be seen as a specifically Egyptian wise
man and more generally as one of the ubiquitous holy men of antiquity, such as Apollonius
of Tyana, Peregrinus Proteus, Alexander of Abonouteichos, Apuleius of Madaura, and
Maximus of Ephesus. See Ronnet (1995, 66)—both Apollonius and Kalasiris have long
hair like priests (2.21; 7.7; cf. VA 1.8); Futre Pinheiro (1991b, 77); Brown (1971b, 80-101),
Merkelbach (1962, 242 n. 4); Goethals (1959, 292); Rohde (19143, 438 [410]). At times,
Kalasiris is a self-confessed charlatan (3.17) rather than a miracle-worker like Apollonius
(cf,, e.g., VA 6.3) and the three priests in the Ethiopian Story, Charikles, Kalasiris,
Sisimithres, can be ranked in degree of holiness, with Kalasiris holding the middie
position (Szepessy 1957, 252-253). Consequently, the allegorical interpretation of the
romance by Philip (Il. 109-119; Taran 1992, 225) must be judged to be a distortion.
According to this treatise, the name Kalasiris is derived from the phrase 6 mpdg Té koA
oOpwv (‘he who leads to beauty’), since the Egyptian priest is the one who leads the soul,
Charikleia, over the salt sea (which represents matter) to divine knowledge despite the
opposition of strife (the pirate Trachinos). But although Kalasiris has a sincere respect for
the higher forms of religion (cf. 3.16.3 and note) and is a complex mixture of deceit and
religiosity (Sandy 1982a 65-74; 1982b, 142-154; Winkler 1982, passim) he certainly is not
the ‘true hero’ of the story (Anderson 1993a, 185)—after all, he only participates in about
half of the action (2.21-7.11) and Charikleia is obviously the main focus of interest. It s,
moreover, vital to see that Kalasiris is given his own, limited story within the larger and
more significant narrative. Failure to recognise the autonomy of his part in the drama is
the cause of much critical confusion over his motives (cf. 4.13.1 below, and note).
¥l tolodtolg: Hemsterhuys suggests kol to0toig (‘and with matters like this’) since
Kalasiris has already departed from the main narrative to describe the procession, but RL
point out that xoi here means ‘even’ (‘I do not at all want to trouble you with matters that

are irrelevant even to subjects of this kind’). Heliodorus does occasionally use To10910¢ to
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mean ‘something like this’ or ‘events of this kind’ in a loosely additive sense as here: cf.,
e.g., yivetoi 11 tolodtov, 1.10.1, 4.1.1; xépdog 8¢ G¢ €v 10lg Tol00TOLG, 2.24.7; KOl GAA®V &N
to00twy, 2.23.5, and while the expression kol 10100101 is vague, it is in keeping with the
relaxed banter between Kalasiris and Knemon at this point.

O XaLPLOTEPG . . . Tfic dpnynoewg: = ‘the essential facts of my story’. Kalasiris’ comment
here should be read together with his earlier declaration that he wanted to present his story
in a logical order, including essential information about what has gone before (2.24.5;
2.26.1) and his later statement that he will give only necessary information (3.10.3). These
passages suggest an awareness of a theory of narrative. However, Hefti (1950, 45) rejected
the idea that Heliodorus was putting forward ‘eine rhetorische Romantheorie’ in passages
of this kind, on the grounds that they lack sufficient literary terminology. The only literary
term in the present passage is &pnynolc—it is also used by Herodotus (2.70; 3.125) and
Dionysius of Halicarnassos (2.7), among others, for a historical account of events,
although it is less common than dinyficig (cf., e.g., Aelius Theon Progymnasmata p. 78 1.
22; Ach. Tat. 8.4.4). Achilles Tatius also uses the term dpapuc: (1.9.1) and the final sentence
of the Ethiopian Story describes the work as a cOvtoypa (10.41.4). The present passage is
hardly a theoretical discussion of the importance of plausible and coherent narrative—the
contrast between Kalasiris as a careful and precise narrator and Knemon as an impulsive
and petulant audience is of greater significance (Winkler 1982, 145). There may be some
irony for the reader in Kalasiris’ words here, since Heliodorus frequently diverges from
his narrative to include symbolic description and paradoxographical discussions in his

work.

v £reliterg: for Knemon's requests to Kalasiris to relate his history, cf. 2.21.5; 2.22.5;
2.244.

£x mopddov Bewpde: cf. 3.6.2 below, and note. The translations of this phrase ‘a casual
spectator” (Lamb 1961); ‘a ringside spectator” (Hadas 1957); ‘your interest in incidental
spectacle’ (Morgan 1989c¢), all suggest a secular meaning for 8ewpds. The Suda attests this
reading of the phrase (ad NikdAoog . . . dmov & gvoplotay, 6mov 8¢ mAsiovg Evdnpelv
TUEPOG, Eviovg 88 TOTOVG &k TaPAIOV BEMPETY . . .)- Cf. also 3.6.2 below, where &k mapddov
(“in passing’) is described as a proverb for casual acquaintance. Yet Hesychius (ad Joc.)
notes the religious meaning ‘envoy to an oracle’ Beapovg 8¢ éxdrovv Todg Toig Beolg T
arapx i dndyoviac, and the Suda provides a parallel case of a certain Amuris, sent to
Delphi as an envoy (ad "Apvpic . . . 8ewpog Yop OO TvBaprtdv meL@Oeig el AeAgoig).

Furthermore, Heliodorus normally reserves the word for solemn, quasi-religious situations
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(6.14.2; 6.15.4, Charikleia is a witness of the necromancy of the witch of Bessa; 8.9.10,
Arsakes witnesses the execution of Charikleia from the walls of Memphis; 9.20.2,
Hydaspes witnesses the battle between the Ethiopian and Persian armies; 10.4.5,
Charikleia is present not as a witness of the sacrifice to Helios and Selene but as the
victim). By way of contrast 8gatfig simply means ‘spectator’ in Heliodorus (2.11.1; 3.1.1;
3.2.3; 6.14.5; 43.4; 8.9.21). Kalasiris’ choice of 6swpdg therefore stands in contrast to
Knemon's 8gatnv (3.1.1). This usage is more appropriate to the context of the sacrifice to
the spirit of Neoptolemus (1} 6swpia 2.34.3). Philostratus refers to the delegation sent to
Troy from Thessaly to honour of Achilles as 8ewpoig (Her. 741). 6smpdc may also refer
proleptically to the story of the love of Theagenes and Charikleia, which Kalasiris is about
to relate. Thus Knemon, and through him, the reader, are invited to experience vicariously
the spiritual significance of the meeting of Theagenes and Charikleia. This, at least, is the
interpretation of Philip, who views the Ethiopian Story as ‘the wine of contemplation’ (10v
oivov tfig Bewpiag, 1. 38), which teaches the reader philosophical truths allegorically (Taran
1992, 216).
"Atnixdg @v: cf. 2.27.3 for the fascination stories about Egypt held for the Greeks at
Delphi. These words, like those of Kalasiris (3.15.1 below, and note) and Knemon (4.4.3
below, and note) may be taken to refer to Heliodorus’ own narrative (Sandy 1982a, 25).
Heliodorus certainly does refer to his own narrative in a metaliterary way at times (cf.
4.8.1 and note) but in this instance the effect is more probably to emphasise Knemon’s
voracious and uncritical appetite for stories.

The Athenian love of stories was well-known (cf. eid0ate 8eotol Adyov yiyveodor,
Thuc. 3.38.4 [cf. 3.1.1 above and note]; Oi pév "Atukol mepiepyol Todc AoAlals, VmovAot,
CUKOPAVIMBELS, TopartpnTed 1OV Egvik@v Biov . . . O 88 eidikpiveic "Adnvaiol dpiuels 1@V
TEXVOV 0xpoatad kol Bsatal ovvexels, Dicaearchus fr. 59.4.2-4, 8-9 [Miiller]; "Alnmvodiol 8¢
TavTeg kol ol Emdnuodvieg EEvor gig ovdEv Etepov nokaipovv 7 Aéyewv T ﬁlc’xxox’)ew T
kouvotepov, Acts 17.21; «pdvor yap Opeic odkx  dxodete TV TOAVTPOYLOSOVV  TAV
‘Adnvoiov; 8fipdg éom AdAog kod @UAGSIKoc», Char. 1.1.6). This trait saved the lives of
many soldiers after their capture at Syracuse in 413 BC (Eviot 8¢ xoi 8 Edpuridny
gowdnoav, Plut. Nic. 29.2.5). The use of this kind of literary stereotype suggests that
Heliodorus knew Athens only from books (Kowarna 1959, 75).

Knemon is consistently characterised as a young Athenian, of good family (cf.
1.9.1; 1.13.1; 2.7.3; 2.26.3; 6.2.3; 6.7.9). A number of details are added to the narrative to

comply with this identity, even at the expense of chronology: 1.10.1 (Demainete is filled
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with passion on seeing Knemon at the Panathenaic festival); 1.16.3 (Thisbe arranges to
meet Aristippos at the monument to Epicurus—a well known anachronism in the work);
1.13.4 (the assembly proposes that Knemon be thrown into the pit of execution, near the
Akropolis); 1.17.5 (Demainete commits suicide in the pit in the Akademia, where the
polemarchs sacrifice to the Heroes: cf. Ath. Const. 58; Paus. 1.29.15). Thisbe likewise is
Athenian (2.10.4; 2.24.1; 2.8.2) and Knemon refers to his life as an Athenian tragedy
(2.11.2)—a striking instance of Heliodorus’ metaliterary imagination.

TV TOURNV OvopooTnv €v OAlyolg yevopévny: ‘a procession famous as few others are’.
This phrase is potentially ambiguous (as the various translations show); it could refer to
the procession as an institution or this particular enactment of it. The following expression
(o0tfig 1€ Evexev xal 16V €€ adrfig droBdvtov) makes it clear that the latter interpretation
is to be preferred.

advtfic 1€ Evexev kol 1Av €€ adtfig amofhviov: Kalasiris justifies his digression to
describe the procession on the grounds that it explains how Theagenes and Charikleia meet
during the ceremony and thus advances the plot.

draBnoopar: Koraes (1804-1806 ad Joc.) links this word with Swo8éoeig ‘graphic
representations’ (cf. Ath. 5.26.3-7 [Kaibel], épantideg . . . TLvEg pév eikovog Exovoom . . . of
8¢ pubikag dabéceig; Plut. Demerr. 22.4.1-22.5.1, v nepl 1OV TdAvoov diébeorv). Naber
(1873, 334) suggests dinynoopat for dradfoopor but this normalisation is unnecessary since
Knemon had requested Kalasiris to give a graphic description of the procession (see 3.1.1

above and note).

Kalasiris resumes his description of the procession

3.1.3 "Hyetro pev éxotépPn: fiyelto is the conventional word for describing a procession.
Cf. lamblichos Bab. fr. 1.8 (Stephens & Winkler 1995, 224), ‘Hyodvtar & immeilg
oxnrtodyol; Xen. Cyr. 8.3.16, fiyelto & adtdv Xpvodvrog.

Philostratus (Her. 741.14 [Olearius]) talks of the sacrifice of a white bull to the
dead Achilles as a god and a black bull to him as a hero, whereas Pindar (Nem. 7.47)
mentions a mass of victims (moAv8dtoig). Heliodorus has followed the earlier tradition in
order to make the ceremony more grandiose. The elaborate account of the sacrifice of
these animals may owe something to Julian’s attempt to revive blood sacrifice (Amm.
Marc. 22.12.6 {362 AD]), which had been banned by Christian emperors, despite the
debate on this question within neoPlatonic circles (Bradbury 1995, 331-356). However, the
sacrifice of hecatombs is a Homeric idea (see 3.1.4 below and note) and Heliodorus is

clearly using epic vocabulary in his description (see below on xoAAwvoi, for example).
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Tdv teAoVLévev avdpdv: Heliodorus uses the future middle tedovpévav here and the
future passive (with passive sense) teAecOnocopévov at the conclusion of the novel, 1@v ént
T YOR® HUCTIKOTEPWY . . . TeAeconcopévey (10.41.3), although the future passive is norm-
ally used with middle sense (cf. Theophrast. Char. 16.11a).

avdp@v ayporkotépwv Blov Te kal oToANV £peAkopévov: "Aypolkotépwy 1s the emendation
of Koraes (followed by RL) for &ypoikotépov, which Colonna (1987b, 1938) retains with
the codices. On the reading of Koraes, épedxopévav is used absolutely (with the object
gxotoppnv understood) and Piov 1€ kol cToAnv are accusatives of respect after drypoixo-
1w€pov. The verb €péAxe is used in the required sense of leading animals (admittedly not
without an expressed object) by Herodotus (inmov énéixovoav, 5.12). This seems easier
than taking épeAxopévov (middle used as active) in a metaphorical sense in this context, as
aypowkotépov would require.

Cdpa exaote x1tdva Aevkdv: Colonna (1987b, 1938) reads {@oua on the strength of the
codices and Ach. Tat. 3.21.2 (to which add 1.1.7; 5.3.6). The form {@opa is attested in the
5th-4th century BC as a medical term (‘bandage’) in Hippoc. Art. 14.41, and in Strabo
7.2.3. RL refer to 5.33.1, where the reading of the codices is {duatog, which is the more
frequent and the more regular form: cf., e.g., Hom. 7/ 4.187; Soph. El 452; Long. 1.4.2.
Hesychius uses both forms (for {@opa s.v. oTéAAa) but {@duo more frequently (s.v. {opo).
Zoyo: 1s also the form attested in the 2nd/3rd century (Clem. Al. Pazed. 2.12 [124.2.5]) but
in the fourth century {@opo is used: cf,, e.g., Basil of Caesaria Ep. 2.6. In view of the
uncertainty of the date of Heliodorus, there do not appear to be firm enough grounds to
emend the text.

médexvv dlotopov: this unusual expression seems to come from Euripides (f. 530.5-6,
TeAékeng 3¢ dlotopov / yévov Emad)’ "Aykaiog), particularly because of the use of the verb
&roAA” which Heliodorus has replaced with érexpGdaivey (cf. the following note), but cf.
Hsch. &€ivn (Xen. Cyr. 6.2.34, used of a tree-felling axe) diotopog mérexve. The word
nédexvg is used of a double-headed battle-axe in the Classical period (Hdt. 7.135) but in
Homer (/I 17.520, Od. 3.442) and in Minoan religion the double-headed axe was a
sacrificial instrument and a cult object that symbolised the power to kill and was often
used as a votive gift (Nilsson 1971, 194-235; Burkert 1985, 38). For the anthropological
significance of the méAexvg in the ox-sacrifice at the Panathenaic festival: cf. Burkert
(1983, 136-143). Here the word is used in the Homeric sense, since 3.5.2 suggests that the
axes were used in the simultaneous slaughter of the holocaust.

ErekpGdoivev ‘wave about, flourish’: an extremely rare word. Cf. 1taic éAnicy émxpo.-
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daiveodor (Greg. Nyss. Contra Fatum 50.21-2 [McDonough]); évepyeiog peotdg 6
g¢mxpodaivov 10 86pv (Schol. in Hom. ad 1I. 10.369). The scholiast refers to the line dovpi
& é&naicowv wpooten xpatepds Alopndng showing that he glosses émoicowv with
émucpodoivay. Cf. Morgan (1979, at 10.31.6).

3.1.4 Oi Boeg péAaveg mavieg: black victims were considered appropriate to a sacrifice to
a dead hero, white to the gods (Philostr. Her. 741). Circe, for example, put a black ram and
ewe on board Odysseus’ ship as suitable victims with which to summon the dead, t6ppa &
Gp olxopévn Kipkn mopd vt peAaivn / &pveldv kotédnoey Siv 8fjAdv e pédonvav (Hom. Od.
10.571-2). Plutarch provides evidence for the use of a black bull, Zpvpvaiol 10 ToAMLOV
Aloreig Svieg 8Dovol BovBpwoter Tadpov pédava (Quaest. Conv. 694al1-b2 [Stephanus]).
On the religious significance of black and white in Greek thought: cf. Radke (1936) passim
(a work I have not seen). Here black victims are offered to the hero Neoptolemus.

OV adxéva cppry®dvieg: Longus uses oppiy@dvieg of the sexually frustrated lovers, Daphnis
and Chloe, ol 8, véol xal oppLydvieg xal moAvv #idn xpdvov Epwto {ntodvieg, £Eekdovio
Tpog T akovopoto (3.13.3) and opprydvia for Daphnis’ erection in the episode in which
he is seduced by Lykainion (3.18.4). The word is chiefly used as a present participle and
often in an adjectival sense collocating with véog (cf., e.g., E. Andr. 196, Long. 3.13.3,
Plut. Mor. 734e4). The word generally connotes youthful vigour: cf. Plato Leg. 840b2;
Arist. Clouds 799; Philostr. Gym. 58.13: Suda (s.v. Topiy@v) vedlov, adEav, oeO{wv,
Bpalov, edoopotdv, axpalav, dvedv. dg & edypoeic, dg 8¢ cppLyd 1o cdUE cov, K&V TodpoV
dyxoig. The description of the oxen is generally reminiscent of Achilles Tatius, 10 p&v yop
HEYeBog mavv péyog, OV adxéve maxlg, TOV v@Tov TAaTdE, ThV Yaotépo moALg (2.15.3);
Bodiler 8¢ Tadpog dyovxev@dv Kol domep emderkvipevog 8t 1@V EALMV Bo@v éoTL BaciAsig
(2.15.4). Koraes accuses Heliodorus of juvenile sophistry here but the description lends an
atmosphere of animal vitality to the scene which is entirely in keeping with the sensuality
of the encounter between Theagenes and Charikleia.

The predominantly adjectival use of ogpiy@viee, as well as the close resemblance

of this passage to Ach. Tat. 2.15.3 quoted above, suggest that oadyéva here is an accusative
of respect.
T0 PEV KEPOG AMEPLTTOV KOl ABLACTPOPOV 0&Ovovieg O piv Eérmixpvoov O &2 avevoig
o1eQpavolg didmAoxov: Another Homeric touch (Feuillatre 1966, 50). The gilding of the
horns of cattle is attested to by Homer in Nestor's words to Athene (Od. 3.382-4):

‘ool & od £yo PéEm Bodv fiviv EVPVUETOTOV,

adpnmy, fiv ob me dmd Luydv Hyayev &vip:

96



TV 101 €70 PEEM XPVOOV KEPOGLY TEPLXEVQSG.’

‘O puév... 0 8 ... in the Heliodorus passage means ‘some . . . others . . .” rather than ‘the
one . . . the other . . .” (as Hadas ad /oc. translates).

Notice the use of polysyllabic words beginning with the alpha privative (cf. also
Gypoviov kol dxnpotov kol aduépBopov dvopdlovoa, 2.33.5) repeated in close proximity
(Gméprrov xoi adidotpogov) and the repetition of the prefix . Complex vocabulary and
a striving for rhyme are characteristic of Heliodorus’ prose.
oipol v xvApnv: Herodotus describes the ponies of Sigynnae as owol, (5.9.7-10). The
word is properly used of the nose: cf. the evil horse in Plato’s charioteer simile (Phaedr.
253¢1-5); the hippopotamus (Hdt. 2.71.4); dogs (Xen. Cyn. 4.1.2), and goats (Theocr. 8.50).
Simos is a name given to satyrs on Greek vases and Sime is the name of a woman on a
funerary plaque fragment by Exekias (Berlin F1814; ABV 146.22). Strabo mentions Simos
as the name of a poet who invented a genre of erotic poetry, which was named after him,
ZIpog O pEAOWOLOE TopaPBeipag kol adTIG TNV IOV TPOTEPWY LEAOTOLAV &ymynv kol Tnv
ocwmdiav eicayaydv (14.1.41). A similar discussion is given in Ath. 14.620d-e. Morgan
(1979, at 10.31.3) notes that Heliodorus also uses oiu6g to describe how Theagenes flexes
his shoulders before his bout with the Ethiopian giant. The phrase means ‘with stubby,
muscular legs’ (xviun refers to the lower leg between knee and ankle: cf. LSJ ad loc.) but
the words also add connotations of sexual exuberance to the scene which reinforce the
erotic character of the encounter.

0 8¢ apBpdg axpiBh ExatopPn xal eig aAfBeiav 10 Svopa mAmpodvieg: a ‘hecatomb’
meant ‘a sacrifice of a hundred cattle’ but the number, in fact, varied. Homer used the
word readily and favoured the plural of this word, otfica véag kol Epeka teAnécoog
exatopBag. (Od. 4.582), though the singular is also commonly found, e.g. & Xpoony {kavev
Gyov iepny ExatduBnv (I 1.431).

3.1.5 GAAov iepeiov Sidpopov wAfGog: cf. 3.5.2 where cattle, lambs and goats are
mentioned specifically. Heliodorus’ description is detailed only in part. Particular high-
lights are brought out against a broadly undifferentiated background. Cf. 3.10.3, where

Heliodorus passes over the details of the banquet of Theagenes (praereritio) but focuses on

the melancholy disposition of the hero.

The procession of Thessalian maidens

3.2.1 xoAAiLwvol Tiveg xai BoBdLwvor: cf. Homer I/ 7.139, avdpeg kikAnoxkov kaAAifwvol
1€ Yovoikeg, Od. 23.147, avdp@v monldvimv kaAMlavav e yovoukdv; I 9.594, téxva 8¢ T

GAAoL &yovor BaBuldvovg te yovaixag; Od 3.154, Badvldvoug te yuveikog. Heliodorus
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combines the two words (which never occur together as a phrase in Homer) for homoio-
teleuton. For metrical reasons Homer prefers eb{wvor in his formulae (cf. /. 1.429; 6.467,
9.366; 9.590; 9.667; 23.261; 23.760) to the polysyllabic xaAAi- and Ba®v- compounds,
which Heliodorus does not avoid. Ba@idxoAmog (together with many other compounds of
Ba®0-) appears to refer to puffed out clothing rather like Babdlwvog ‘deep-girdled’
(Nawratil 1959, 167). The choice of -Lwvor as the second element of the compound may
point to the following description of Charikleia’s Lovn.

apoimv mATpeLG: dpalog is related to omdpn ‘the fruits of autumn’, as can be seen from
Hesychius, <apaiomdroag> 6 v axufv TOANCEG. OTOPOTMANG. TopLyommdAng. Cf.
Philostratus Her. 675.22 (Olearius); Ach. Tat. 1.15.4. Heliodorus normally restricts this
word to human beauty, particularly the beauty of nubile young people (2.22.1, Nausikleia;
3.3.7, Theagenes; 4.8.8 [cf. 10.16.9], Charikleia; 7.2.2, Thyamis; 7.8.2, Theagenes and
Charikleia; 10.3.1, Charikleia). This usage is common in the romances: e.g., X. Eph. 2.3.1,
Manto; Long. 3.31.3, Chloe; Hist. Alex. 8.3.1 (recensio F).

ai 8¢ xavQ REPPGTOV TE Kol GUUIONGTOV KavNeopodoal TOV TOMOV DMLY KATERVEOV:
the offering of cakes, flowers and fruits and the use of incense was customary in
processions and sacrifices for the dead (Feuilldtre 1966, 51). For the fragrant scent of
flowers and incense wafted on a gentle breeze at the sacrifice sent to Tyre by the people of
Sidon: cf. Ach. Tat. (2.15.1-4), & Svopipote, kaocta kol ABovatde kol KpOKOG T Gven,
VOpKLOOOG kol pOder kel poppivon 7 88 t@v &vBéwv &vamvon mpoc THY TV Bvpopd Ty
fipllev Odunv. 10 8¢ mvedpo dvamepmbpuevov eig TOV Gépa TV OdpMv éKspd\)vvs, xal fv
Gvepog fdovfig. Heliodorus is more restrained than Achilles Tatius here.

3.2.2 @¢ &v Badilewv 1€ &uo xoi xopedev adroic Eyyivovto: the people of Thessaly
attached great importance to dancing, according to Lucian, who notes that they called their
leaders mpoopynotfipeg ‘dance leaders’, and inscribed honorific titles on the statues of their
best dancers (De Salt. 14.1-8). He also notes that Neoptolemus invented the Pyrrhic dance
(cf. 3.10.2 below, and note).

RL identify the dance with the yépavoc, ‘the crane’, on the basis of a report by
Plutarch of information given in his source Dicaearchus (7Thes. 21.1-3) according to whom
this dance was first performed by Theseus on the island of Delos, where he stopped after
he had escaped from Crete with Ariadne. The dance represented the convolutions of the
labyrinth and was performed around an altar made of left-hand horns. On this occasion
Theseus was said to have put on games for which the palm was first awarded as a prize.

According to Plutarch, the yépavoc was still performed in his own day by the people of
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Delos (Joc. cit). Lucian only mentions the yépovog in passing as a famous early form of
dancing, the roots from which the flower and mature fruits of the art developed later (De
Salt. 34).

The identification between the yépovog and the dance performed during the
procession for Neoptolemus appears to rest on the windings and turnings performed by the
dancers (the name yépavog may be derived from a root ( *ger-) meaning ‘to wind’ (OCD
s.v. ‘Dancing’). Plutarch uses the words nopaiddelg kol &veAi&elg to express these move-
ments, whereas Heliodorus has only €yxdpoiov ‘oblique’, which Hesychius glosses as
TAQY0¢ ‘transverse, sideways, sloping’. The Suda uses the word of the transverse benches
of a ship (s.v. ¢ykonvideg) and the diagonal of a geometrical half-rhombus (s.v. &uBoAov).
There are other differences between the yépavog and the dance under discussion: the
former is nocturnal and performed by unmarried young men while the latter is diurnal and
executed by young girls. In addition, there is no thematic connection between the exploits
of Theseus and those of Neoptolemus. Furthermore, the dancers would have difficulty in
carrying out intricate movements with baskets on their heads and there is no mention of a
singing choir accompanying the dancing choir as in the present passage (Feuillatre 1966,
52 and n. 5). Feuillitre describes the dance as ‘une combinaison entre la danse
hyporchématique et la marche processionelle.” The hyporcheme is mentioned by
Athenaeus as a dance closely related to the xopdof (Deip. 14.630¢) in which the chorus
sings as it dances, and which is danced by men as well as women (Joc. cit 14.631c-d; cf.
also Deip. 1.20d-21a; 21e-22d; 14.628¢-631¢.) Clearly what is required is a dance suited to
the theme of the marriage of Peleus and Thetis which forms the subject of the hymn
(3.2.2). For modern studies of Greek dancing in antiquity, see Lonsdale (1993), Multen
(1982) and Lawler (1964).

Heliodorus mentions dancing quite often (cf. 3.10.3 below and note, 4.17.1, 4.19.8,
5.15.3, 6.8.3, 6.15.3 and 10.38.3), perhaps because of the close relationship between
dancing and drama. According to Lucian, tragedy, comedy and satyr plays have their
distinctive forms of dance, 1 éupéreia, O KOpdag, M oixivvig, respectively (De Salt. 26) and
pantomime was a form of narrative dance which shared the same subject matter as
tragedies, except that they were more sophisticated and complex (op. cit. 31.1-4).
Pantomime and narrative fiction are closely related in that they are genres which are
unrestricted in form and in that they take E€pwg as their main theme. Lucian claims that
pantomime included a wide range of educational material; musical, poetical and

philosophical (op. cit. 35.5-10) and emphasises the part erotic adventures play in it (op. cit.
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59.5-6). The close relationship between the dancing and drama should be borne in mind in
view of Heliodorus’ interest in the theatre (cf. 3.1.1, 3.1.1, 4.5.3 above and notes) and his
taste for spectacle and colour.

10 #v8OoLOV . . . dreofpotvev: évBooiov is used of a trumpet note giving the signal for
the start of a foot-race (4.3.1, metaphorical at 4.16.2) and of a flute melody played to
sheep (5.14.2). Cf. also Arist. Rhet 1414b; Suidas, Hesch. s.v. £v86o1p0G. This sense of the
word is reinforced by the accompanying verb dmeofpanvev: cf. Suda, <Enpecie:> Qovép-
wolc d1&r céAmyyog and Athenaeus’ description of the procession through Alexandria
during the reign of Ptolemy Philadelphus, mpoexé@nto & od10d éml 1@ TpoxfA® 10D
EAEQOVTOG SOTUPLOKOG MEVIGRNYVG ECTEPOVOUEVOG TLTVOG OTEPGVD Xpvo®, Tf dekid XEepl
alyele képam xpvod onpaivav (5.31.21-25 [Kaibel]). However, £vdociiov may also refer
to the ‘theme’ of a speech (Arist. Raet. 1415a; LSI® s.v. évddoyrog) and Heliodorus uses it
to mean ‘the starting point of a plan, an idea’ (5.21.1, cf. 9.4.2 where the people of Syene
make a channel as a starting point for the waters of the Nile in case the dyke holding back
the river should break). Here one chorus provides the theme for a second chorus who are

to sing the whole song. Perhaps Heliodorus had an antiphonal choral ode in mind.

Knemon interrupts (2) to ask for an account of the hymn

3.2.3 Meta tadtag: RL understand xopog as the noun to be supplied with the feminine
demonstrative pronoun following Hirschig’s emendation, but Colonna (1987b, 1938)
retains to0tovg and understands yopotg as the antecedent with the majority of the MSS.
Hirschig’s suggestion is therefore unnecessary.
«Ti Kvijpov» €on 6 Kviipwv: on the reversion to the narrative frame: cf. 3.1.1 above, and
note; Hefti (1950, 46). Knemon’s demand to hear as well as to visualise the spectacle is
finally realised when he claims to actually see Theagenes and Charikleia on the basis of
Kalasiris’ description (3.4.7; cf. Morgan 1991, 98),

Boissonade (1806, p. 313) notes the parallel in Philostratus (Her. 663.23

[Olearius]), ®. NopéAbapey, NdY Yap mov Gvarvel 1@V QUTAOV. 'A. Ti Aéyerg 1O

The hymn to Thetis

3.2.4 Hymns were, of course, regularly sung at religious festivals in Greece: cf. Syl
3.695.25; Furley (1993, 26; 31-38); Russell (1990b, 199-219); Bremer (1981, 193-215);
Reardon (1971, 143-148). The hymn to Thetis appears best taken as a genealogical hymn
in terms of the classification of the third or fourth century rhetorician Menander (Men.

Rhet. 338-339: cf. Russell & Wilson 1981, 19-21). Menander points out that genealogical
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hymns overlap with the mythological type and suggests that they are more suited to poetry
than to prose and should be kept brief. Heliodorus therefore appears to be following
convention in the composition of this poem. This is entirely suited to his purpose here
which is to prepare for the entrance of his hero, Theagenes—himself a descendant of
Thetis—with a poem celebrating his ancestral line (cf. 3.3.5 below, and note). Menander's
discussion of fictitious hymns concerns hymns which are original and inventive, such as
the Agathon's hymn to Eros, for whom no hymn had yet been composed (177a7-8), in
Plato's Symposium (197c-¢). Heliodorus® hymn is not of this type, since Thetis was a
familiar goddess and a traditional poetic subject (cf., e.g., Pind. Pyth. 3.92; Anth. Pal. 5.48;
5.94;7.1; 7.2, 7.142; 9.385; 9.470; 9.771; 10.15; 14.116; 16.15; Cat. 64.31-32). The writing
of hymns to deities also constituted a sub-genre in sacred rhetoric and poetic hymns were
often composed, especially by Aristides: cf., e.g., Aelius Aristides Or 38.7; Anderson
(1993a, 80); Reardon (1971, 264); Bowie (1989, 214-229), noting Caracalla’s admiration
for the citharode Mesomedes, who sang a poem on Troy during the emperor’s visit to that
city in 214 AD. For the prose hymns of Aelius Aristides: cf. Russell (1990b, 199-219). The
hymn is an exception to the relative lack of poetry in Heliodorus and the romances in
general (Kerényi 19622; 238), although short quotations, such as part of a fragment of
Euripides (fr. 449), xaipovtog kol edenuodviog éxnéuneiy is quoted in the Ethiopian Story
(7.11.9; cf. also Seneca Apocolocyntosis 4.2).

Philostratus also has a version of the Thessalian hymn to Thetis in the Heroicus
(741.23-742.5 [De Lannoy] with scansion). The Heroicus is a fictitious dialogue between a
Phoenician and a vine-dresser in the Thracian Chersonese, who states that he has accurate
information about what actually happened at Troy through the ghost of Protesilaus, the
first Greek to die in the war (cf. Anderson 1986, 241-57). In the course of the discussion,
the vine-dresser explains the original nature of the embassy of 14 that was sent to Achilles
from Thessaly every year of the war in compliance with an oracle from Dodona in terms
of which they were to sacrifice a white bull to him both as a god and a black one as a

fallen mortal. The embassy sailed to Troy at night and sang the following hymn to Thetis

before making land:
O xvavéa, 04T IInielia,
OV péyav & téxeg Viov "AYIAALY, TOD
Bvat pev Soov @hoig fiveykey,
Tpoio Adye, oGg & S60v ABAVETOV
Yevedg naig £omace, Moviog Exet.

Baive mpog aimby 1OVde KoA®VOV
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LET ’AXLKM(DQELUI?UF)(X c

Boiv adGipDTOG PLETO OECCOALNG,

O&TL xvavia, O¢TL TInAsio.

Both hymns are genealogical hymns, which show ring-composition, beginning and ending
with the same line in each case. In terms of content, the two hymns both refer to the fact
that Thetis belonged to the sea (givadioro, GAdg [HId.], xvavéa, TIovtog €xet [Phil.]); her
immortality (&@ovatov . . . x6pov [HId.], &@avétov yevedg [Phil.]); her giving birth to
Achilles (é€étexev Aaydvov [HId.], téxeg [Phil.]); the destruction of Troy (ntepcémoArv
Tpodwv [H1d.], Tpoia . . . Adye [Phil.]); invoke favour of a hero (iAnxoig [HId.], Baiv’
[Phil.]); and mention the sacrifice (déxvvco . . . tévde QunmoAinv [HId.], éumvpo [Phil.]).
The similarity in content and vocabulary is striking for poems of such short length and one
was clearly influenced by the other. In view of the metrical innovation of Heliodorus (see
below) and the extent of the influence of Philostratus on Heliodorus, the latter probably
made use of the former. Alternatively, both derive from a common source (possibly an
actual Delphic hymn, though I know of no evidence for this).

Heliodorus made use of elegiac pentameters for his hymn rather than the more
usual (though irregular) anapaests of Philostratus (De Lannoy 1981, 166-175), perhaps
because of the movements of the dance (cf. RL ad loc.) and the solemnity of the rite. The
substitution of spondees for dactyls in line 10 draw attention to the name Neoptolemus.
The use of pentameters is unusual in Greek poetry of the Late Empire (Feuillatre 1966,
52); the change of metre from anapaests to pentameters may suggest that Heliodorus was
attempting to upstage his model Philostratus (Bowie 1989, 214-221). This argument is
somewhat weakened by the inconsistency with which Heliodorus deploys the Doric dialect
in his hymn (note, for example, Iaginv), but the hymn is lexically more complex than the
Philostratus piece and contains rare words (&yAciav, iAfkolc), compounds (xpvootberpa,
dovpopavii, mepcEnoALy, pucinoAiv) and metaphors (&oTepoméy).

A further argument suggesting that Heliodorus was the borrower here, can be seen
in the context in which Philostratus’ hymn is set. In the Heroicus, the vine-dresser explains
to his Phoenician interlocutor that the Thessalians later failed to observe the custom of
sacrificing to Achilles, and that, although the cult was revived in times of drought and
again during Xerxes’ invasion of Greece, the spirit of Achilles threatened to send ‘an evil
thing” against Thessaly from the sea (where he was living on an island with Helen of
Troy!). The vine-dresser concludes by stating that the ‘evil’ that Achilles sent against

Thessaly was the secret of the murex shell that enabled man to grow rich from dying
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clothes. Whether or not the entire story was invented by Philostratus, it appears to be an
aetiology for the évoyionog, or ceremony of purification to the spirits of the dead (see
below). Heliodorus uses this aetiology to buttress the religious tone of the encounter
between Theagenes and Charikleia—it is important for the sanctity of the love between his
hero and heroine that it should occur at an éveyiouog rather than at a £optfy. Indirect
reference to the Thessalian religious ceremony in honour of Achilles also further substan-
tiates the connection between Theagenes and that hero. Thus it makes good sense for
Heliodorus to use Philostratus and very little sense the other way around.

Heliodorus’ hymn was included in the Anthologia Palatina (9.485), whereas Philo-
stratus’ version was not (although another poem attributed to a Philostratus is found in the
Planudean Appendix [16.110]). The anthology also contains a couplet on the pantarb stone
from the romance (8.11.2; AP 9.490) but not the following couplet concerning the libera-
tion of Theagenes and Charikleia from Arsake’s power (8.11.3) or the oracle given to
Kalasiris (2.35.5). Evidently the hymn and the pantarb couplet were considered to be
easily detachable from their context and able to stand alone in the collection. Heliodorus’
poem may have been anthologised in the fourth-century collection, composed in the 380s
(Cameron 1993b, 90-96). Ausonius made use of this collection in composing his Epitaphia
(epitaphs on Trojan heroes) and this would increase the likelihood that the hymn to Thetis
was part of this anthology, since it is a supplication to the dead hero of the Trojan War,
Neoptolemus. The earlier collection by Diogenian (who flourished during the reign of
Hadrian) would appear to be too early for Heliodorus. However, it is also possible, given
the popularity of the romance among the Byzantine scholars (see 4.17.5 below and note),
that the hymn was put into the later anthology of Constantine Cephalas (c. 900 AD).

Tav ©étv Geido: A conventional poetic opening (cf., e.g., Homeric Hymn to Hera |1,
“Hpnv &eidem xpooobpovov, fiv téke Pein; Homeric Hymn to Hermes 1; Homeric H 'ymn (o
Artemis 1; BEur. Her. 681). The cult of Thetis was centred appropriately in Thessaly. The
hymn to Thetis creates the expectation of a love-encounter in the mind of the reader, since
her marriage with Peleus is often taken as the model of blissful love with an undertone of
tragic consequences. Cf. Chariton 1.1.16—the marriage of Chaereas and Kallirhoe was like
that of Peleus and Thetis as the poets describe it; 2.3.8, where the author describes the love
of immmortals for mortals as a theme for poets and historians; 6.3.4; Pindar (Isthm. 8.27-
40)—the story of the love of Zeus and Poseidon for Thetis; Iliad (18.34-147)—Thetis’
account of the birth of Achilles and her prophecy of his imminent death. Cf. also Pindar
Pyth. 3.92-105; Catullus 64.19-49. Philostratus (Her. 729-738 [Olearius]) tells how Peleus

103



slept with Thetis without knowing she was a goddess. On learning that she was divine he
was afraid and wished to flee but Thetis persuaded him to stay by citing the union of Eos
with Tithonos, Aphrodite with Anchises and Selene with Endymion.
Nnpéog aBavatav eivarioto xdpav: Nnpéog for Nnpéwg for the sake of the metre. The line
recalls Homer 77. 1.538, 'Apyvponela ©£Tic, Buydtnp GAlowo yépovtog. Thetis is listed as one
of the daughters of Nereus by, e.g., Herodotus (7.191) and Apollodorus (Bib. 1.11.4). In
line 4 of this hymn Thetis is described as tav &AOg &yAoiov.
Tv Awg £vveoin IIMAET ynpopévav: Thetis was married to Peleus with the consent
(évveoin) of Zeus, since he feared the prophecy that she would bear a son stronger than his
father (Pind. Isthm. 8.34-38). The use of the singular (évvecin) is a solecism—the plural is
the normal epic idiom (cf. Hom. 77. 5.894, LSJ® s.v. évecio).
T0v GAOg ayAaiav: ayAaio is Homeric (cf., e.g., Od. 15.78); cf. also &yAdiocua (3.6.2
below, and note).
INoginv: Paphos is a city on Cyprus, in which there was a famous temple of Aphrodite
Anadyomene. The adjective therefore strictly belongs to Aphrodite (cf. Anth. Pal 5.94)
and the description of Thetis as ‘our Aphrodite” is a little catachrestic, but understandable
in the sense that Thetis emerged from the foam of the sea to lie with Peleus (cf. Hom.
18.402f.; Pindar Nem. 4.62; Apollod. 3.13.5). Similarly, the unusual epithet xpvcoéeipa
(the Homeric epithet for Thetis is fuxdpog, koAMTAOKOLOG, TovOTETAOG or dipyvPd-
neCor) is only used of Aphrodite elsewhere (Ibycus fr. 1a.9; $151.9). It is hard to see how
the use of Npinv here means that Theagenes was of mystic descent (cf. Merkelbach 1962,
240 n. 2). The associations between Thetis and Aphrodite in the hymn rather serve to
strengthen the erotic prelude to the meeting between Theagenes and Charikleia.

The mixture of Ionic and Doric forms in Guetépav Moginv indicates that Heliodorus
was unfamiliar with poetry (cf. Colonna 1967, 250).
dovpopavfi: RL prefer this form (cf. Anth. Pal 9.553.4-5 [Bovpopavig]) with VMCOA
rather than dopipoavA (cf. Eur. Supp. 485 [Sopyiaviic]) with BPZIL. The lonic form would be
dovpt- (cf. dovpirAvtdg, Hom. 21 5.45; SovpikAeitdc, Hom. 7. 5.55) and so Colonna (1938)
and Bekker (1855) read Sovpuiavfi, although this variant does not occur in the MSS.
Compounds of opt- (Ton. ovpt-) occur more frequently than those using Sovpo- (cf. LSJ®
ad Joc.) but this does not necessarily mean that Heliodorus would have used this form. In
such a doubtful case, the more poetic form (dovpopaviig) should be retained.
dtov "AxAAfi, 10D kAfog odpéviov: Koraes appropriately quotes Pindar on the fame of

Achilles, 008" Eotiv obtm BépBapog / obte TaAlyyAwooog woAg, // g od [InAéog aiel kAfog
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- / pwog . . . (Isthm. 6.24-25).

IHppa téxev Roida NeomtoAgpov: this filiation of Neoptolemus, who is usually said to
have been the son of Achilles and Deidameia (OCD s.v. Neoptolemus), is unique
(Feuillatre 1966, 52). The name Pyrrha is, of course, simply the feminine form of Pyrrhus.

nepotnoAy Tpawv, PpuoimoAlv Aavadv: cf. Verg. Aen. 2.263-267; 2.469-558; Pausanias
(10.26.4) describes a painting by Polygnotos in Delphi showing Neoptolemus in the act of
killing Astynoos after having killed Elasos. IlepcénoAlv was the epithet of Pallas Athena
(Lamprocl. 1; Callim. Dian. 5.43) but pvoinoiiv (from €pdm ‘deliver’) is also used of the
goddess (Z1. 6.305; Sept. 129; cf. also the scholion on this passage oi epi cotnplag TOAEMG
T xelpog GvEXOVTEG PUCLTTOALY kol €pvoinmtoAdv "Abnvav érekadodvro). Heliodorus’
playful juxtaposition of these antithetical epithets is typical of his fondness for striking
verbal effects. Neoptolemus cannot be said to have saved any Greek cities, although his
presence at Troy was necessary for the capture of the city (Soph. Phil 114-115, 345-347,
Od. 11.508-509).

gbpevéwv: RL read eduevémv ‘favorablement’, although duevaiov is found in the majority
of the MSS. (except for CZII) and is more common, e.g. Ach. Tat. 3.10.5, &vti 8¢ duevaiov
Tig oou tov Bpfivov &del. However, ‘singing the marriage song’ makes no sense in this
context and edpevéwy finds a precedent in the Orphic Hymns: gdpevéav énapaydg EméAsorg
poonnorowoiv (48.6); and Gregory Nazianzenus: coi y' edpevéov (Carmina Dogmatica p.
408.3).

gunroAinv: ‘act of sacrifice’: ¢f. Ap. Rhod. 4.702, péle 8unmolinv; Ach. Tat. 2.14.1, xeior
gunnoAinv oe @épeiv xédopon ‘HpaxAel; Orph. Hymn. Preface 1, Mdaveove &N, Movoade,
BUNTOALNV TEPLOELVTY.

3.3.1 donep drO Tig Kok TV @SNV fixodg Eperxopévoug: The description is very vivid
(Feuillatre 1966, 23). Charikleia’s excitement during Theagenes’ race with Ormenos
conveys even greater emotional intensity (4.3.3). Other examples of such scenes occur at
4.1-4; 5.26; 7.5-8; and the ‘happy ending’ (10.41). Cf. Wolff (1912, 177), who labels Helio-
dorus’ technique of conveying the emotional effect of his descriptions on the spectators
‘pathetic optics’, which, together with the ‘hieratic epiphany’ of Charikleia (3.4.6 below,
and note) constitute ‘ensemble scenes’.

£o¢ xatOmV €@fBmv iTmkOV kai 6 ToVTeV inmapxog éxAdpyag: There is a general
similarity between this passage and Plutarch’s description of the entrance of ephebes in
military dress into a theatre, paying respect to their leader (Phrlopoemen 11.2.1-11.2.6;
Koraes ad loc.). Cf. also Chariton (6.4.2) and Iamblichos (fr. 1)— further similarities
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between the description of the king and that of Theagenes (3.3.5) will be pointed out in the
notes which follow. However, Stephens & Winkler (1995, 222) deny the resemblance
between Iamblichos’ description of the procession of the Babylonian king and Heliodorus’
account of the ride of the Thessalian youths and no doubt such scenes were generic. For
festival-processions as a motif in the ancient Greek romances, cf. 3.1.1 above, and note.

axofic xpeittova ‘Aong v 1AV koeA®v Ofav anedeiev: Heliodorus includes a high
degree of visual description in his narrative: cf. the description of Charikleia’s {mvn (3.4.2)
below, and note. Scenes such as the opening scene at the Heracleotic mouth of the Nile
(1.1.1-1.2.3) are presented as spectacles. Sight is given a special role in engendering the
love between Theagenes and Charikleia (cf., e.g., 3.5.4, 4.2.3 below, and the notes on these
passages). For preference for sight over hearing in erotic matters is also made by
Xenophon in his anecdote that Socrates had said that the beauty of Theodote was better
judged by actually seeing her rather than hearing a report (Mem. 3.11.1: cf. Ath.
13.588d)—though here the subject is male beauty. The comparison between the efficacy of
sight and hearing is implicit also in Philostratus (£p. 41, Ol dgéaApol EdpBoviol 10D Epav,
oV & axonv onecog €pdc Tovikod peipoaxiov oik@v Kopiveov). Philostratus extends the
comparison to suggest that the Corinthian man in love with an Ionian boy as a result of a

report of him has developed a third eye, the eye of the mind, or imagination.

Kalasiris describes the cavalry of ephebes

3.3.2 'O p&v apBuog: apdpog is the subject of ouvétartev and &uépile—an unusual
construction, which draws attention to the large number of riders in the procession. The
passage could be glossed as follows: the large number of riders meant that they could
make up a formation of 50, with 25 on each side to guard their leader, who rode in the
middle of the group.

Drép dotpaydAmv: the conjecture of RL on the basis of C. The other MSS and Colonna
(1987b, 1938) read é&otphyorov ‘over the ankle’. Synecdoche is also found at 3.3.5
(xpvooe).

xAapudg 8¢ Aevxn: Philostratus remarks that the yAop0c was a Thessalian garment (Her.
674.3 [Olearius]; VA 3.25; 4.16), which was usually worn by the military (VA 5.38;
Themistius 109c¢4 [Harduin]).

néav: Hesychius (ad Joc.) <rélo> 1 apxti 100 popod S 10 TPOG TH WEdW . . . ., &Oev ko
néCa partiov Adyeton 1 Ba, A mpdg 1) TESW T KATOTATK pépn. The synonym @ is derived
from 6ig by Koraes, who explains that Greek cloaks were often given woollen borders.

Hesychius (ad loc.) <do> 100 mpoBatov 1 piAeth. “Qan 88 t@v tpatiov, kol 10 Adue 10D
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gvddpLatog, xoi 1O TEPLOTOLIOV 10D parTiov.
3.3.3 ‘H 8¢ inmog Oettadikt pév mioo: Athenaeus cites a proverb that rates Thessalian
horses as excellent:

innov OecoaALKNV AoKeEdaLLOVINY TE TOVAIKA,

Gvdpoag & ol mivovoy Hdwp kadfig "ApeBovong (278e).
The proverbial nature of the verses is apparent from the comment on another proverbial
expression in the Suda: <Ypelg, ® Meyapelg, obte 1pitor obTe TETOPTOL> XPNOPOD
KOPUATIOV €omt mopolialopevov obdtwg ixmov OescoAknv Aokedoupoviov 1€ yovoike,
&vdpag &, ol mivovolv Vdwp xaAfig "ApeBovong. Cf. E. Leutsch & F.G. Schneidewin, who
refer to Makarios (6.87: mapd pev nediov, Toph & inmog: T0VT6 PaGL TOV OETTAAOV TOPOLVVOV
eimelv wpoxkadobpevov Botwtolg eig modepov). Leutsch & Schneidewin have a lengthy note
on this expression in order to substantiate its proverbial nature. Pouilloux’s (1983, 275)
argument that second century AD Thessalian coins featuring Achilles on horseback
suggest that Heliodorus’ account of the religious ceremony in honour of Neoptolemus
reflects the attempts of the people of Hypata to restore their ancestral religion (p. 283) and
that the Ethiopian Story could not have been written later than the 2nd or 3rd century AD
(p. 286), is too large a claim to make on such slight evidence.
dwantiovoa: Philostratus similarly describes Nesaia, the horse on which the Persian lady
Rhodogoune rode into battle against the Armenians, ‘ABp@¢ TOv xaAVOV Sramtdol
(Imagines 2.5). The detail is more conventional than realistic, as Nesaian (or Nisaian)
horses were famous: cf. 9.19.1 (Oroondates), 8.29.1 (Achaimenes); Iamblichos Bab. fr.
1.16 (Stephens & Winkler); Hdt. 3.106; 7.40; 9.20; Arist. HA 632a31; Polyb. 30.25.6;
Herod. 3.106. These were the royal horses of Persia, Strabo 11.13.7; 11.14.9; Char. 6.4.2;
Feuillatre (1966, 28); Kowarna (1959, 67-68). The impression is one of the youth, beauty,
courage and nobility of Theagenes. There may also be a hint of the unruly horse in Plato’s
analogy between the soul and a chariot drawn by a black and a white horse (Phaedr. 254e),
although Theagenes’ horse is more of an amalgam of Plato’s two horses and obeys the
commands of his rider (see following note). The reader may infer that Theagenes is able to
exercise self-control in his relationship with Charikleia.
oG 8¢ TOV vodv denyodpevov T0d dvaBatov eépety fveixeto: Qg (the reading of mAT) is
part of the contrast §oa pigv deondtny . . . g 8¢ vodv and is clearly preferable to npoc with
the accusative (the reading of Z) in this instance. There may be an echo of Aeschylus in
these lines (cf. xoAwov 8 obx émictatan @épety / mplv aipatnpdv EEappilecton pévog, Ag.
1066-67); Heliodorus’ use of mpocappifovca is particularly close to é€agpilecBon. At any
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rate the parallel points to the fact that yaAwvov is the object of Apvelto and gépev Tvely€e1o
and that it is modified by the phrases &ca pév deondtnv and dg 8¢ 1OV vodv Denyodvevov
100 &voBétov. The hyperbaton in the last phrase is characteristic of Heliodorus (see
introduction on style). The translations are generally wrong here (e.g. ‘they suffered
themselves to be guided by the rider’s intent’ [Lamb]); ‘they nevertheless heeded the will
of their riders’ [Hadas] as opposed to ‘they nevertheless grudgingly tolerated it [sc. the bit]
as the instrument of their rider’s guiding mind’).

poAGpolg 8¢ kai mpopetwmidiolg Gpyvpolg kol Emypboolg €Enoxmupévn: Cf. also
Tpopetmwmdiolg, 9.15.4 (the Persian cataphracts). According to Baumgarten (1932, 26) the
word mpopetonidiolg is a borrowing from Xenophon (cf. Xen. Cyr. 6.4.1; 7.1.2; 8.3.16;
Anab. 1.8.7; Hipp. 12.8) but there do not appear to be convincing grounds for claiming a
debt (cf. also, e.g., Hdt. 7.70). Neimke (1889, 49) more appropriately refers to Achilles
Tatius 1.14.2, éxoAromlov & ol 10 movnpdv Bnplov mpootepvidlolg, mpopeTORLdLOLG,
QoAGpolg Gpyvpols, xpvoalc Mvialg. Chariton also uses the word (6.4.2, xplOoeov €xovti
XAV, gpooea 8¢ edAapa kol TpopeTenidia kol Tpootepvidia), as does [amblichos Bab.
fr. 1.16-19, 10V pev 10V TOAEPIKOV TPOTOV ECKEVACPEVEOV TPOpETOMSLOLG T8 Kol oTepvidiolg
kol mopamAevpdiog kol mopopnpidie toig innedor nepikertal. The word therefore appears

to be relatively commonplace.

Theagenes and his horse

334 fiv 8¢ 10 péAnua tO €uov Osayévng: Hesychius (s.v. péAnuo) odtvog &v Tig
gpovtilol, Gybmmuc, referring to Theocr. Id 14.2, ©Y. i & 101 10 péAnue; also
Aristophanes, @ xpvcodaidoitov €uodv péAnua (FkkIL 973a); Sappho, péAnpo tdpov (fr.
163.1); Lucian, ® péAnpoa (Rket. praecept. 14.1-3).
On the name Theagenes, see appendix 1.

toc0dtov fipdg 0pdeig katédapyev: for the conventional dazzling brightness of romantic
beauty, cf. Char. 5.3.9; Jax (1933, 168).

3.3.5 inmedg pév: this sentence strains after stylistic effects such as isocolia with rhyme,
synecdoche, personification, and hyperbaton (see introduction under these headings). It is
not surprising, therefore, that linguistic expression seems forced. Note in particular 10 &¢
Kpavog ody, HneABdv, which would be easier with a preposition before the noun; and &nod
Youviic xepoAfic mounedov (‘taking part in the procession bare-headed’) in which the
preposition performs a quasi-adverbial function (LSJ® s.v. &no II1.6 refers to ‘half adverb-

ial usages’ such as &no omoVdfg ‘in earnest’).
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36pv periov yoikootopov: Wifstrand (1944-45, 31), quite rightly excises 80pv as a gloss
of peAiov, which is a substantive in Homer but here appears to be considered adjectival—a
solecism not found elsewhere in Greek to my knowledge.

The ash spear alludes to the weapon carried by Achilles, which was given to him
by the Centaur Chiron and is mentioned by Homer (/1 16.143-4; 19.390-391):

InAada peAiny, v otpl elAe tdpe Xeipov

TInAlov €x kopuefic.
Theagenes himself (according to Charikles) argued that he was a descendant of Achilles,
since the Homeric name for the homeland of Achilles, Phthia, was the name used for the
coastal region of Thessaly (2.34.2). He also claims that his ancestor Menesthios had been
one of Achilles’ companions at Troy (2.34.6). Lastly, the people of Thessaly had
renounced their claim to officiate during the ceremony of propitiation for Neoptolemus in
favour of his people, the Ainianes. Charikles characteristically accepts his claim but on
grounds of his impressive physique rather than on the arguments he adduces (cf. 2.34.4-8).
Cf. also Philostratus Her. 730.8 (Olearius), fiv 8¢ a0T® kol peAio pikpd teTunuévn L0 10D
Xelpmvog kol épkel weAAlopéve g T moAepLkG; 1bid. 732.13, fipdunv 1OV Hpwteciieav kol
nepl tfig peAiog, 6 T fiv 10 mepl adTv BodLa, Koi enot pfikog pev givon Tf peAig, & un GAAn
oixufi, €00d 8¢ 10 &hAov kol obtw Tv éppapévov, dg pn Gv kAachival, 10 8¢ otopo Tfig
aixpfic adopovtog 1€ elvar kol maviog diekmoiety, OV 88 otdhpoko £k 10D &mi 8dtepo
OpeixdAkov €uBefAficbar, iva ndoa 87 Gotpdmtovco éumimtol. The romances have a
tendency to model their heroes on the glorious figures of epic (Morgan 1993, 223; Rohde
1914°, 166 [155 n. 4]). Much of the scene is conventional as the notes show and Kerényi
(1962°, 102 n. 30) goes too far in suggesting that this description of Theagenes represents
‘eine abgeschwichte Form der Apotheose’.
gowvikofagfi xAapdde ke@eiévog, fig 0 pdv GAAo xpvodg émoixiAAs: these are royal
colours. Cf. lamblichos Bab. fr. 1 (Stephens & Winkler), ££ {oov ydp 6 xpvoog Voaviol T
TopEUPQ.
T00¢ Aanifag éxi 1odg Keviobpovg 6mAifwv: According to the legend, Perithous, the
Lapith king, invited the wild centaurs to his wedding but they were unused to wine,
became drunk and attempted to rape the Lapith women (Homer Od. 21.295-310; Hesiod
Scut. 178-190). The tale was also popular in fiction: cf., €.g., Lollianos Phoin. B.1 verso
14-15 (a cup is decorated with the motif); Apuleius Met. 4.8 (a robber's banquet turns into
a riot similar to that between the Lapiths and Centaurs); and in the visual arts: it appeared

on on the gable of the temple of Zeus at Olympia, in the temple of Theseus (Paus. 1.17.2),
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on the Parthenon metopes on the south side, and on the shield of Athena within the
Parthenon (Paus. 1.28.2). Apollo and Artemis feature prominently in the frieze illustrating
the battle of the Lapiths and Centaurs on the temple of Apollo at Bassae (now in the
British Museum). The theme of these representations of the myth is the struggle between
order and wildness, human against beast. The motif is therefore suited to Theagenes’
mission to the oracle of Apollo at Delphi. Mention of the myth here emphasises the
impression of control of animal wildness that is also conveyed by the description of
Theagenes’ control of his horse (cf. 3.3.7 below, and note). The reference to the Centaurs
here is picked up in the description of Theagenes’ horse galloping alongside the runaway
bull as a ‘hippotaur’ in the final book (10.29.1). Theagenes’ contest with the runaway bull,
like the struggle between the Lapith Pirithous and the Centaurs, also occurs on his
wedding-day (Bartsch 1989, 148). Finally, the Lapiths were a Thessalian tribe (the Lapith
king, Perithous, ruled at Larisa) and the allusion to their battle with the Centaurs
reinforces the connection between Theagenes and that region of Greece.

1| mepovn 3 "A@nvav nAextpivnv Eotepe TV Fopyodg kepaAnv £ig Bdpaka mpoacwil-
ovoav: In the Odyssey (19.225-231), the disguised Odysseus describes to Penelope the
purple mantle of the hero, pinned with a gold brooch depicting a hound bringing down a
fawn. Penelope recognises the brooch as the one she had pinned her husband’s cloak with
on his departure for Troy (Od. 19.256-257). The description Odysseus gives of himself is
somewhat erotic (19.232-235), and certainly the anecdote evokes the loving relationship
between the two; as such it is appropriate to the present context. There appears to be a
general resemblance between Heliodorus’ description of the Thessalian cavalry and the
famous frieze on the Parthenon, showing young men riding in procession in similar dress.
This must have been a common sight in antiquity, however, and need not be taken to
suggest that Heliodorus was familiar with the sights of Athens.

The Gorgon was depicted in monuments at at Delphi (LIMC s.v. ‘Gorgon’ 251;
Feuillatre 1966, 53) but there are also literary echoes; Pindar refers to the myth in his
Pythian Odes (10.68-74; 12.12-14), and in Euripides’ Jon, which is set in Delphi, the
representation of Athena with her armour showing the Gorgo resembles the aegis-like
cloth by which Ion recognises his mother, Creusa (1417-1421):

Kp. oxéyao®’. & noig ot ode” Heaoy’ Henv dywm . . .

Io. ToTov T; TOAAL TopBEVRV DPdopoTe.

Kp. o tAeov, oflov & ékdidaypo kepxidoc,

I. popenv Exov Tiv; (g pe pf Tordn AdBrg.

Kp. Fopym pév &v pécowotv frpiolg némAwv.
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However, the myth was popular in antiquity and not primarily associated with the oracle.
In Heliodorus the Gorgon is referred to conventionally an object of horror (4.7.11
[Charikleia views Alkamenes as a Gorgon]) but also in its adjectival form to refer to a
stark, sometimes sexually attractive, gaze (1.21.3, 2.31.1 [Charikleia], 7.10.4 [Theagenes]).
Representations of Gorgo were used as an apotropaic talisman in antiquity and thus are
related to the subliminal preoccupation with erotic vision in the romance that is expressed
most clearly in Kalasiris” exposition of the ‘eye of evil’ (3.7-8). The Gorgon was famously
killed by Perseus, the ancestor of the royal house of Mero€, to which Charikleia belonged.

3.3.6 NpocéPfardre 3¢ TL xaprrog T01g Yivopévolg kel @vépov Avyela punfi: Cf. the rather
different winds in Homer Il 5.525-6, Laypel@v avépmv, ol te vépea oxioevto, / mvorficly
Ayvpfior dwackidvaolv aévieg, and Philostratus® description of Achilles (Her. 733.11
[Olearius], thv p&v 81 xéunv apelAces adtd enowv glvon xal xpvood fHdie kol edoxnpova,
omn xai Onwg xivoin adTiv § dvepog i adtdg). The gentle breeze in Heliodorus suggests the
idyllic zephyrs of Longus 1.23.2, Eixacev &v T . .. 1006 &VELOVE GUPLTIEWV Tailg TiTLOLY
EUTVEOVTOG,

3.3.7 Eimreg &v xal tOv innov adtdv cvvidvor Tig @paitdtnrog 10d deomdrov: cf. Tam-
blichos Bab. fr. 1.38-41: 6 8¢ [sc. inmog] &nl 10 coPapdrepov memardevévog ovK eig YooTEPQ
Kobietot, GAA' eig yovoro mintel, Tvar dokfi 1oV innéa déxeoBat kol mpookvvelv. There may
also be a reminiscence of the intelligent horses of Achilles, who mourn for the fallen
Patroklos (/1. 17.423-440; Feuillatre 1966, 109).

OV adyxéva xopaivev: cf. 3.4.5; 6.9.2 (a particularly striking usage), and Philostratus Her.
688 (Olearius); VA 3.8; Ach. Tat. 1.12.4, 6 8¢ innog . . . Tolg vé@TOLG éxvpaiveto; Ach. Tat.
2.15.4, Bodiler 8¢ todpog Dyavxeviv kol donep Emdeucvipevog Tt TV EAAMY Bodv éoT
Baciredg (Neimke 1889, 50). Whitmarsh (personal communication) points out the overall
similarity between this passage and the description of Theagenes at 2.35.1. (0p8d¢ TOV
abxéve kol &nd 100 PETOTOV TRV KOUNV TPOC 1O OpBlov avoxoitifev, i Pig &v émayyerio
Bvuod xal ol pvktipeg &AevBépag TOV dépa eiomvéoviec, 0PBaALOG ohme v xopomdg
XOPOTATEPOV 8E peAavopevog coBopdv Te Epo kol odi avépaotov BAénwv, olov BaAdoong
amd xdpatog eig yoAfvnv &pm Aeavopévng), but cf. also the good horse in Plato’s
charioteer analogy (Phaedr. 253d) who is: 16 1e €180g 0pBOG . . . and . . . Dyoardyny.

gig 0pBOV od¢: cf. Sophocles Bl 25-8, domep yap inmog edyevig, xév § Yépav, / &v Tolon
dewvolg Buuov odk GmdAesey, / GAL OpBOV obg iotnow, doadrag 88 ob / fuae T Otphvelg
xa010g &v mpdtog énn. Cf. also Homer's comparison of Paris with a mettlesome horse
(6.506-11) and Plato Phaedr. 253d.
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ednvid te mpomodilmv: Theagenes’ control over his horse recalls Plato’s description of the
good horse in his myth of the charioteer (Phaedrus 247b, e0nvia dvia Pediog mopedeTOL;
253d): c¢f. 3.5.4, below, and note. There is possibly a contrast between Theagenes’ control
of his horse here and the horses of the other ephebes (tOv y&p yaAwvov . . . dwarrdovoa,
3.3.3) as well as with the reckless flight of the Thessalian youths from Delphi (4.17.5-6) or
of Achaimenes from Memphis (8.29.1). The passage is clearly sewn on to the garment of
Heliodorus® description as a decorative purple patch (cf. Horace Ars Poetica 14); this
sentence is analysed colometrically in the introduction in the section on Heliodorus’ style.
Iamblichos Bab. fr. 1.29-41 provides an instructive parallel, indicating that such
descriptions were evidently virtuoso set-pieces similar to the Fuphues of John Lyly (Wolff
1912, 231). For the stylistic extravagance of Heliodorus® description of the horse's move-
ments, cf. Chalk (1962, 170: ‘Heliodorus’ own prodigy’); Thorlacius (1823, 5: auctor soph-
istam hic illic se prodit verborum ambagibus, floribus anxie quaesitis).

3.3.8 yvvaixeg dnpuadeig: cf. Longus (2.2.1), Ofov odv eixdg év £0pth Alovidoov kol olvov
yevéoel ai pev yovoikeg éx 1@v mAnciov ayp®v €ig £mkovploy KeKATPEVOL TH AGPVISL TOdG
OpBoApOYG EEBaAAOV Kol Erfivouy g Spotov 1@ Alovion 1O k&AAOG. Morgan translates the
phrase as ‘women of the lower orders’, Lamb ‘women of the common folk’, Hadas ‘the
women of the street’. The Greek Anthology 7.345.6, odk fiv &g Gvdpog péxAog oddE
dnp@dng, provides support for the translation of Hadas. Koraes supports this reading and
refers to the use of dnuiog in Hesychius, <Anuiost mddoig> koivaig, émel mposotikeoay &v
Tale whAong @i mdpvon. O 8¢ "Avtimotpog 10 yvvoukelov poprov dnpooiov Een. ol 8 i
Kepapeikag mhdag mpog yop odtég ooty fotdval g mdpvog. Cf. also 3.3.8 below, and
note.

A weaker translation ‘common women’ would be in line with the prevalent
contempt in the novel for what is common or vulgar. Charikleia expresses the view that
desire is common and debasing (6.9.4: obd yé&p pe dNu@dNg 008E vewtepifovod Tig Emevpic
7pog Tadter EEGryel TV GBAlo GALY KBS Te Kol COPPOVAV GTELPETOL PEV GAN Epolys
@vdpog m680g). Her opinions are shared by Kalasiris (2.26.1, avdp@v TE COPAV EPYaCTAPLOV
BopiBov e dnpddoug xtog; 3.16.3, "H pév [copia] Tép TG E0TL INUOING Kol dg &v TG eimor
xapol pxouévn; 4.16.5, dnuddeg yop olpon xoi @V QYPOLKOTEPOV OTOVOAV Kol Tpomélng
KOLV@VACaVTOG U odxi kel v mepl dAAAA@Y Yv@owv Exoviog aneABelv; 5.16.3, ¢ &mov
povoikfig Spyavov gig 10 cupmdcLOV TOAPOKEKATKAG Exelvav [ev 10 mapdv drepopd kol Toig
dnumdeotéporg éxympeic). These attitudes may reflect the social prejudices of Heliodorus as
a member of the élite of Emesa (Baslez 1990, 115-128). However, Baslez does not pay
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sufficient attention to the author’s complex attitude to legitimacy in the romance and his
cosmopolitan world view (Létoublon 1993, 126-136).

10 g yoxfic m&Bog Eyxpoteiq kpdrtety &ddvator: for éyxpateio as the characteristic of
cappoovvn, cf. Arist. Nic. Eth. 1145a.

pfAolg: Throwing or giving an apple, the symbol of Aphrodite, was a declaration of love,
cf. Long. 1.24.3: "Hdn moté xal phAolg GAANAovg EBoAdov; Long. 3.25.2: fj 1hxe Wikpov
Yotepov vEpovoa TRV Tmapbeviay GmoAfoel kol Gvdpo TOMCETOL TIVOE TOV TOULEVOV €Tl
ufrolg fi podoig; Long. 3.33.4: Mioe unAéo 1eTpdYNTO Kol ote kopmdv eixev obte @OAAOV:
YOUVOL Thveg icov ol kAGdol kal Ev pikov €métteto €n abtolg Gkpolg GixpdTotov, péya Kol
KOAOV Kol v ROAAGV v edavBiav évika povov: Edetcev O Tpuy®v dveABelv, fuéince
KaBeAeTV: Toxa 8E kol E@UAGTTETO TO KOAOV UAAOV €patik® mowévi. Cf. Sappho 105 LP.
Anth. Pal. 5.79-80; Theocritus 5.88, 6.6-7; Verg. Ecl 3.64; Philostratus /magines 1.6. A
papyrus fragment of Callimachus (fr. 67 [Pfeiffer]) tells the story of how Akontios
deceived Kydippe into reading a marriage vow written on an apple in the temple of
Artemis, thus committing her to marry him. In Aristophanes (Nub. 996-7) throwing an
apple is the action of a prostitute: und eig Opyxnotpidog eio@rrewy, va pn mpdg tobhtor
kexnvaxg / LiAe BAnBelg Hnd mopvidiov tfig edxAeiag dmodpavcdfc. Cf. Rohde (1914°, 49 [46
n. 3]), refers to Strabo (15.3.17) for the Persian custom that a bridegroom should eat an
apple before entering the bridal chamber and connects the motif to the folktale theme of
the quest for golden apples. Cf. also the myth of Atalanta (Apollod. 3.9.2). This motif has
given rise to some far-fetched ideas: Faraone (1990, 219-238), for example, suggests that
apples were used as an aphrodisiac and Gerber (1978, 203-4) finds a resemblance between

apples and female breasts. Cf. Rehm (1994, 17 and n. 25).
Charikleia

3.4.1 "Huog & fpryévewa ohvn Ppododhxtvrog file: A common Homeric formula (the
whole line occurs twice in the //fad [1.477; 24.788] and twenty times in the Odyssey [2.1;
3.404; 3.491; 4.306; 4.431; 4.576; 5.228; 8.1; 9.152; 9.170; 9.307; 9.437; 9.560; 10.187;
12.8; 12.316; 13.18; 15.189; 17.1; 19.428]—variations on the line occur a further three
times in the //iad and twice in the Odyssey). The quotation is appropriate for Charikleia,
who is a distant descendant of Eos. The line is alluded to also by Apuleius (Met. 3.1) and
the epithet PododéxTvdog attracted discussion by the Homeric lexicographers and
commentators who sought to differentiate it from xpoxonendog (Porphyry Homeric
Questions on the Iliad 8.1.35; Scholia in Hom. ad loc.; Suda ad fAéxtwp; Apollonius the
Sophist ad faxg; as well as Aristides Quintilianus De Musica 2.9.54).
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The use of the epic formula makes the appearance of the heroine an epic event

(Paulsen 1992, 158) and Kalasiris is cast as the ‘singer’ of the prose epic as well as being a
character in the epic in his own right (cf. 2.21.5; 2.22.4). At the same time, the
transposition of material from heroic myth to the world of the late Roman Empire
produces ‘heterodiegetic’ effects (Fusillo 1989, 30). Here the Homeric formulaic line
serves to strengthen the solar imagery associated with Charikleia in contrast with the
image of Herakles quoted above. Where Herakles is a grim ghost in the underworld,
Charikleia is associated with life and sunlight.
10D ved tiig "AptEpidog: a cult of Artemis existed at Delphi, although little is known about
it (Feuillatre 1966, 49) and Heliodorus has greatly exaggerated its importance (Rougemont
1987, 93-99). Heliodorus was probably more interested in developing the associations
between Charikleia and Artemis than in historical veracity (cf. 3.4.6 below, and note).
11 koA1 kail coen XopikAeia: for the conventional use of xaAn: cf. Jax (1933, 161 and nn.
12 and 31; 37.17.4, kGAAoG, and frequently in the romances). Charikleia has a spiritual
beauty but note also the erotic nature of the description of her {@vn (3.4.2 below and note).
Walter Stephens (1994, 69-70) seriously misrepresents Charikleia as ‘stereotypically
feminine’ and ‘passive, even quietistic’. Charikleia is able to manipulate other people
easily (Sandy 1982a, 61-65) and Egger (1994, 272) describes her as ‘the genre’s most
assertive and active heroine’. Johne (1988, 12-15) shows that Charikleia is more active and
tragic than the passive, comic heroines of Menander.

At the same time, Charikleia is portrayed as a female sophist, an Aspasia or
Hypatia (1.21.3; 2.33.5; 2.33.7; 3.6.2; 3.19.3; 5.26.2; 6.8.1). Dzielska (1995) now provides a
valuable discussion of the literary legend surrounding Hypatia, her circle of disciples, and
her life and brutal death and also (pp. 117-119) mentions other learned women of late
antiquity, such as Sosipatra (cf. Eunapius Vit. Soph. 6.9-6.10) and Asclepigeneia (PRLE
2.159). See now also the full-length monograph of Cloke (1995) on the role of Christian
women in the Late Roman Empire and Brock (1985, 168-172) on the prominence given to
women in the poetry of Ephrem, the Syrian saint.

The story of Charikleia is central to the narrative—the destinies of all the other
characters depend on hers as she herself says (10.12.4). For the importance of Charikleia
in the Aithiopika, see Johne (1996) 194-196; (1987) 30-33; Pernot (1987) 43-51, Hani
(1978) 268-273. In the Byzantine period, the romance was known as the Charikleia, see the
testimonia in Colonna (1938), e.g. Test. II (Maximus Confessor). The central role of Chari-

kleia in the romance resembles that of Odysseus in Homer and Charikleia is likened to the
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wily hero of early epic on a number of occasions: she gives Thyamis a false account of her
identity (1.22.2) as Odysseus did to Eumaios (Od. 14.192-359); she bears a mark on her
arm (10.15.2) as Odysseus had on his thigh (Od. 19.386-475); she disguises herself as a
beggar (6.11.4) as Odysseus did (Od. 13.429-438); and hears the prophecies of the dead
(7.1.1: c¢f. Od. 11). More generally, her return to Ethiopia resembles the vootog of
Odysseus and, of course, the opening in medias res recalls the Odyssey. However, Chari-
kleia is not the only character to be identified with Odysseus; Kalasiris also resembles the
Greek hero in his disguise (6.11.4), his ten year's wandering (7.8.2), and in hearing the
prophecies of the dead (7.1.1). Most significantly, he arouses the anger of Odysseus, for
which he is punished, as Odysseus was for blinding Poseidon’s son, Polyphemus (5.22). Cf.
Hefti (1950, 99-100); Keyes (1922, 43). Nevertheless, the story of Odysseus was given an
allegorical interpretation by the later neoPlatonists, who read his escape from Circe as the
flight of the soul from the material world (Taran 1992, 216). In this sense, it is Charikleia,
as the symbol of the soul, who should be identified most closely with the wily Greek, since
it is she who escapes finally to Ethiopia.

According to the philosopher Philip (ll. 82-84), the name Charikleia, being
composed of two elements xé&pig and xAgog, represents the soul united with the body but
later on the basis of the numerical value of the name (777, which he breaks down into 700,
signifying the perfect mind; 70, indicating the soul; and 7, the body) he goes further and
claims that the name indicates a Platonic triad of vodg, yvyx? and odpa—mind, soul and
body (1l. 79-92). This departs from the romance itself, which only points out the composite
nature of the name (2.35.5), but is important for Philip’s allegorical reading of the text, in
which Charikleia’s travels from Ethiopia to Greece represent the progress of the soul from
ignorance to knowledge (Il. 92-131). In Greece, she lives the practical life of chastity
under the guidance of Charikles, but when she sees Theagenes she forgets everything but
contemplation of true being, and is drawn upwards by desire to regain her earlier noble
state (11. 98-109). This analysis owes a lot to Diotima’s account of the ‘ladder of love’
(Plato Symp. 210a-212a) but also to Philo (De Opificio Mundi 69; Tar4n 1992, 216-228).
The reader should remember, however, that Heliodorus was interested in the numerical
representation of names, since he also notes that the name of the Nile, Nefhog, when it is
calculated as a number, makes a total of 365—the number of days in a year. This is
significant because every year the Nile brought fresh silt to the land of Egypt and was
therefore worshipped as Horus, the provider of grain and life (9.22.5). None of the other

names, however, appear to have any numerical significance.
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The characterisation of Charikleia is therefore complex: while her eroticism (3.4),
intelligence (4.5.3), chastity (4.18.5) and humanity (1.2.7; 3.19; 4.7.11; 4.13.5; 6.8.3-5) are
clear, there are also indications in the text of allegorical coding of her persona and
repeated signs of her quasi-divine status (1.2.6; 2.31.1; 8.9.12; 10.9.3).

The name Charikleia (‘famous for her grace’) is rare, though it is attested in the
historical record (it occurs on a Euboean and an Eretrian inscription; see LGPN 1, s.v.
‘Charikleia’; cf. also the Suda s.v. ‘Charikleia’). In fiction it is otherwise only found in
Lucian (7ox. 12-18), where Charikleia is the wife of Demonax, an eminent Ephesian, who
seduces Deinias and ruins him. Feuilldtre (1966, 134) regarded the use of the name by
Lucian to be part of a general mockery of the romance by the satirist. The later date for
Heliodorus would make this impossible, of course. But if the late date for Heliodorus is
correct, why did he use this particular name? It is possible that Heliodorus wanted to
portray his heroine as passionate and sensual as well as virginal and chaste (cf. below,
3.44 and note). However, the etymology of her name and the strongly symbolic
description which Heliodorus lavishes on his heroine make it unlikely that any reader
would entertain the idea that Charikleia would be the subject of a lurid tale. Photius (Brb.
73.50a2.20 [Bekker]) notes that Charikleia and Theagenes are cagpoveg dAAAAOV £pocTol.
The story of Charikleia in Lucian influenced Heliodorus as little as the story of Charikles
in Achilles Tatius (1.7-12) and Lucian (4m. 10.3) affected his portrayal of the character of
the priest of Apollo: cf. below 3.5.3, and note.
101€ 8T Kl Oeayévnv Arndfival . . . Emayeydtepov: A somewhat conventional idea; in
Achilles Tatius the superiority of female beauty over that of the male was debated
explicitly (2.36-38), whereas Xenophon of Ephesus makes Antheia and Habrokomes equals
in beauty (1.2). Jax (1933, 160-178) gives a full account of the usual description of female
beauty in the romances.

The word axpoipvég suggests virginity: cf. 1.2.9 and Birchall’s note (1996, ad Ioc.).
3.4.2 "Hyeto pév yop £¢° Gppopdtng &md cvvepidog Aevkfic Bo@v fivioxovpévn: at the
conclusion of the romance Sisimithres, Charikleia and Persinna are also drawn in a
carriage pulled by white oxen (10.41.3). Heliodorus was evidently at pains to signal the
connection between the events at Delphi and events at Meroé. Merkelbach (1962, 241 n. 1)
notes that oxen have worldly associations (Porphyry On the cave of the nymphs 18). But
why, if Charikleia represents the soul escaping from the world (7bid. p. 246), should she be
associated with oxen at the triumphant conclusion to the work?

In the procession in honour of Artemis at Patras, the virgin priestess (1 igpopévn
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nopOEvog) rode last in the procession in a chariot drawn by yoked deer (Paus. 7.18.12; cf.
Feuillatre 1966, 54). It is unclear from Heliodorus’ narrative, however, why Charikleia, as
an acolyte, was singled out for such high honour.

1Tdve 8¢ GAovpyov modnpn xpvoais dktict xatdmactov: cf. 1.2.5, xpvooveods de Tfig
godfitog mpdg OV TAlov avtovyalobong; 5.31.2, woi idav Thiv Xopixdewav ddovng 1€
pépovoay &Ml TG KeQaAfG otépavov Kol xpvoobeel oToAf) katavydfovoav; 10.9.3, Evédvy 1e
1OV 8K AEAP®V iepdv X1TdVQ, £k TNPLdiov Tvog O EmepépeTo TpoKopicase, xpuoovefi e Svro
kol axtiol xatomaotov. The description of Charikleia’ dress reinforces the solar imagery
that is associated with her in the romance (cf. 3.4.5 and 3.4.6 below and notes). Charikleia
herself is frequently described as radiant, e.g. 2.16.3 (the eyes of Charikleia); 7.7.7
(Theagenes recognises Charikleia); 10.9.3 (Charikleia on the gridiron at Merog€). Kerényi
(19622, 144) argues that such descriptions of Charikleia reveal the heroine in a divine light
and invite comparison between her and Isis. Despite the religious atmosphere of these
epiphanies (cf. 3.4.6 below, and note), however, it is not clear how the sun imagery in
‘these descriptions can be reconciled with Isiac iconography. On the other hand,
Woronoff’s view (1987, 33) that Heliodorus merely creates an impression of grandeur by
means of his account of magnificent costumes such as this, does not explain the recurrent
use of sun imagery in these passages or their similarity with the ‘epiphany’ scenes. There
can be no doubt that Charikleia is associated with sun imagery in the Ethiopian Story and
this must be connected with the enigma of her birth (see introduction on the central
paradox of the work). ‘

Lavnv 8¢ &neBéPAanto toig otépvorc: Houston (19477 57; fig. 58a, b; 59a, b) illustrates the
kind of cincture described by Heliodorus here. Cf. also Hopes (1841 [repr. 1962], 183);
Losfeld (1991, 239). Picard (1930, 182) notes the symbolic nature of gilded cinctures on
statues of goddesses; for the Isiac knot cf. 3.4.3 below and note.

The description- of Charikleia’s breastband is a form of g&xepdoic (‘literary
description’: cf. 3.1.1 above, and note). The use of ekphraseis such as the present one
(3.4.3-3.4.4), the description of the ring presented to Nausikles by Kalasiris (5.14) and the
giraffe presented to Hydaspes by the Auxumite ambassadors (10.27) reinforce the optical
splendour of the narrative (cf. 3.3.1 above, and note). The question of the literary
importance of this particular description arises; the gxppaolg may function as a focusing
device, underlining the importance of Charikleia in the mnarrative (Dubel 1990, 103).
However, the description could also be allegorical; Lucian (Herod. 4-6) describes an alleg-

orical painting by Aétion in which Alexander faces a choice between love of Roxane and
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love of war (his account of how Ag&tion won the hand of the daughter of the Steward of the
Olympic Games on displaying this painting provides a subtle narrative frame to his
description of the work itself). Philostratus describes an allegorical statue of Tantalus
holding a cup, which is interpreted to be the cup of friendship (Apoll 3.25, 3.32) and also
a statue of Milo, whose wreath, for example, is interpreted as a symbol of temperance
(Apoll. 4.28). Callistratus describes a bronze statue of Koupog ‘Opportunity’ (Ex@pdoetg
6), which depicted this abstraction as a charming winged boy. Onians (1979, 95-118)
argues that visual allegory was an especially Phoenician interest—an interesting claim in
view of Heliodorus® origins. However, it is not clear what the description of Charikleia
represents in allegorical terms—there is certainly no hint of her spiritual significance in
the description of the {wv7. The theme was to some extent conventional (cf. 3.4.3 below,
and note). It seems best to take the description of Charikleia’s {wvAi as a means of
characterising the heroine; the éxppdowg of intertwined snakes gives the reader an idea of
her latent sensuality.

xoi O texvnoduevog . . . dvvnoduevog: These words closely resemble the last two lines of
Homer's description of the baldric of Herakles (Od. 11.612-14). Heliodorus® description
also bears a close resemblance to that of the Homeric scholiast here (6 xatackevoHC
gketvov 10V tehapdva &AAOV To10DT0v 0DK texviAcaTo GAA ODSE TeXVHicETON . . . elg éxelvov
Yop O Tav Tfig EorvTod Y VNG KaTéxAsIoey, 11.613; cf. Colonna 1967, 250). Heliodorus was
most probably echoing the words of the scholiast rather than the reverse, since otherwise
the scholiast would have referred to the romance in his note, but the value of the
resemblance between the two descriptions for determining the date of the Ethiopian Story
is slight. The scholia provide two interpretations of the Homeric passage: (1) that the artist
had used up all his art on his creation; (2) that the creative powers of the artist were
unlimited but that the creation itself was unique (suggested by the phrase O¢ weivov
TeAopdva &ff EykdtBeto téxvn, Od. 11.614). The ambiguity derives from teyvnodypevoc,
which could mean ‘designed’, corresponding to (1) or ‘created’, producing (2). Heliodorus’
text corresponds to (1).

The reference to Homer alerts the reader to the importance of the following
description and, together with the formula of closure (3.4.5), marks it off from the
narrative. In Heliodorus the reference to the craftsman occurs at the beginning of the
description and not at the end as it does in Homer. This suggests that the description of the
breastband should be read in the light of the Homeric passage. A general comparison

between the two passages reveals the following intertextual effects (a detailed exposition
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of these will be found in the notes below). (1) Contrast. The description of the ghost of
Herakles scattering the dead spirits around him stands in stark contrast with that of
Charikleia here: in general, Charikleia is passive, peaceful, and feminine where Herakles
is aggressive, warlike and masculine. (2) ‘Raising’. By signalling a literary allusion so
overtly Heliodorus raises the description of Charikleia to a more abstract, meta-literary
plane. This is in keeping with the complex literary texture of the work. (3) Self-conscious
artistry. The echo of Homer also serves to alert the reader to the fact that the description
of the breastband which follows is itself an artistic creation. The breastband which Helio-
dorus describes is the invention of Heliodorus himself. His comments about the artistry of
the work therefore apply to his own. The passage in Homer raises questions about the
ethics and efficacy of art, which remain latent. The poet expresses the wish that the artist
will not make another similar baldric again (613-614). The purport of this wish is unclear:
1s it a statement of pacifism, or does it mean that the work is inimitable and unique?
Heliodorus chooses the latter alternative.

The codices have fiv 0 texvnotyevog eic €xeivmv, which has been variously
emended. Koraes and Rattenbury would insert €ig before fiv, omitting ei¢ éxeivny from the
text. Lumb replaces fiv by kxoi and retains eig éxeivnv, which does less violence to the text.
RL’s text here follows the conjecture of Lumb. Colonna (1938; 1940, 40; 1987)
persistently retains the reading of the codices, suggesting that the meaning here is quam
qui scite confeceral, in ipsam incluserat. Colonna points out that £ic &xelvnv . . .
katekAeloev echoes the text of the Homeric scholiast and it seems best to retain the
prepositional phrase. However, the redundant use of relative and demonstrative pronouns
in such close proximity to one another is intolerable and Lumb’s reading should therefore
be retained.

3.4.3 Avotv yap dpaxévtowv: Lucian (How to write history 19) satirises frigid descriptions
of girdles with intertwined snakes and Heliodorus’ description is by no means original. He
must, for example, have been aware of Homer’s description of the armour of Agamemnon,
which features three snakes made of coloured enamel in the likeness of a rainbow, Zeus's
portent to humankind, kvéveor 8¢ Spdkovieg dpapéyoto TPOTL de1pny / tpels Exdtepd’ iprociv
g01K01EG, Gig Te Kpoviav / &v véget otrpie, TEpag Lepdmov avBponav (I7 11.26-8). There is
also a stronger echo of Hesiod’s description of the Gorgons on the shield of Herakles, émi
3¢ Lavnor dpdrkovie Soud / &mnwpedvt ETKVPTAOVTE KGpnver / Alxpolov & Gpo 10 ye, pével
& €xapoccov 080viag / &ypiar Sepxopévar &Ml 88 Sewvoiot xapnvolg / Topyeiowg édoveito

péyog @dBog (Sc. 233-7). The reference to Hesiod’s Scurum would reinforce the impression
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of the virginal nature of Charikleia, as the poem relates how Alkmene, the mother of
Herakles, imposes celibacy on Amphitryon until he avenges the murder of her brothers
(Hes. Sc. 14-19). The poem takes its title from the elaborate description of the shield of
Herakles (139-320) which is modelled on the famous shield of Achilles (/. 18.478-609).
Both Homer (/7. 11.26-8) and Hesiod emphasise the ferocity of the snakes (and thus of the
owners of the armour) but Heliodorus chooses to describe how the snakes are lulled to
sleep in Charikleia’s bosom. There may be a suggestion that Charikleia, as the acolyte of
Artemis, resembles the goddess in respect of her power over wild animals. Snakes featured
as an attribute of Artemis: for example, the statue of Artemis at Lykosoura holds a torch in
one hand and two snakes in the other (Paus. 8.37.4) and on the frieze of the temple of
Apollo at Bassae, depicting the battle of the Lapiths and Centaurs, the figure of Artemis in
a chariot wears a double baldric on which the head of a serpent can be seen. Artemis is
frequently shown with a {@vn crossing over and under her breasts (cf., e.g., LIMC s.v.
‘Artemis’ 639, 856, 882 [with torch]). Occasionally, the goddess has the hide of a deer
crossed over her breasts (cf., e.g., LIMC s.v. ‘Artemis’ 931).

Thirdly, in Euripides’ eponymous play Ion recognises his mother, Creusa, by three
avaryvepicpote: a piece of cloth, fringed with serpents, resembling an aegis with a Gorgon
in the centre; a necklace consisting of gold snakes; and a wreath of olive (Jon 1417-1436).
The cloak of Theagenes with its Gorgon emblem resembles this material (cf. note on 3.3.5
above) and Charikleia wears a wreath of laurel (3.4.5). The necklace is described as
fotlows,

Kp. dpdrovieg apxaiov TL moryypOow yével

dwpnp’ "ABGvag, 1 Tékv Evipépely Aéyet . . .

"Eptx8oviov ye 100 médon pipApate. (1427-29).

There is a clear thematic resemblance between the Jon and the Ethiopian Story since both
concern illegitimate children resulting from the intervention of the gods. The children
serve as acolytes in the temple of Apollo at Delphi and are finally recognised by the
avayvepicpotoe woven by their loving mothers. As in the case of the serpent necklace
given to lon, the girdle of Charikleia may have been intended to have an apotropaic effect
against the ‘eye of envy’ (ironically in the light of Kalasiris’ fabrication to Charikles that
his daughter had been afflicted with this condition: cf. 3.7-8 below). The description of the
girdle of Charikleia therefore evokes suble literary associations that deepen the

characterisation of the heroine.

With regard to the grammatical form dpakovioly, it is noticeable that Heliodorus
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uses the dual number freely (14 times): 3.5.6; 3.13.2; 3.14.3; 4.10.4; 5.27.7; 6.11.3; 6.11.4;
6.11.4; 8.16.6; 10.5.1; 10.6.5; 10.27.3; 10.30.5; 10.31.3; cf. Fritsch (1901, 10). In the
present instance, the archaism reinforces the heroic atmosphere of the encounter between
Theagenes and Charikleia.

10 peEv odpoic . . . VO Tovg palodg mapapeiyag . . . kol TG KeEQPaAdg d10Aio0ficat 10D
Bpéxov ovyympfoag: Heliodorus uses the form pafldg (rather than pootog), following
Homer and Herodotus. The change from otépvo introduces a feminine and maternal
element into the description. AtoAicBficon ‘slip through’ is rare and mostly late (e.g., Phil.
Imag. 2.17.14), though it does occur in Plato (e.g., Lys. 216d1). Hesychius uses this form
as a gloss on Exnepdixican ‘escape like a partridge’ (Ar. Av. 768). It is not difficult to see
an erotic undertone to the description here. Readers of Homer will be aware of
associations with the seductive and alluring girdle which Aphrodite gave to Hera (/7
14.214-217). Hetiodorus achieves this erotic effect indirectly—he avoids a full physical
description of his heroine (Jax 1933, 170). It should also be remembered that Photius (5;b.
94.73b.24 [Bekker]) ranks Heliodorus, Iamblichos and Achilles Tatius on a descending
scale of decency.

Eros is conmsistently associated with serpent imagery; Sappho (fr. 130 L-P)
describes him as ‘creeping’ (6pmetov) and in Apuleius the god is vipereum (4.33.1).
Alternatively, the knot of intertwined snakes may be Isiac (Feuillatre 1966, 55;
Merkelbach 1962, 240). Isis is commonly represented with her dress tied in a knot under
her breasts (cf., e.g. LIMC s.v. ‘Isis’ 47, 304) and was also commonly assimilated to the
snake god, Thermouthis—in this form she was known as Isis-Thermouthis. In her
manifestation as Isis-Thermouthis, the goddess is represented as a serpent and often her
coils are intertwined with those of Sarapis-Agathodaimon (cf., e.g., LIMC s.v. ‘Isis’ 354,
359). Doubtless Heliodorus was familiar with such representations of the goddess, since he
shows knowledge of the myth of Isis and Osiris (9.9.4-5). Finally, Macrobius (Saz 1.19.16)
states that intertwined snakes symbolise genesis. According to him, four deities preside
over birth; Genius (whose symbol is the Sun), Fortune (the Moon), Love (intertwined
snakes) and Necessity (a knot). Macrobius adds (1.20.1) that serpents resemble the sun (1)
in that they appear to be reborn when sloughing their skin just as the sun is reborn daily
when it rises and (2) in respect of their keen sight (he derives the word $péxaev from
d¢pxewv). It is unclear to what extent Heliodorus was aware of these associations of
Charikleia’s girdle of snakes, but his description must have suggested a variety of rather

imprecise religious associations to his readers.
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x0T 1OV petagpévav: the Homeric word for ‘back’ (71 5.40; Od. 8.528) used freely by
Heliodorus (7.6.4; 10.31.3; 10.32.2).

3.4.4 Eineg &v 1o Speig od doxelv Epmetv &AL’ Epmeiv: Heliodorus® descriptions, even of
inanimate objects, are animated rather than static (Bartsch 1989, 123; Feuillatre 1966, 24);
here the snakes are described as actually, not apparently, moving, just as the figures on the
shield of Achilles are said to be moving (cf., e.g, 1. 18.492-496).

The invocation of the reader in Efnegv(’iv draws attention to the subjectivity of the
act of interpretation of a work of art (Dubel 1990, 105) and provides a balance to the
objective way in which the breastband is described in terms of the material and the artistry
with which it was made (3.4.4).
ody Ond Proovpd kol arnvel 1@ PBAéppoti: Bhoovpdg occurs twice in the Scutum of
Hesiod: to describe wildness and savagery of Strife, énl 8¢ BAoocvpoto petanov / dewvny “Epig
nendtmo (Hes. Sc. 147 [@0Bog]); and of lions, BAocvpolol Afovieg (7b. 175). Homer uses
the term of Ajax going into battle, tolog &p Alag Gpto mEAGPLOG EpKOg "Axondv / peldiomv
procvpoior wpoowroaot (I 7.213-4); of the terrifying Gorgon, ff & €ni pev Topyw
BAOCUPOTLG £6TEPGVMTO / deLvOv depropévn, mepl 8¢ Aelpdg te ®OPog te (11 11.36-7; cf. Hes.
Sc. 147); and of Hector'in full fury, t® 8¢ ol 6oce / Aapneéconv BAocvpficly v dppootv (/1
15.608). In his commentary on the I/iad, Eustathius connects the word with vision and
offers an etymology, €x Toivov 10D To100TOV dpd PriLaTog 1O VIOSpe:, Mg Thg SWews T KoTé
goowv gxovong tolg Opylopevorg, GAAG mwg mopoatBepévng kol droBaAlolévng &8ev kai
BAoovpOg AeyeTol O 10 BAEpUa DROCUp@Y, OTOTOV TL Kol Ol @UCEL TOG Syelg SLEGTPoYLIEVOL
TAGYOVoL WAV 0DTOL eV DTOBAETELY AEyOovTOL Kol DIOBpo BAETELY: keTvol 88 TaPaBAETELY,
b0ev xal mopofrdneg dvopudlovrtor (Eust. 1.109.15). This interpretation is similar to that of
Hesychius, who uses the word as a gloss on cunoAn ‘ugly’ or émdipyepog ‘blind’: ‘GumaAn.
EMGPYENOG. BAOCLPEG. dELVN. TOVTEGTL AEDKOG £l TAV OPBAN®DY Exovco. Eustathius makes it
clear that the term also covers the emotional state of the subject, TO 8¢ BAocvpdv dnAol pév
devotnTa "Poo®nov, €& 0D kol Procvpends . . . ETVHOAOYETTOL 8 mapd TO 1O BALppA DTO-
cbpelv. O1 8¢ madonol BAocvpdv gact kol tO cepvov (Eust. 2.445.2). The word is also used
to describe intense emotion in Aelian Var. Hist. 12.21 (Morgan 1979, at 10.27.2).

The word BAocvp®d also connotes masculinity, particularly in women, pog d¢
100101 {ntntéov Pt pévov yevvaiovg te kol BAOGUPODE T 18T, GAAYX Ko & tfide Tf moldeige
g @hoewg Tpdopopo Extéov adtolg (Pl Resp. 535b3); 2Q. Eltw, & xotoyéAoote, obvk
axnkoog dg &yd eipt bOg polog PéAo yevvoiag 1€ kol BAocvpdc, @awvapétng (Pl Tht.

149a);, BAocvpwtatn 10 £ido¢ (Dio 62.2, with reference to Boudicca). Heliodorus’
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aggressively alliterative phrase BAocvp® . . . BAéppam reinforces this connotation.

"Arnvig (‘rough’, ‘cruel’, ‘harsh’) is Homeric, olog xeivov Bvpdg dmeppiodog kol
anmvig (ZL 15.95) and late, Kol £rel mAnciov fioav t@v Bupdv, Hdov okAnpd kol annvel
eoVT, xoBamep TpLaivong yiiv dvoppmyvovieg, ovy vuévowov ddovieg. (Long. 4.40.2 [the
wedding-song for Daphnis and Chloe]).

The use of the words BAocupog and &mnvig suggest a contrast between the hostile

gaze of those who cast the ‘eye of envy’ (cf. 3.7.3 below, and notes) and the intimate gaze
of the snakes on Charikleia’s girdle here. This underlines the irony of Kalasiris’ deception
of Charikles (3.7-8 below).
OAL DYpd xhpoatt drappeopivovg Gomep amd Tod kot Th oTépve Tfig x6png ipépov
xotevvafopévoug: the description is clearly erotic. Underdowne translates: ‘[the snakes]
seemed as though they had been wantonly a sleepe’. "Yypdg ‘moist, languid’ has strong
connotations of erotic desire, dypdg 10 €idog [Eros] (Pl. Symp. 196a3); dypov BAéupo
(Anacreont. 15.21); 1@®v 0@BOALGY & 1O DYPOV Gpo 1@ Eoudpd koi xexopiopéve (Luc. Im.
6.7). The phrase byp® xdpot is unparalleled, though based on &BAnxpd & &mi wdpot
(A.R. 2.205); amaAdn xapoen (PL Ep. 19.6). Homer describes the seduction of Zeus by
Hera with similar vocabulary: . . . énel abt® &yd podoxdv nept k@ §xdAvyor / “Hpn & &v
QAOTITL mopfimepev  £Ovnefivon (L 14.359-360; cf. Naber 1873, 147). The Orphic
Argonautica has a line which closely parallels this passage, x@po & &pop KOTEPLOPYE
rehapiov doce dpakoviog (Arg. 1013). However, the variant reading xowfpom, though
rare, would reinforce the erotic tone of the description (cf. 'I HOTpOOL AEKTpOV OTor
KOyM-/ pot<d v> abroyévvnt / Eud matpl Svoudpov potpde, Soph. Ant. 863-5). Koraes
suggests that kowumpen, the reading of the earliest manuscript V which M observed as a
variant in the MSS, is a gloss for xdpam but koot would suit the erotic associations
of the passage, since it is frequently used of sexual intercourse (Hom. I 6.246; Od. 8.295;
Hadt. 3.68). The use of képom may reflect the Bowdlerisation of the text in the same way
as Cataudella (1976, 157-161) suggests happened at 4.4.3. Kownuam is clearly better
suited to lic next to Dyp@ than wdpom. In this regard, it is noticeable that Amyot omits
otépvo along with PVMA (although he translates them as ‘I’estomach’; cf. Sandy 1984-
1985, 18). The words are retained by CBZT.

AwappeicBor carries the meaning ‘be debauched’, ‘act in a debauched manner’ Kol
Y6p t0u TvBopitong raoLy Epyov v TPUEAV Kol 0 Bie dvoppelv (Ael. VH. 9.24; Luc. D.
Mort. 11.4) and the word gives the description a sensual tone (Feuillatre 1966, 96). “Tuepog

1s the normal word for sexual desire and is used in personifications, ndp & adiic Xaprtég
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te xoi “Ipepog oixi’ Exovow (Hes. Th. 64). “Ipepog also occurs in association with
xatevvélo in the love-making scene between Paris and Helen in the Zliad (Il 3.443-449).
The Heliodoran passage resembles this passage in respect of the strong contrast between
love and war. In Homer there is an explicit contrast between Paris and Helen making love
and Menelaus raging through the battle lines in search of battle with Paris. In Heliodorus
the contrast is implicit and intertextual.

The sensuality of the description of the breastband adds a further dimension to the
character of the chaste Charikleia, who is here shown to be erotic and seductive (Dubel
1990, 110). Elsewhere too Heliodorus has emphasised Charikleia’s human (as opposed to
divine) nature: cf. 1.2.6-7; 1.7.2; Charikleia’s despair during the wedding feast of Knemon
(6.8.3-6.9.5, where Charikleia’s torn tunic exposes her breasts 6.9.2) and especially the
words of Kalasiris, ok &vvotioeig &veponog odoa, apdype aoteuntov kai O&elag POTAG €Q°
gxatepo Aapfdavov; (6.9.3).

The passage raises more general questions concerning the readership of the novel.
Elsom (1992, 212-230) suggests thét ‘the ancient romances embody a structure common to
romance and pornography, that of the exposure of 2 woman to the public gaze’ (p. 213);
and Montague (1992, 231-249) argues that Longus’ novel is ‘a form of female erotica’ (p.
233). There is certainly an element of voyeurism in the description of Charikleia here, as
indeed there is when Trachinos peeps at Charikleia on the suggestion of Kalasiris (5.31).
The description of Charikleia here is more complex, since the reader must remember that
it is given to Knemon, who was also an ardent lover, having had sexual relationships with
Thisbe (1.11.3) and Arsinoé (1.15.6). Kalasiris could therefore be playing with his
susceptibilities here. Knemon is often characterised as a gullible audience and morally
rather a weak character (Winkler 1982, 143). However, since Kalasiris does not at this
stage know the history of Knemon and since erotic descriptions of the heroine occur
elsewhere in the work (cf., e.g., 6.9.2), it is equally probable that the extraordinary
combination of sensual and religious associations in the description is designed to deepen
the characterisation of the heroine, who emerges from this passage as a reniarkable and
complex figure; she is at once chaste and sensuous, spiritual and physical. Where Helio-
dorus does describe Trachinos spying on Charikleia in a voyeuristic way (5.31.2), he
emphasises her sacred Delphic robe and her resemblance to Artemis. Even the description
of Achaimenes gazing at Charikleia through a keyhole and wondering what she would look
like when not in mourning cannot be described as overtly erotic (7.15.3). Heiserman (1977,

77) has noted this ambivalence: ‘A fantasy of erotic power . . . is in conflict with, and
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therefore sanctioned by, a fantasy of moral power’. For the comment of Photius on the
relative decency of Heliodorus: cf. 3.4.3 above, and note. In fact, Heliodorus is unusual in
not giving a detailed physical description of his heroine—his aim in not doing so was to
enhance the impression of her beauty, as Homer did in the case of Helen (Morgan 1979, at
10.9.3). For Heliodorus, Charikleia's beauty was a composite of many attributes which
make up a symbolic complex. Cf. 1.2.1; 1.2.5; 2.31.1; 2.33.3; 3.19.1; 4.1.2; 5.31.2; 6.9.1;
6.11.4 (in disguise); 7.7.6 (in disguise); 8.9.13; 10.9.3; 10.41.3. Descriptions of the other
heroines of Greek romance are: Char. 1.1.2; 2.2.2; 2.4.2; 3.8.6; 4.1.8; 5.3.9; 6.4.5; 6.7.1:
Xenophon 1.2.6: Ach. Tat. 1.4.1; 5.13.1 (Melite); 6.6-7: Long. 1.17.2; 1.32.1; 4.32.1. The
description of Theagenes (3.3.4) is more explicit than that of Charikleia, much as that of
Daphnis i1s more detailed than that of Chloe (1.13.1).

Naber (1873, 317) suggests dnd for amd in the phrase imd 100 xotd 10 otépvar but
there is no support for this reading in the MSS. Similar confusion over these prepositions
occurs at 1.8.4: cf. Birchall (1996, ad Joc.).

0 yap xpvoog Ymd Tig T VNG Epedaiveto: the text here resembles Homer 7/ 18.548-9, f 8¢
peAoivet GmioBev, Gprpopévy e Edxel, / xpvoein mep Eodoor 10 &1 mepl Badua TETVKTO, in SO
far as both authors mention how the skill of the artists was apparent from the way in which
they blackened the gold medium of the work to convey a more realistic effect. The
reference to the technique of the artist draws attention to the breastband as an artistic
creation and, by extension, to the text as fiction. There may a deliberate contrast between
nature and art in the reference to the material, gold, and the artistic working of it (Dubel
1990, 106).

10 péAav eiokpabév: slokpa@év is a hapax which RL cleverly emend to 10 peAoveig
¥paBév. Colonna initially (1938) adopted the reading of Z, 10 uEAaV oVLYKpoOév but later
(1987b) reverted to the reading of the codices, 10 péiav elokpoBév which appears to be a
natural and plausible formation, since Heliodorus appears to be rather fond of compounds
with eio-: cf, e.g., elodleton (3.7.3), glotoéedovta (3.7.5), eiokareiv (3.16.2); sicthkewv
(4.9.3); elonemparypévny (4.19.7).

é¢mdei§nton: The only case of a subjunctive in secondary sequence in a final clause
introduced by iva in the Ethiopian Story (Barber 1962, 253-254)—an indication of the care
Heliodorus usually takes to write Attic Greek.

3.4.5 Towxdtn pév 7 L@vn tig xépne: These words constitute a closing formula which
serves to mark the description off from the narrative, thus weakening its dramatic function

and turning it into an ornamental example of ring composition.
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N koun: cf. the description of Rhodogoune by Philostratus, which emphasises her shining
blonde hair (Imag. 2.5.4, xol 10 pev avelAnuuévov tdv tpixdv aidol xexdopntor 10
ayépwyov koAalovon, 10 8¢ &vetov Bakyevel LTV Kol pdVVLOL. Kai EavBov pev kail xpvcod
TEpo 10 aTokTobV Tfig KOUNG, 10 8¢ €l BGTEpO KEiLEVOV EXEL TL KOl £G QDYTNV TOPOAALTTOV
OO 100 1TeTdyBarL). Such hair, especially if unbound, was a conventional element in the
description of beautiful women in antiquity (Jax 1933, 166).

d&ovng amalol xA@veg: the wreath of laurel associates Charikleia generally with Delphi
and the oracle of Apollo (cf. 1.2.2).

n@ooav: Where Herakles looks ‘like the sombre darkness’, 0 & €pepuvi] vokti €oikmg (Od.
11.606), Charikleia is radiant: her hair shines like the sun and her eyes blaze brighter than
any torch. Merkelbach (1962, 240 n. 5) observes the appropriateness of this rare word for
his view that the novel is a cult text in honour of Helios, but cf. Phil. /mag. 1 proem 2.14,
kol EavOny kouny . . . xal wuponv kod MAL@doov. Sun imagery is not unprecedented in Greek
literature but its persistence in the description of Charikleia is highly unusual. There is
more to such descriptions therefore than Wolff's ‘hieratic epiphanies’ (1912, 180) in which
the wandering sun-god surprises his enemies and worshippers by an unexpected and
dazzling appearance. Not least remarkable is the application of this sun imagery to the
heroine of a romance.

EEm 10D mpémovtog: propriety (10 Tpémov) is an important virtue in the Ethiopran Story and
is most evident when it is transgressed: Demainete’s kisses (1.9.3) and Arsake’s behaviour
towards Theagenes (8.3.6, 8.4.2, 8.5.3) are both described as improper. Thyamis
challenges the impropriety of Arsake’s behaviour in an extended discussion that resembles
a rhetorical debate. Likewise, Theagenes’ impetuousity is deemed improper by Kalasiris
(4.6.5). By way of contrast, Charikleia acknowledges that it is improper for women to
speak in a company of men (1.21.3)—although she then proceeds to break the convention.
Merely to confess to love is deemed improper by Kalasiris (4.10.4 below and note) and
Charikleia feels intense shame at having to admit to it (4.11.1). Persinna attributes her
pleas in defence of Theagenes to a passion improper for a girl (10.29.4). Kalasiris treats
Charikleia with respect proper to her station (4.13.1). Propriety in the Ethiopian Story
therefore appears to have both moral and class connotations. For class-consciousness in
the romance: cf. 3.3.8 above, 4.2.1, 4.10.3, below and notes.

3.4.6 "Epepe 8¢ Thi Aou@ pév 16E0v Emixpuoov Urép dpov 1OV dekiov fic QOPETPOC
amnprnpévng: Throughout the novel Charikleia is assimilated to Artemis as beautiful

young girls usually are in the romances (Jax 1933, 164). The comparison goes back to
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Homer Od. 6.151-152: *Aptéidl oe €yd ye, A10g kovpm peydAolo, / €186¢ e péyedog 1€
punv 1" &yywota €lokw. However, there is some point to the comparison in the case of
Charikleia: as a young girl in Delphi she devoted herself to Artemis to the despair of her
father Charikles (cf. 2.33.4, mapBevedeiv TOv mavia Biov droteiveton xoi T "ApTENLSL
Laxopov Eavtnv émdodoa 8fpaig T TOAAL oyxoAdler kol aokel To&eiov). The comparison is
repeated: cf. 1.2.1-2, where Charikleia is described as a goddess, crowned with laurel and
carrying a bow and quiver; 5.5.4; 6.11.4; 6.14.1. Charikleia also puts her bow and arrows
to deadly use when the heroine strikes pirates down indiscriminately on the beach (5.32.5),
as Apollo and Artemis struck down the children of Niobe (Apollod. 3.45-47). Throughout
the romance Artemis and Apollo direct the affairs of Charikleia and Theagenes: cf. below
3.11.5, and note.

Th Batépe dE Aopmadiov Nupévov kol odtmg Exovor RAEOV GRO TV OPBaAUdV CEAQG 1
@V d¢dwv annvyalev: the torch was a sign of Artemis, according to Plutarch Luc. 24.4.3-
42.5.1: yxaphyuato o@épovoor 1fi 00D Aapmdda. Cf. also 4.1.2 below, and note;
Callimachus’ hymn to Artemis (116-119); Paus. 10.37.1.

Knemon interrupts (3), thinking he could actually see Theagenes and Charikleia

3.4.7 «O%to1 éxelvor Xopikdelo kol Ogoyévig» aveBomoev 6 Kvhpwev. Knemon’s
interruption of the narrative at this point has attracted much critical comment:

(1) In narratological terms, Futre Pinheiro (1991b, 75) observes that the return to the
narrative ‘frame’ emphasises the differences between the happiness of the narrated past in
Delphi and the sorrows and uncertainties of the narrative present in Chemmis and reminds
the reader how far the narrative has progressed (cf. 3.4.9; 3.12-16 below).

(2) Hefti (1950, 46-47) points out that both narrative layers are unresolved and that this
brings about a polar tension (‘polare Spannung’) in the reader.

(3) Anderson (1982, 36) reads Knemon’s outburst as comic: ‘Heliodorus not only treats his
narrative as a game, but allows his characters to do likewise’. Knemon does show himself
to be impressionable rather than knowing (cf. 3.1.1; 4.4.2 and notes; Winkler 1982, 143:
Knemon ‘seems to illustrate the comedy of misreading’) and there is certainly something
ludicrous in Knemon’s behaviour, much like the Roman recruit who ruined a dramatic
performance of Nero’s in the belief that he was really in a miserable condition dressed in
rags and not merely playing the part of Hercules (Suet. Nero 21).

(4) Bartsch (1989, 120-122) disagrees with this view, observing that Theagenes and
Charikleia respond in an equally enthusiastic way to the narrative of Knemon (1.9.1;

1.14.2) and suggesting that the effect of the minutely detailed description is to make both
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the reader and the secondary audience (Knemon) feel that he or she is a spectator.

Not all of the interruptions of Knemon are this impulsive—only his outburst at
4.3 .4, where he asks Kalasiris to accelerate his narrative, is similar but at 3.1.1 and 3.2.3
he slows the pace of the story by asking Kalasiris to elaborate on his description; at 3.12.3
he asks for further explanation of how the gods may be recognised, and Kalasiris finally
brings his account to an end at 5.1.4, when Knemon notes the noise of Nausikles’ arrival in
the background. These interruptions therefore serve a variety of functions, pacing the
narrative and breaking up Kalasiris’ lengthy account of events at Delphi with stretches of
dialogue (cf, e.g., 3.2.3, 3.12.3). In this particular instance, the exclamation of Knemon
and Kalasiris’ assumption that Theagenes and Charikleia were actually present, sharply
juxtapose a highly literary vignette with the run of the narrative. The effect is similar to
the description of the amethyst ring given to Nausikles by Kalasiris in payment for
Charikleia (5.13.2); the artist who had incised a pastoral scene on the stone had left one
corner of the amethyst uncut to represent a rock (5.14).

Note the hiatus in oDtot éxeivol (Reeve 1971, 520) and compare also 4.1.3, 5.8.3,

10.13.5, adtn éxeivn.
obtmg Evapyde te kol odg oida ddv | Topd cod difynoig dméderéev: cf. 3.1.1 above, and
note, for Heliodorus’ use of the rhetorical technique &vépyeto.
3.4.8 £l 101001006 £1deg olovg adTOVG KT Exeiviv THY fApépav N EAAGG Te kel O fAlog
£0eoato: These words in the narrative frame betray a close connection with the narrative
proper (Hefti 1950, 47), but this is not a fault so much as such a skilful lead into the
resumption of the narrative. Morgan (1991, 99-100) adduces this passage in support of his
argument that Heliodorus uses the audiences of his narrative to ‘reflect and form the
reader’s own responses’ to the text (p. 99). There is no doubt that the use of the second
person commands the assent of Knemon and (indirectly) the reader, but admiring crowds
were in any case conventional in descriptions of beauty (Jax 1933, 165).

Festivals were usually attended by large crowds, many of whom were seeking to
arrange marriages for their children (X. Eph. 1.2.3). Such occasions were often the first
time that young people met each other, since nubile girls were rarely seen in public (Char.
1.1.4). It was also at a festival that Demainete first fell in love with Knemon (1.10.1-2).
Chariton (1.1.11), Xenophon (1.7.1), and Longus (4.38) show that marriages were
important to the community at large as indeed they were in New Comedy (cf. Feuillatre

(1966, 122).

One of the reasons why Heliodorus chose Delphi as the setting for the encounter
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between Theagenes and Charikleia was be‘cause it was considered to be the centre of the
civilised world (Paus. 10.16.2; Pind. Pyth. 4.6; cf. the introduction above on Openings). To
a limited extent this reveals a Hellenocentric attitude (Kuch 1989c, 80-86)—cf. also in this
regard 1.19.2; 1.25.5; 1.30.6; 2.10.4; 2.12.5; 5.7.1; 5.7.3; 5.8.5; 6.14.4; 7.21.4; 7.25.4;
7.29.1. But note that barbarians are said to be capable of compassion also, 1.4.3; 5.7.3;
8.9.4 and the centrifugal movement of the plot from Delphi suggests that this statement
should not be construed as necessarily a statement of philhellenism. Instead, Heliodorus is
universalising his story here as can be seen also at 4.1.1; 4.3.2. The reference to the sun
serves a similar purpose (see the introduction for discussion of references to Helios in the
work.)

THv y0p 7pOg BGtepov adtdv cvlvyiav Ioa kol dbavoaciav fiyov: "ABavacia occurs also
at 8.11.10 (Theagenes asks whether the pantarbe stone confers immortality). Zvlvyia
means ‘permanent love relationships’ in Plutarch (Mor. 770c) but can also mean
‘copulation’ (cf. AP 5.221, 11.139). The combination of these two concepts is unique and
suits the emphasis on marriage in the romance. By contrast Chariton writes that Kallirhoe
would have preferred a single day with Chaereas to marriage with Zeus or immortality
(6.7.12, KaiAipon o6& ka‘t o0tod 100 Adg odx Gv AomACOTO YGLUOVG, OV8E GBavaGiaV
TPOETIUNOEV Qv NUEpag pdg Thig petd Xopéov): cf. also Cat. 70.2; 72.2. For a discussion of
the place of the romances in the history of sexuality: cf. Goldhill (1995); Konstan (1994).
EEvn yap Oyig: a commonplace: cf. Plut. Mar. 16.3-4.

Kalasiris asks Knemon where Theagenes and Charikleia are

3.4.9 @ fig fidelag Gmbng: For the paradox, cf. ndela 8¢ xai N év ad1® dmén (Philostr.
Imag. 862 [Olearius]).

gonepag obomg 1idn kol voktdg: Knemon is so involved in the story as to be unaware of the
passage of time (Winkler 1982, 143). Cf. 4.4.2. The reader is again made aware of the
narrative context and the separation of narrative and narrated time is accentuated. It may
not be by chance that the description of the encounter between the lovers takes place at
night, since folktales were regularly told then (Hefti 1950, 47; cf. the story of Psyche,
Apul. Met. 3.27; the story of Knemon, 1.9-18).

3.4.10 6vpdv Exe Gyo®év: a common expression in Heliodorus (1.19.2; 8.15.3), possibly

borrowed from Herodotus (e.g., 1.120.14).

TL k@Avua yéyove xoi Bpadiov: Heliodorus often uses vé€yovev to mean ‘is’; cf,, e.g.,
1.13.2,6.2.1, 7.10.1, 10.34.3.

PN 10 Tav 10D P1o6od koprshpevog: cf. 2.23.4, where Knemon promised to tell Kalasiris
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of the whereabouts of Theagenes and Charikleia in return for the story of their
background. The mention of pay suggests the mercenary side of Knemon’s character,
which reveals itself more clearly when Nausikles offers him his daughter in marriage,
together with a sizeable dowry (6.8.2). There may also be an allusion to professional
tellers of tales (cf. Pliny Ep. 2.20.2; 9.33.1; Scobie 1969, 9-29).
3.4.11 xoi t¢ xortoie 1ol voylolg Beoilg émoneicavieg: the practice of pouring libations
to the gods (particularly Hermes) before going to sleep is Homeric (cf. Od. 7.136-8):

gbpe 8¢ Dok TyATopag Nide PESOVTOG

OTEVOOVTOG dERAECOLY EVOKONY "ApYeledvTT,

@ TOPOTE OTEVOECKOV, OTE LVNOOLNTO KOLTOD.
Athenaeus provides an explanation that Hermes is the patron-god of sleep, &omevdov 8¢ and
v deinvev avaddovieg kal oG onovddg énolodvto Epufi kol ody g dotepov Al teAein.
doxel yap ‘Eppfic Vmvov mpootdtng eivor (Ath. 1.18.7-9 [Kaibel]). This function of Hermes
1s mentioned in the Homeric Hymn to Hermes (13-16):

Kol 107 €yeivato nalda ToADTponOV, alpvAopnTny,

Antotfip’, éAatfipa Bodv, Nyntop Oveipov,

VUKTOg Ommnnthipa, muANdOKoV, dg Ty EeAdev

GpeoveeLy KAVTO Epyo PET 0BOVGTOLGL BE0TOLV.
A fragment of Strattis makes the connection between Hermes and the wine itself, ‘Eppfic,
Ov EAkovo” ol pév €x mpoyxowdlov (fr. 22.1). Cf. Athenaeus, xei ‘Epufig & £180c ROCEWG TP
zrpdrmedt (1.58.19 [Kaibel]). Kalasiris later comments on the compatibility between
Hermes and Dionysus, words and wine (5.16.4). Plutarch makes Solon observe this ritual
but follows a different Homeric text in which the libation is made to Poseidon (Od. 3.333),
YrolaBov & 6 TOAmv «obkoDv,» Epn, «kod @ COPWTGTY TIOTEVTEOV “OUAPH

V& & 170N teAé0et Gyabov xai voxTi mbécn
oneicavieg odv Mobdoog kod Tocelddvi kol *Apgitpith daAddopev el dokel 10 cLUROGLOV.»
(Mor. 164d3-7)
3.5.1 &Adovg 1e 1@V Be®V kol TOV ‘Eppfiv . . . ikéteve: For Hermes see the previous note.
Hermes was often invoked as the bringer of dreams in the Odyssey (cf., e.g., 7.136-138
quoted above; Eustath. Vol. 1, p. 269, 11. 35-45 [Stallbaum]; Messer 1918, 4). A papyrus in
the British Museum (no. 121) 1l. 665-685; 739-749, describes magical incantations to
Hermes by lamplight to obtain a favourable vision in sleep. In the Ethiopian Story Hermes
is described as a Soipwv who fathered Homer on the wife of an Egyptian high-priest

(3.14.2 below and note). Hermes also appears in the romance as the god of profit
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cultivated by Nausikles (5.13.2, 5.15.2, 6.7.1); the god of words, Hermes Logios (5.16.5);
and the god of the gymnasium (10.31.5). His presence is also indicated in the ‘stroke of
luck’ (&ppoiov) which occurs from time to time (7.20.2, 8.9.4, 9.17.3) but these are indis-
criminate and do not favour the lovers consistently, although they agree to use the statues
of Hermes at cross-roads, should they be separated, to tell each other which way they were

travelling (5.5.1). For Hermes generally, see Kerényi (1976) passim.

The encounter between Theagenes and Charikleia

3.5.2 GAGAVEQY pev ol yovaikeg HAGAaEay 8¢ ol Gvdpeg: the former was conventionally
the cry of women, the latter of men: cf. Ach. Tat., 6GAoAvypog yovonk@v, dAadaypndg dvdpdv
(3.2.8). Acts of Paul and Thecla, Al &¢ yovaikeg ... ®AOAVEQV (35.1-2). Polyaenus, ol pgv
nAGAaEay . . . (Strat. 1.2.1). The ululation of women was in origin part of religious ritual.
Hesychius (ad loc.), <OAoAvYN> @@vn yovoukdv, fiv totodviol v 1olg iepoleg edyxopevar. Cf.
Homer, al & 0A0AvYf néoor "A6Nvn xelpog dvéoyov: (I1 6.301; cf. Poll. 1.29, bAoA DENL kol
OAoAvyfi xprioacBal EmL yovalk®v); . . . Adoev 8¢ Bodg pévog al & OAOAVEQY / Buyotépeg e
vool 1€ xal aidoin moaphkoitig / Néotopog, Evpudixm, mpéoBo KAvuévolio Gvyotp@v. (Od.
3.450-3). Also Od. 4.767 (Penelope in prayer to Athena); Od. 22.408, 411 (Eurykleia in
triumph over the suitors). There is a close parallel to the present passage in Aeschylus, in
which Eteokles asks a chorus of women to raise a sacred ululation to salute the fall of the
victims in his sacrifice (Sept. 268-269). Herodotus believed that the practice originated
among African women, Aokéel 8" Epotye xod f) OA0AVYT &ML ipoict EvBadta TpATOV YEVESOOL:
xapTo. Yop TordTn xpémvion ol AlBvocot kol xpémviol KoA®C (4.189). Ululation is common
in African and Middle Eastern society today, mainly among women as an expression of
communal emotion. In South Africa, for example, ululation accompanies communal dances
of protest such as the foyi-foyi. In the ancient world, the cry could also have overtones of
mourning (cf. /7. 6.301; Hesch. s.v. dhoAvyf, mowd paviy Avenpé, 68Ovny Kapdilog AL TLVi
P86YYD moprotdoa). Cf. also the women of Elis who beat their breasts in lamentation for
Achilles when the sun went down on the first day of the games (Paus. 6.23.3); Both usages
are appropriate in the context of the évayiopdg to Neoptolemus.

The male cry was one of triumph, <@GAcAayudc> énvixiog Yuvog A ebenuog Bon
(Hesch. ad loc.). A fragment of Aeschylus appears to use the cry together with the cult
name of Dionysus “Takxog (fr. 451¢30 [Radt]). Herodotus uses the word to describe the
supernatural cry that emanated from the temple of Apollo at Delphi and routed the Persian
army, ¢k 8¢ 109D [ipod] 1fig Tpovning vnod Pofy 1e woi GroAoypog Eyiveto (8.37.17-18).

Plutarch records a fragment of Metrodoros, oi & £000g MAdAakov, &v § xipvato / olvog
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(Mor. 1098¢5-6). The cry was used in battle charges, obx &tdiktolg 000E pOvVIMIESL
OEPOLLEVOL dpOILOLG 0V GvapBpov dAaAaylLOV 1évieg . . . (Plut. Mar. 19.4.3-4).

In the Heliodorus passage the phrase was probably chosen for reasons of
onomatopoeia and word-play: cf. Sophocles, XO. "AvoAoAdéeton dOpOg €pectior- / ov
&Aool (7Trach. 205-6).

70 pvfipo 109 NeoTTOAELOV TPitov TEPLECTOLYiONTO T TOURT Kai Tpitov ol EpnBor Tnv
{mmov mepinAacav: the triple circuit of a tomb was conventional; similar rhythmic courses
were performed by Achilles around the pyre of Patroklos (//. 23.13) and by the Thessalians
during their sacrifice to Achilles according to Philostratus (Her. 19.24). This suggests that
RL are justified in adding 1pitov before nepiectoryicato here on the basis of C.

t0te domep V@ £vi cvvlnuott Boeg dpveg alyeg iepedovro: cf. 3.1.5, where Heliodorus
mentions ‘a varied mass of other victims’. As was usual at Greek sacrifices, a feast
followed in which the flesh of the victims was consumed.

3.5.3 poprwcavieg: Heliodorus has used the goptdw rather than @optilw as a denominative
verb from ¢@déptog ‘load’. This form is also found in Hesychius as a gloss on Bdoou,
<phoon> €mBeivon. poptdoar. xpOyor; The lexicographer uses gopticon as a gloss on
Lagopficon ‘be fertile’, <Capopficon>: peybrmg popticon. Koraes (ad loc.) suggests that the -
6o forms are late or dialectal.

Kol T vevopiouéva OV lepeiov dxpa navta EmOEvIeg: “Axpa ‘extremities, limbs’ also
occurs in Lucian, xeip@v &xpa (Imag. 6.6) but may here mean ‘prize’, xodpor pidpaivovot
ouafuatog Gixpor pépeabor: (Theocr. Id 12.31). The sense here could therefore be ‘choice
bits’. Heliodorus uses a similar phrase in book 10, xei 10 Siaxomicec8ol & TeAediepo:
vopLopeva 1@V iepeiov copBaarety mapéxovieg (10.39.2). The use of the perfect participle
vevopiopéva here lays emphasis on the traditional nature of the sacrifice, whereas at
10.39.2 Sisimithres is referring to a current practice that will be discontinued. Similar
expressions can be found in Athenaeus, kol TAAo 10 TPOC THV GpTuov Tt@v iepeimv
appotrovto (4.31.8 [Kaibel]) and in Fronto, T omA&yyvow 100 16V lepelov (Ep. 5.5.3).

The technicalities and ethics of blood sacrifices are given detailed treatment in the
novel. Cf., e.g., Thyamis’. apparent sacrifice of Charikleia (1.31.1-2); the évayiopdg to
Neoptolemus at Delphi (3.1-6); Kalasiris® frugal libations with the Phoenicians (4.16.4),
the sacrifice of Trachinos’ pirates after their shipwreck (5.27-28); the rites of the old
woman of Bessa (6.14.3-4); the intended sacrifice of Theagenes and Charikleia (book 10
passim especially 10.4.5 [the exclusion of women]; 10.9.6-7 [the opposition of Sisimithres

and the gymmosophists; 10.39.1-3 [the opposition of the gods to the sacrifice]). This
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suggests an awareness of the controversy over blood-sacrifice in late antiquity (cf.
Ferguson 1980, 1151-89). The contrast between the holocaust at Delphi, the preference of
Kalasiris for bloodless sacrifice and the final abolition of human sacrifice in Ethiopia,
shows a development of the theme of sacrifice in the course of the romance that is
associated with the spiritual progression in the work (see the section on the Ethiopian
Story as a religious text in the introduction).

0 3¢ XapwkAfig: Charikles appears for the first time in this book as an authority on
religious practice in Delphi (cf. 3.5.3 below, and note). He is too engrossed in delivering
the prayer to notice the encounter between his daughter and Theagenes (3.5.7) and
attributes the loss of his daughter to his own transgressions (4.19.3). Heiserman (1977,
192) describes him as ‘dean of the academy at Delphi, who believes in magic and cannot
understand love’; Anderson (1982, 35-36) also views him as the butt of the humour in
books 2-4; and a similar line is taken by Levin (1992, 499-506). There is no doubt that he
is shown to be the dupe of Kalasiris (cf. 4.15.1 below, and note) but Heliodorus also allows
him a tragic dimension by revealing that his daughter had died in a fire on her wedding
day and that his wife had passed away in shock soon after (2.29.4).

A certain Charikles, son of Laophon, from Aigina, to whom the people of Delphi
awarded signal honours, is mentioned in an inscription there (FD 3.4.149.1-5). Other men
with this name occur at Delphi, such as the son of Theodorus (FD 3.2.7.2.4; 3.2.24.6;
3.4.35.5 etc.) and even a son of Theogenes (3.2.12.3.14)!

Various other historical figures bore the name Charikles—most famously a member
of the 30 (Andoc. De Myst. 36.1; 101.6; Xen. Mem. 1.2.33-37; Hell. 2.3.2; Thuc. 7.26.3;
Plut. 433E7; Suda ad loc.). But Charikles is also the name of the boyfriend of Kleinias,
whose desire to escape from an arranged marriage leads to Kleinias® diatribe on the female
sex (Ach. Tat. 1.8). Eventually, the young man came to a gruesome death under the hooves
of Kleinias’ horse (7bid. 1.11-12). Cf. also Lucian Amores (10.3; 11.13; 13.11; 14.20; 17.2;
18.11; 29.2). None of these personages appear to have been Heliodorus’ model for his
characterisation of the Delphic priest. Theophrastos’ description of the superstitious man
(Char. 16) appears to come closest to his character, but omits his sheer obtuseness.

The name Charikles is best taken as back-formation from Charikleia, whose name
is significant and appropriate to her character, just as Chryses in the Iliad is the father of
Chryseis (although of course the morphological derivation is in the opposite direction).
The parallel between Chryses, also a priest of Apollo, who is deprived of his daughter
Chryseis by Agamemnon in the /liad on the one hand, and Charikles who loses Charikleia
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to Theagenes, on the other, is noteworthy but probably coincidental. However, the close
connection between the names of father and daughter here does suggest the close relation-
ship between the two (cf. 4.18.8-9).

«TOV Papodv 8¢ 6 1fig Bcopiag dpyev GRTETe Tapd Tfig Loxdpov TV dEdo KOULOGLEVOG . . .
»: ironically Charikles arranges the encounter which will lead to the elopement of his
daughter.

The switch to direct speech is abrupt. The effect is to suggest that Charikles is

quoting the liturgy of the sacrifice and thus to underline his authority as the priest of
Apollo at Delphi (see 3.5.3 above and note). The use of the imperative form &ntétw and
religious terms such as @swplia, {axopog and dfg suggests official language. The quotation
of what purports to be the regulations pertaining to the sacrifice also adds authenticity to
the description of the procession. Direct speech is used in legal and religious contexts,
where the wording of the original statement is important.
napd 1fig Laxdpov: the same term Lokdpog as is found in inscriptions (Syl 3.708.25;
Feuillatre 1966, 64). However, the term is common in Menander (cf., e.g., fr 112.1; fr.
257.1; fr. 686.1) and is found also in Chariton (3.6.4); Lucian (Am. 15.13); Plutarch (272F
[Stephanus]); and Synesios (Aegyptii sive de Providentia 1.6.26).
0070 TOp €80¢ O TATPLOG drayivdokel vopog: There is no evidence in the historical record
for the custom that a female acolyte should hand a torch to the male leader of the
Thessalian envoys (cf. Feuilldtre 1966, 57). This detail appears to have been invented by
Heliodorus in order to bring his hero and heroine together at the most sacred moment of
the religious ceremony of purification. However, Heliodorus goes to some lengths to make
his invention seem realistic. He mentions that Charikleia had chosen the life of an acolyte
of Artemis out of a love of chastity (2.33.4). Moreover, he also makes Hegesias propose
the abolition of this custom at the height of the emergency brought about by the elopement
of Charikleia and Theagenes (4.21.1). Hegesias’ proposal is implausible under the
circumstances and may have been mentioned precisely to account for the usual practice
(i.e. that no acolyte was present).

A number of scholars have suggested that Heliodorus has good knowledge of
Delphi and the religious ceremonies conducted there (Feuillatre 1966, 45-67; Pouilloux
1983, 259-286; 1984, 691-703; Kowarna 1959, 77) but most of Heliodorus’ description is
literary in character as is abundantly evident from the numerous parallels between his text
and other literary works mentioned in the notes above. Furthermore, Heliodorus’ choice of

Delphi as a location for the meeting of his lovers was based on the ideological importance
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of the site in the literary tradition (see the section on Openings in the introduction). In any
case, realism appears to be less important in this case than irony and characterisation; the
irony lies in the fact that Charikles is responsible for arranging the encounter between his
daughter and the man who would take her away from him. Charikles later refers to another
‘tradition’ that the acolyte hold the torch and judge the games (3.18.2); Kalasiris’
reference to this custom is more equivocating—he suggests that Charikleia appeared at the
games either because of this or because she wanted to see Theagenes again (4.1.2).
Charikles is shown to be concerned about the niceties of religious ritual whereas Kalasiris
is a shrewder and more cynical judge of human motivation.

3.5.4 & 6cTov 1 youxN: the phrase is reminiscent of Plato Phaedr. 249¢, ®npdg yap £xeivolg
Gel oty pvnun xatd ddvaply, tpdg olomep Bedg Mv BeTdg Eotv; Phaedr. 251a, mpocop@v GG
8edv oéPetot. On the sacramental nature of the relationship between Charikleia and
Theagenes see the 3.5.4 below, and note.

Opod e Yap GAANAOVG Edpav ol véor kai fipwv: cf. 4.6.4. For the theme of love at first
sight in Hellenistic and Latin poetry: cf.,, e.g., Theokr. 2.82; Ap. Rhod. 3.275; Prop. 1.1-2;
in Roman comedy: cf. Ter. Eun. 83-4; Haut. 773-4; Plaut. Rud. 43-4; and in the romances:
cf. X. Eph. 1.3-4; Ach. Tat. 6.6; Long. 1.17; Char. 5.5 (quoting . 3.146, Helen on the
walls of Troy; Létoublon (1993, 137-145); Jax (1936, 46, 1933, 163). Heliodorus may also
have been aware of the story of Zariadres and Odates, who fell in love with one another in
their dreams, though they had never actually seen ome another. When they meet they
instantly recognise each other and elope, thus avoiding the marriage which had been
arranged for Odates (Ath. 13.575; first noted by Rohde 1914°, 47-52 [45-49]; cf. Kerényi
19627, 254 n. 124).

The play on édpov / fipev was commonplace since the time of Agathon (fr. 29
[Nauck], &x 10D yap €c0pav iyver avBpdmolg épav). Cf. also Philostratus (Ep. 52, 00 1
epav vOoog, GAAG 1O pt| £pav, €l Yop amd 10D Hpdv 1O Epav TVEAOL Oi un €pdvreg). In the
Life of Apollonius, the gymnosophist, Thespesion, teaches that the wise man must avoid
desire which enters through the eyes (VA 6.10, og amdrpn 1 coed Bphcehs T KaBoPD
elvon, omodon Eumvoug, ipépov 1e, dg PoLtd St Oppdrav). The idea goes back to Plato Phaedr.
255¢ and is one of a number to references to this dialogue. Walker (1993a, 132-148) gives
a full discussion of pwg and the eye in Philostratus, which suggests a close similarity
between this author and Heliodorus. Both, for example, compare the eye of the beloved to
a hunting net in which the lover is trapped (Phil. Ep. 11, Mooéxig ool 1odg OpBaALOVE

avéeéa, tvo améAdmg, domep ol T Sixtvn avantbocovieg Tolg Onpiolg &¢ &Eovsiav 100
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puyelv; Aith. 2.25.1, od yap fiv éviugdvio pn fMAwkévol, obteg Gpuxtoév Tve kol
ampdopoyov Etatplag coynvny éx OV 0PBoANdY érecipeto), although the metaphor of the
sexual hunt is to some extent conventional (cf., e.g., Xenophon’s account of Socrates’ con-
versation with the courtesan Theodote, Mem. 3.11) and is a theme in Euripides’ Hippo-
Iytus (e.g., 212-215). However, the theme of love and vision is not merely a commonplace
in the Ethiopian Story, the close connection between €pdv and Opdv is also borne out by
Kalasiris’ discourse on the ‘eye of envy’ (3.7.3-3.8.2), and the curious conception of
Charikleia (4.8.5; 10.14.7-10.15.1). The idea that love enters the soul through the eyes is
also mentioned below (3.7.5 and note).

adonep Thg yuxfic éx mpodINg £vievéewg 1O Glolov EmLyvolong xol mpog 10 kot &Elov
otxeTov mpocdpapoiong: in Plato’s Symposium both Aristophanes (192a) and Agathon
(195b) say that love is the attraction of like (10 dpowov) with like (cf. Plato Parm. 132d5-7:
El oOv 11, &pn, £okev 1@ €1del, 0lov 1€ €xelvo 10 €1do¢ U Spolov elvol 1@ eixoodEvTL, Ko’
doov avT® GROPOLLN; Tt E0TL TIg unxavn 10 Ouotov un ouoie Ouotov elvar;) There is a
further verbal echo with the Symposium in the phrase 10 oixeolv, since Aristophanes
concludes his speech (193d) with the statement that Love brings us into our own in the
present (6¢ &v 1€ 10 mbévu uog TAsloto dviviowy eig 10 oixelov &ymv) and gives us hope
that we will attain the blessed life in future. Diotima (205¢) also points out that everyone
regards goodness as a personal quality of his own (10 p&v &ya8dv oixelov xoAel). The
phrase xat &€iav is also Platonic (cf. Phaedr. 247¢) and used to express the ineffability of
the heavenly Forms, but the expression 10 xat &Eicv oikelov is unusual and suggests that
the love of Theagenes and Charikleia is the attraction of like to like on the basis of merit.
The myth of Aristophanes in the Symposium, that love is the unification of two halves of a
separated whole, is also recalled when Theagenes and Charikleia are reunited after being
separated during the battle between the pirates (2.6.3)—they embrace so tightly that they
seem to fuse into one. For the mutual respect that characterises the love of Theagenes and
Charikleia, cf. also 4.11.2; 5.5.2; 5.15.3. In this respect they are contrasted with the
infatuation of the lover of Isias (6.3.2), for example, (cf. Morgan op. cit., 107).

3.5.5 xai v 8@¢da GAxdTEPOV T pEv Evexeipilev O 8¢ Dmedéyeto: ‘OAxOtepov occurs here
only, though Clement of Rome has 6Axdtepa ‘heavier’ (Hom. 9.15.5, &€r1ooate odtx (sc. T
Edava) OAxGTEpR: TevécsBon fi xovgdTepa). The word suggests that the torch feels immensely
heavy to the lovers and therefore is transferred from one to the other very slowly. Cf. the
description of the ponderous Ethiopian giant: ko O0PUpOV TEPLOKOTAV OAKG 1€ Boivey

(10.30.8). The description is detailed and realistic (Feuillatre 1966, 44) but is overlaid with
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intertextual allusions. Plato uses the word to describe how knowledge draws the soul
towards the truth (Rep. 521d; 527b) and Plotinus describes how Love attracts the soul
towards the One (Enn. 3.5.3). In the same vein, Merkelbach (1962, 241) refers to the role
of the Erotes, who draw souls towards their home, in the hymns of Proklos (2.5; 7.34-36)
and the role of Eros in the Chaldaean oracles (25 [Kroll]).

értonuévov Eotnoav: cf. Plato Symp. 206d, toAAn N n10inoig Y€yove mepl 1O KaAOV.

talg pvApolg dvoreunalovteg: the idea recalls Plato’s discussion of dvépvnoilg in the
Phaedrus 254b5-7, 186vtog 8¢ 10D Nvidxov N LvAun ©pdg v 100 kdAAovg OoLY NvEXEN, Kol
TAALY €18ev QOTV UET® Ccwepocivng &v Gyvd Bédpw BeBdcav (for &vépuvnolg, see also
Phaedr. 249c; Meno 81a-d). The Plato passage extols beauty as a statue on a base of
chastity. This is highly appropriate to the chaste love of Theagenes and Charikleia (cf.
4.8.7 below and note). There is a similar account of how association with a beautiful
person invokes the memory of previously engendered virtues in the Symposium (209c¢).
Here physical and spiritual procreation are contrasted. The discussion proceeds to the
doctrine of the ‘ladder of love’ that has the attainment of immortality as its final rung
(Symp. 210a-212a).

There are further similarities between the present passage and the Phaedrus:
Theagenes is described in total control of his horse in the cavalry parade (3.3.7, and note
above), and at the conclusion of the romance, Theagenes and Hydaspes ride into Meroé to
the accompaniment of flute and pipe in a chariot drawn by horses (while Charikleia and
Sisimithres ride in a carriage pulled by white oxen)—a possible allusion to the charioteer
myth in the Phaedrus (10.41.3). Like the temperate lover in the Phaedrus (256a-b), Thea-
genes and Charikleia receive terrestrial happiness through their self-control at the
conclusion of the romance, although exactly what the symbolic value of the crowns they
wear in the final scene may be, is obscure (Feuillatre 1966, 127). The lovers meet for the
first time during a religious festival at Delphi and their marriage is finally proclaimed at a
religious ceremony in Ethiopia. Their love is therefore sacramental and the polar opposite
of the profane love of Demainete for Knemon (Morgan 1989b, 110).

‘Avamepimalopon ‘count over, think over’ is middle in Classical Greek but active
later (see LSJ’ s.v. vamepnéopon). Cf. also dvamepnilovoe, 7.4.2,
povn Tfi Sraxdoel 10D BAfupatog EAeyyopevov: cf, Euripides Iph. Aul 1128, cdyyoowy
Exovieg Kol ToPOYHOV OULETOV.

3.5.6 xal amAdg popiov £180g &v dAlye T XpOve TG Syerg Gueotv éxemAavion: for the

hyperbole: cf. Kai poplov £18og 6 Saipwv éri HxpoD 10D xwpiov deckedooto (1.1.6).
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3.5.7 &AAov mpdg GAATV ypeiov te kol didvorav dvtag: mpdg is followed by the dative at
2.27.2 (mpodg iepoig fiv) and 4.17.1 (npdg adAolg . . . dvtog; cf. Richards 1906, 111) but note
also the similar thought at 9.12.2 (npdg Oeparnciav . . . dvtog); Plut. Nic. 5. The accusative
appears to suggest deeper engagement in the action than the dative in these two passages
and should not be replaced.
EAavOave 8¢ xal 10v XoapikAéa: Charikles is depicted as an unbelievably obtuse but doting
father, who is so deeply involved in religious ceremony that he does not observe the
rapture of his daughter on meeting Theagenes (cf. 3.5.3 above, and note). Previously,
Charikles had been left in ignorance of the origins of his adoptive daughter by the sudden
disappearance of her foster father, Sisimithres (2.32.2). The Delphic priest thus acts as a
foil for the knowledgeable (e.g., 4.12.3) and observant (e.g. 3.5.7) Kalasiris.
TV mOTplov eVYXNV kal EémikAnolv xatoyyéAAovto: The correspondence between
Charikles’ religious duties here and the evidence of inscriptions and literature for the
responsibilities of the priest of Apollo at Delphi (Syl. 3.672.60; 2.671.20; Aesch. Choeph.
476, cf. Feuilldtre 1966, 63) is rather tenuous.
£y 8¢ mpog piov TV mapaThpnolv 1@V véwv fioxorodunv: Kalasiris’ close observation of
the behaviour of the lovers is paralleled by that of Antonius Polemo (SPG 1.286-291;
Anderson 1993a, 64-65) but there are specific reasons for his interest—the mandate of
Persinna (4.12.3) and the oracle (2.35.5). This comment suggests that Kalasiris had come
to Delphi to find Persinna’s daughter rather than to escape the attentions of Rhodopis (cf.
4.13.1; cf. Futre Pinheiro 1991b, 79).
mpog drovolav T@v Ecopévav Gmd AV dvopdtev kekivnuévog: Kalasiris® suspicions are
aroused by the fact that the words yx@piv and xAéoc in the first line of the oracle refer to
Charikleia and the phrase 86 yevétny in the second refers to Theagenes.

In Heliodorus the word bmovoir is used to refer to ‘suspicion of a specific crime’
such as murder, poisoning, theft etc. (cf., e.g., 1.10.4; 1.14.1; 6.2.3; 7.6.3; 8.9.19; 9.24.7).
Elsewhere it is used when characters attempt to make sense of the events in which they
participate, i.e. to read the plot (cf, e.g., 1.9.3; 1.26.6; 5.2.5; 5.11.1; 5.12.1; 5.30.3). The
present usage belongs in this category; Kalasiris is attempting to read the future (note the
ambiguity of v £copévev—for Kalasiris this refers to what the future holds, for the
reader of the romance it refers to how the plot will unfold). The efforts of the characters to
map or construe their lives is analogous to the reader’s attempts to interpret the story and
is the counterpart to the author’s enigmatic construction of the plot. This usage leads to the

sense of a ‘deeper, allegorical understanding” (cf. Xen. Symp. 3.6; Plat. Rep. 378d; Plut.
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19¢); cf. 9.9.5 (1&g €ykateomopuévog to0T01 Drovoleg ‘the deeper meanings hidden in
these stories’)—a passage in the author’s own voice, which refers to the allegorical
explanation of the Egyptian belief in the divinity of the Nile. Also, at the concluding
scenes of the romance (10.38.3), Heliodorus wonders whether the Ethiopian crowd guessed
what was happening or whether ‘they came to a deeper understanding of the truth through
the agency of the divine force which had staged all these events (xol €€ Opufic Osiag 1
coprovia tadta EoKNVoYpaenoeV £ig YrdvoLaY TV GANBBY EABOVTEG).
"AAN 0DdE GxplBdg oVdEV ETL 1@V £Efic xpnoBévimv cuvvéBaAAov: Kalasiris continues to
ponder the mearding of the oracle (3.11.4; 4.4.5) despite the fact that: (a) Persinna had
asked him to find her daughter to bring her back to Ethiopia by Persinna (4.12.2-3); (b)
Charikles had told him how he was entrusted with the care of a young girl by the Ethiopian
ambassador in Katadoupoi (2.30.1-2.33.8); (c) the oracle had mentioned ‘the black land of
the Sun’ (feAiov mpdg xB8Gva xvovény) that could only refer to Egypt or Ethiopia (cf. Plut.
De Isidi et Osiridi 361c [quoting Empedocles]); (d) he suspected the that the oracle was
referring to Charikleia (3.5.7); and (e) he he knew the name Charikleia (2.35.2—the name
could in any case be inferred from the name Charikles) and had seen her often during
sacrifices (2.35.3). The notion that Kalasiris only gradually realises his role as the agent of
fate (Futre Pinheiro 1991b, 79) is therefore rather implausible but the reader must assume
that Kalasiris® claim not to understand the oracle is true (Winkler 1982, 137-139) if only
because Kalasiris states that the truth of dreams and oracles depends on their outcome
(3.36.1; Hefti 1950, 48). Kalasiris’ suspicions are finally confirmed by the swathing band
of Persinna (4.8). Cf. 4.5.1 below, and note.

Charikles notes the fulfilment of the oracle at the end of the novel, where the last
three lines are repeated (10.41.2).
3.6.1 Exel 8¢ oyé mote xai @orep Braimg Tfic xOpTC Groomapevog: in all probability, a
reminiscence of Aristophanes® description of lovers clinging to one another in Plato’s
Symposium (192b-c) as in the close embrace of Theagenes and Charikleia (2.6).
EAEAVTO UEV | TOUTM ®POC ed@YiaV 1AV OLTTAAGV tpoxéviov: cf. Athenaeus, tdg &
ebayxlog exdhovv odk amd tfig Oxfic, T 0Tt TPoEH, GAX &mO 10D KaTd TadTo eb Exewv
(8.64.35 [Kaibel]; Morgan 1979, at 9.10.2).

Tponévtwv should be middle here (Naber 1873, 152): cf. also éxtpornfivar active
(4.16.7) but also middle (4.4.5; 4.6.3; 4.15.2); and oipwgel (4.6.7) but oiudEetan (5.29.4).
épeotpida Aevknv: cf. also 6.9.2. RL note that this word means ‘philosopher’s mantle’ in

Athenaeus, xopé pot émi 1 youvaoLov oG BAardtog (“slippers’) tig Gpopntove kol T
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gpeotpida v Gxpnotov (8.64.35 [Kaibel]); cf. Apul. Flor. 7 (pallium accipere). As such
the clothing would be appropriate to the philosophical Charikleia (cf. 3.4.1 and note). It
was clearly an exceptional item; Moeris (p. 139 [Pierson]) and Pollux (7.61) felt that the
word needed explanation. The mantle may have been worn for warmth; at least Xenophon
Symp. 4.38 describes it as an exterior covering for warmth as a roof is to a house, x1t@veg
ol tolyol pot dokodorv elvat, mhvy 8¢ moxelon Epeotpideg ol dpogol (Baumgarten 1932, 11).
Cf. Agathias, quoted in the Suda, where the clothing is worn as a shawl by women and as a
military cloak by soldiers, <Epeotpic> yAovig. "Ayodiag yovoro 8¢ ToAAd dramAnktilopeva
Kol T0¢ €QeoTpidag meplppnyvOvIor dvl TOVG Tpopoe®vog E@oita. kKol olflg ovK
Emoepduedo xpnpdtmv TEPLOVCioV, ATV Y€ 81 OTpaTwTIKNV €pecTpida, Tiv Ye &1 kol
nepPePAnueda (ad loc.). This passage suggests that the cloak may also have been costly as
in the dress of Lysias, the Epicurean philosopher from Tarsus, who dressed in a splendid
gown and golden wreath (Ath. 5.54.5-9 [Kaibel], £¢ ipatiov tOpavvog fv, TOPELPODV pEV
HECOAEVKOV Y1tdver €vdedukdg, xAapddo 8¢ £peotpido mepBEPANUEVOE TOAVLTEAR] Kol
DROSOVUEVOG AEVKAG ACK®OVIKGAG, CTEQOVOV SGpvng xpvoodv €0TEREVOE, Kol SLoVELGY T
@V TAovcimv 1olg TEVNGL, TOAAOVG PovebwvV TV 00 duddvtav.) In the Anthologia Graeca,
the €peotpig is the golden veil of Aphrodite (Anth. Graec. 9.153, nfi Hoping &AdBoctpa Kod
N BEYXPVOOG £PECTPIC).

The detail of Charikleia’s dress confirms that she is well-educated and well-off but
it is fanciful to speculate on the significance of the white colour of her cloak (Feuillatre
1966, 55) or to try to connect her attire with that of Leukippe (Ach. Tat. 6.1, cross-
dressing Kleitophon to prevent detection!) or Daphnis (Long. 4.23.2) and Chloe (Long.
4.32.1) as Merkelbach (1962, 248 n. 1) does.
obv OAiyaug toig cuviiBeoty £ml TV v 1 mePBOA® TOD VeEd KoTay@yRv @punoev: It is
difficult to retain the reading of the codices here (cbv dAiyoic Toic cuviBeoiy), as Colonna
(1987b, 1938) wishes to do. It seems unlikely that Charikleia would have been permitted to
go to her lodgings with male companions, particularly in view of her own highly
developed sense of modesty (cf., e.g., 4.18.4) and especially as they are companions with
whom she habitually associated and with whom she was probably living (cf. LSJ cuvneng)
perhaps as fellow-initiates (Feuillatre 1966, 65). It is therefore better to read OAlyoig with
Jackson and RL.
obv 1@ voulopéve matpi: for voplopévoc, cf. 4.3.4 and note.

Mg ayioteiog Evekev moviolwg Sovthv xopifovoa: the chastity of the heroine is

underlined throughout the novel (cf. 4.8.7 and note) but here the seclusion of Charikleia
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may be due to the normal requirement for acolytes of Artemis (Paus. 8.13.1; 7.26.5;

8.18.12).

CHARIKLEIA

Kalasiris meets Charikles and they discuss Charikleia

3.6.2 xai O¢ «e1deg» Hp@Ta «T10 dyAdiopo 10 Epudv te kal AsApdv, v XoapikAeiav;» The
word dyAdiounc is used to describe a virgin daughter in Euripides (Hel 282-3) and a rose
in Achilles Tatius (2.1.3, yfic €éomt x6op0G, EUIAV dyAdiopa). Charikles is shown, with a
great deal of psychological realism, to be childishly proud of his daughter and not at all
like the stereotypical father of the comic tradition. Kalasiris shrewdly reinforces
Charikles’ pride (3.6.3) with a view to further winning his confidence; the characterisation
of Charikles is thus dependent on the exigencies of the plot rather than vice versa (Hefti
1950, 49).

£pnv: Kalasiris participates in the diegetic universe as well as the metadiegetic one (Futre
Pinheiro 1991b, 78). In other words, he is a participant in the story he is narrating.

obx ¢ &v Tig €k TapdSov—T0DTO I 1O Aeydpevov: For the proverbial expression &x
Topodov: cf. Suda, Smov & Evapiotiv, émov 8¢ mhelovg Evdmpelv Auepag, Eviovg 88 oMoV £k
Tep6dov Bewpelv (s.v. <NikdAog>). For Heliodorus’ use of proverbs, see 3.1.1 above, and
note.

Tepl Belov 1€ kol avBpanivev ei Ti Tote Sranopficeley fpdinct 1e kol Epale: Charikleia
leads the life of a female intellectual: cf. 3.4.1 and note;"Egger (1988, 61).

3.6.3 @ "yo®é: Colonna (1987b, 1938) omits the name KoAdowpt along with all the MSS
except C. The usage of Heliodorus varies evenly between including (3.6.3; 3.7.2; 5.1.6;
5.12.1;5.15.1; 5.6.1; 6.2.1) and omitting names (4.16.3; 6.1.4; 6.8.6; 7.5.4) in this context.
domep xal TV ceAfvnv £l Srampénel @V EAA@V aotépov fipdtag: Cf. Sappho: Gotepeg
HEV Opel kéAav ceddvvav / Gy &rvkpdmtoiot ghevvov €18og (fr. 34.1); Leonidas of
Tarentum: "Aotpo pév Mpodpmoe kol iepd kokAa cedfivng / GEova duvioag Eumopog NEALOG
(Greek Anthology 9.24.1-2). This later became a topos: cf., e.g., Hor. Od 1.12.47. The
comparison is apposite, however, since Charikleia later becomes the priestess of Selene in
Ethiopia (10.41.1). Compare the description of Charikleia as a shining, resplendent figure
at the start of the Pythian Games (4.1:2).

TV 8¢ xopevida Tfg mopnfc kol O0pBaApsV: 0eBaAds here means ‘focus of attention’ or

‘most prized possession’. Cf. 2.16.4; 4.19.8 below, and note.and the Latin pupillus. Cf.
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Pindar: ZikeAiag T Eooav / 0@BaAudg (OL 2.9-10); Hobéw otpanidg OpéaApov €pdg (OL
6.16); Aeschylus: Aopunpd 8¢ mavoéAnvog €v pécw ocakey / mpéoPiotov GOTp@v, VOKTOG
OpRaApog, mpénet (Sept. 389-390); Achilles Tatius: 0¢80ApOg &veéwv (2.1.2). For an
interesting discussion of kopavig cf. Morgan (1979, at 10.39.2).

3.6.4 6 oxondg £x TV GAT@®v Mvieto: Kalasiris achieves his first aim but his ultimate
intentions are hidden from the reader, who is not told why Kalasiris wanted to win the
confidence of Charikles (Hefti 1950: 48, 75). For oxonog as the aim or end of life, cf. 6.3.2
(the lover of Isias); Plato Gorg. 507d. Zxomdg is also a technical term in neoPlatonic
literary exegesis (cf. Coulter 1976, 77). For Heliodorus’ use of the word: see 4.4.1
(Charikleia is the oxondg of the foot-race); 4.13.4 (Charikleia asks Kalasiris what the point
of her deception is); 6.4.2 (Charikleia and Kalasiris head for Thyamis’ village); 10.191
(Charikleia works towards her goal). Others characters too are goal-directed in the
Ethiopian Story, however (cf. 5.8.4; 5.15.1; 5.20.3; 6.6.3; 7.5.2; 7.5.4; 7.19.6; 7.26.7; 9.3.6;
9.5.3) and too much should not be read into the use of this word.

ovpnpopundnti: The only other occurrence of this form is Philostr. VA4 4.30.4.

pun T mpdg thig OxAikfig andlag émtétpinton: cf. 3.3.8 and note. ’OxAog and its derivatives
are often used by Heliodorus as a contemptuous way of referring to the cammon people.
Cf. e.g. 1.3.1 napevoxAeite, 1.8.1 dxAnocoviav, 1.9.4 évoxhely, 3.7.2 8xAog, etc. Cf. IMLLddng
above (3.3.8) and note.

évederxviuny 3¢ g doxoAiog GAAng mpodpyiaitepov tiBepot 1 kat odtdv: cf. Pindar

Isthm. 1.1, mpGiypo xol &oxoAiog dréptepov / Bficopon (Wifstrand 1944-45, 31).

Kalasiris and Charikles find Charikleia unwell

3.7.1 xai 10dg 6@8oApOYG TP EpaT SraBpdyove: cf. Lucian, describing the infatuation of
Deinias with a very different Charikleia: énel fio9eto movnpdc Exovre kol SuéBpoyxov 1ion ®
Epat xol Toxepdv yeyevnuévov (Tox. 15.9). Heliodorus carefully signposts the real cause

of Charikleia’s distress.

TG keQaAfic GAYMpe droxAelv EAdeyev: cf. 4.7.6, where the doctor Akesinos finds nothing
medically wrong with Charikleia.

3.7.2 «MA 8adpale» elmov «el Toc0bTOLC Eumounedoaca SMUOG OEBOANOV Tiva
B&oxavov éneombooton: The ‘evil eye’ (or, to avoid anachronistic connotations of evil,
the ‘eye of envy’ [cf. 3.7.2 below, and note)) is also attested in antiquity by Hesiod 7h.
222; Pindar Nem. 4.39; Aesch. Ag. 469-470, 947; Aristophanes Fr. 347; Theocritus 6.39;
Callimachus Ep. 21.4; Apollonius of Rhodes (Medea), 4.1669-1672; the pseudo-
Aristotelian Problemata inedita (3.52); Vergil Ecl 3.103; Ovid Met. 7.366 (the Telchines);
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Pliny AN 7.16.1-18.8; Aulus Gellius NA 9.4.7.1-9.7; Plutarch Quaest. Conv. 680c1-683b2;
Stobaeus 3.38.10; Pseudo-Alexander of Aphrodisias 2.53; Basil of Caesarea On Envy,
Nonnus Dionysiaca 31.73-74; and Michael Psellus De Omnifaria Doctrina 109(82). Most
of these authors view it as a form of magic or witchcraft and this is certainly how it
appears in the relevant magical amulets and Egyptian papyri (Walcot 1978, 85-86). Walcot
rightly places the phenomenon within the general context of envy in Greek culture and
also notes (pp. 86-88) evidence for the belief in the gospels (Mark 7.22). Plutarch
discusses sexual envy in his essay on curiousity (Mor. 515-523). Koraes condemns such
discussions as idle talk but belief in the ability of certain people to inflict harm through
eye-contact (a special case of envy) is almost universal and is well known to modern
anthropology. In the heyday of the study of Germanic folklore, Otto Jahn (1855), whose
work has recently been discussed by Schlesier (1991, 234-255), made an _exteﬁsive study of
the evidence for the belief in the ‘eye of envy’ in the art and literature of antiquity. His
work has recently (1996) been emulated by Rakoczy’s comprehensive monograph on the
subject in Greek literature.

Traditionally, Heliodorus’ use of the ‘eye of envy’ motif is attributed to the taste
for paradoxography and Biichergelehrsamkeit displayed by the writers of the Second
Sophistic and Byzantium (Rommel 1923, 59-63). There are clearly, similarities between
Heliodorus and the passage of Plutarch mentioned above (Capelle 1953, 166-180). Capelle
argues that, since Plutarch does not mention the basilisk (as Heliodorus does), Heliodorus
and Plutarch were using a common source, probably Phylarchus (in the case of Plutarch
perhaps via the Symposiaca of Didymus: cf. Rohde 1914°, 486 [456 n. 2}), since Plutarch
refers to Phylarchus (680d11) in the context of the discussion of Bauoxavie and the name
appears a little before Aelian's discussion of the xapodpiog (17.5.1; cf. 3.8.1 below, and
note). Pliny (HN 7.17) likewise attributes the story to Phylarchus. The discussion may go
back beyond Phylarchus to Democritus whom Plutarch mentions at the end of his
discussion (683a7) where the Democritean term eidwic is used by Gaius, although the
general explanation that Plutarch gives for the ‘eye of envy’ is not a simple variant of the
theory of Democritus, since Plutarch uses the term andpporor (681A) for the emanations,
or ‘influences’, that originate within the body rather than e{dmAw to refer to the images that
are shed from the surface of objects (Rakoczy 1996, 191 n. 708, 195 n. 725).

The view that Heliodorus is presenting a learned account of the ‘eye of envy’ has
recently been challenged by Dickie (1991, 17-29), according to whom Heliodorus

composed a light-hearted, tongue-in-cheek pastiche of Plutarch, using elements of Galen’s
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theory of contagion (7.279 [Kiihn]), to .show that Kalasiris is having fun at Charikles’
expense by producing an absurd hotch-potch of scientific accounts of phenomena
analogous to the ‘eye of envy’. Levin (1992, 499-506, esp. p. 500); and Anderson (1993a,
206) similarly regard the passage as a light-hearted spoof.

There is no doubt that Heliodorus’ account of the phenomenon echoes the wording
of Plutarch in places (as the notes below show) and it is therefore probable that he was
aware of this discussion of the matter. On the other hand, there are also clearly important
differences between Kalasiris’ account,.in which the contagion is transmitted through the
medium of air (wepikeyxvuévog a&np, 3.7.3; ‘a kind of “malaria™’, Rakoczy 1996, 208) and
that in Plutarch. where the explanation is essentially given in terms of Democritean
effluxes (Dickie 1991, 25-7). It is quite another matter, however, to argue that Heliodorus
deliberately reworked this material in such a way that his readers would be aware that
Kalasiris was not serious about it. The two versions .are actually not inherently
incomnsistent since effluxes must be transmitted through air to affect the patient and in any
case it is unlikely that the reader of the romance would pick up the technical differences
between the sources of Kalasiris’ account and on this basis judge that Kalasiris was
making up a ‘a pastiche, garbled to the point of incoherence, of what we find in Plutarch’
(Dickie 1991, 28). Dickie’s argument that Kalasiris’ account ‘regards Backavia as a
disease’ (p. 27) actually greatly adds to the credibility of his account, since Kalasiris has
to explain the manifest illness of Charikleia (podoxic, 3.7.2; mé®er, 3.19.1; véocog, 4.5.4)
for which Charikles later summons a physician, Akesinos (4.7). Moreover, the idea that
love enters the soul through the eyes is again an appropriate application of a romantic
commonplace (3.7.5 below, and note), making use of some of Plutarch’s vocabulary, to the
present context. The introduction of this motif greatly increases the irony of the passage
(3.7.5 below, and note).

There appears to be no convincing reason why Heliodorus’ account should not be
viewed as a complex, compound version of a well-known and widely discussed
phenomenon (see sources above). Heliodorus’ account does not depend exclusively on
Plutarch (Rakoczy 1996, 192-196, and above) and it is by no means unlikely either that
Heliodorus read geographical and ethnographical writers. For example, Strabo records that
the wives of the Red Sea Trogodytes, whom Heliodorus mentions (9.16.2; for the spelling,
cf. Morgan 1979 ad Joc.), wore amulets against the ‘eye of envy’, cmBifovion & EMPEARC
[o] ol yovaieg, mepikevon 8¢ 10ig TPaXAAOLS KOYXie: &vTi- Berokeavimy (16.4.17.4-6). Since |

Hehodorus also refers to the Blemmyes (9.16.3) and other Red Sea tribes (e.g. 9.19.2) and
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since the ultimate source for his description of Mero€¢ (10.5.1-2) may have been
Agatharchides by way of Artemidoros (Diodor. 1.33.2), whose explanation for the Nile
flood is also used by Heliodorus (Diod. Sic. 1.41.4-9: cf., Hld. 2.28.1-5), it is possible that
Heliodorus used Artemidoros quite extensively as a source for the ethnography of the Red
Sea area and may also have used Phylarchus, Didymus or some other ethnographical work
for his explanation of the superstition. The author’s evident knowledge of alibinism (see
introduction) also suggests knowledge of this kind of literature. Furthermore, belief in the
‘eye of envy’ appears to be strong in the Near East; Thomsen (1992, 27) points out that the
belief originated and was developed further here under the influence of Chaldaean magic.
There was considerable interest in the ‘eye of envy’ in Syria and Palestine from the third
century onwards (Bonner 1950, 99): Brown (1971b, 114) notes that Syrian ascetics were
often suspected of the ‘eye of envy’ and that exorcism was one of the most important tasks
that holy men in Syria were called upon to perform (p. 123; cf. 3.18.3; 3.19.3) and St.
Ephrem contrasts the eye darkened by sin with the luminous eye of virtue (Brock 1985, 71-
84). In the fourth century, Basil of Caesarea’s Christian homily On Envy makes extensive
reference to the ‘eye’ and advocates €hristian virtue as the way to overcome it (Limberis
1991, 163-184; esp. 175-180). At times Basil’s homily bears a verbal resemblance to
Plutarch (Limberis 1991, 177) or his source. It is quite possible therefore, that Heliodorus,
who in all probability lived in Syria at this time, had a wider knowledge of the
phenomenon than Dickie suggests—in addition to the material presented here, Heliodorus
also shows knowledge of how the ‘eye of envy’ was exorcised (4.5.2); he describes
Theagenes’ apotropaic amulet depicting a Gorgon (3.3.5) and gives an account of how the
eye of Kronos (Saturn) exerted a baneful effect on the house of Kalasiris (2.24.6).
Significantly, these passages are independent of the narrative of the supposed afflictions of
Charikleia (the present passage) and Theagenes (3.11.1) and therefore suggest that Helio-
dorus had a wide interest in the subject (just as he appears to have had a wide interest in
magic). Moreover, the phenomenon is related to the eroticisation of vision in the romance
(see introduction) —a characteristic concern of Heliodorus. Envy in general also plays a
significant part in the romance (Walcot 1978, 84-85).

Discussion of the sources used by Heliodorus, however, does not adequately
explain the narratological reasons for the inclusion of this passage or its literary subtlety
and ironic depth. The narratological function of the digression was to allay the suspicions

of Charikles concerning the condition of his daughter (and so could not have been garbled

and incoherent without undermining this strategy) and to enable Kalasiris to bring the
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lovers together through his role as exorcist and magician (Hefti 1950, 49-50; Bartsch 1989,
154-155). In this case Kalasiris claims to be explaining Charikleia's illness, but in fact he
is hoping to win Charikles’ confidence, while at the same time including a paradoxo-
graphical fopos of the kind so popular with the educated readers of the day. Fuchs (1996,
175) argues that Charikles is the victim of a 7rugrede (‘speech of deception’) here, and
that it is Charikles, rather than Charikleia (who would normally be the one to be deceived
because of her opposition to love), who is the target of the trick, since it is he who opposes
the match. By means of the doctrine of the ‘eye of envy’ Kalasiris is able to distract
Charikles’ attention from the love-sickness of his foster-daughter while at the same time
hinting ironically at the true cause of her ‘illness’. However, it is not entirely clear that
Charikles would not have gone along with the marriage of Charikleia and Theagenes if he
had been asked (cf. his admiration for his lineage 2.34; Sandy [1982, 144]) since the match
between Charikleia and Alkamenes appears to be subordinate to his desire to see his
daughter married (2.33.7; 3.9.1). Nevertheless, Charikles is certainly taken in by Kalasiris’
explanation of the evil eye and, ironically, even applies the theory to Theagenes, without
reflecting on a possible connection between the two (3.11.1). Charikles is open to
suggestion because he was convinced that his daughter would never fall in love (2.33.4)
and because he had already lost a wife and daughter through the malice of fate (2.29.4).
For further instances of irony deployed at Charikles’ expense see the notes 4.7.1
(Charikles discovers that Charikleia is in love); 4.15.1 and Appendix 1 (Charikles’ dream).

The narratological function of this passage should not be stressed too much,
however, since such excursuses are a feature of Heliodorus’ ambivalence. Kalasiris has
described to Knemon (and the reader) the encounter between Theagenes and Charikleia in
spiritual, Platonic terms and now tells Charikles that it was a common case of the ‘eye of
envy’, explaining what happened in the language of materialism. This dichotomy between
the spiritual gaze of the lovers’ (3.5.4) and Kalasiris’ representation of it to Charikles as
malevolent erotic gaze (the present passage) deliberately undercuts the romanticism of the
former passage (¢f. Winkler 1982, 128, who deals with the excursus as an amphiboly: for
this term, see appendix 3). The incident also important for the characterisation of
Charikles and Kalasiris (Yatromanolakis 1988, 203).

Of course, envy has always followed in the train of ideal beauty ever since Strife
("Epic) threw the apple of discord among the Olympian goddesses (Hyg. 92). The romances
show this clearly; in Chariton envy is personified as a maleficent power (Baoxavog doipwv,

1.1.16; 3.2.17; 6.2.11) or becomes an attribute of Fate (TOxn Béokave, 1.14.7; 4.1.2; 5.6.8).

146



In Achilles Tatius it is the jealousy of Eros which starts his troubles (Epwg Baoxovog
2.34.1) and Melite calls Kleitophon an ‘sorcerer of beauty’ (xdAAovg Bookave 5.25.8). The
‘eye of envy’ is furthermore closely linked with sexuality as the Latin term fascinatio (cf.
fascinum = membrum virile: cf. Varro L.L. 7.97) shows (fascinum is etymologically
connected with Baoxovog). The modern psychoanalyst, Jacques Lacan (1979, 67-119),
makes much of the importance of the ‘gaze’ (/e regard) in human psychological
development, and clearly, while the the topos is deployed for narratological effect here,
vision and its connection with sexuality is a recurrent theme in the romance.

ITeAdocag odv eipovikdv: the scepticism of Charikles (not otherwise a noticeable trait of
his character) is an indication that Heliodorus’ account of the ‘eye of envy’ is structurally
similar to that of Plutarch, where Mestrius Florus has to convince his disbelieving guests
of the scientific truth of the ‘eye of envy’ also.

oG O moALg Oxlog eivai Tive Packaviav émiotevoag: It is noticeable that, although
Charikles at first rejects the doctrine of the ‘eye of envy’ as a vulgar superstition, he later
accepts it (3.9.1, 3.18.3), tells Charikleia that this is what ails her (3.19.2) and even
attributes the same condition to Theagenes (3.11.1). By way of contrast, Charikleia rejects
Kalasiris’ attempt to convince her that this is in fact what her problem is (4.5.4, 4.5.6). In
all of these descriptions, there is no suggestion that the condition is the result of an evil
power. Instead, it is portrayed as a disease, as is Phaedra’s infatuation for Hippolytus in
Euripides’ play (cf., e.g., Hipp. 269; 4.7.4 below, and note).

Heliodorus also uses the word Booxavie metaphorically to refer to the jealous
malice of fate (6 daipav): cf. "Q 1fig GROTTOG KoL Tfig dppfiToV TOD daijovog Baokoviog
(2.1.3); "Eyvav odv un évdiotpiBetv tolg Katadobmolg uf 84 tic kol daipovog Baokevio Thg
dEVTEPOG e Buyortpdg otepnoeie (2.33.2). The sense is close to Herodian (2.4.5, éBboxmve
Tavio kol Gvétpeye movnpd Thxm). LSJ quote Plato Phaedo 95b (pM m¢ TUiv Baokoavia
TEPLTPEYT TOV Adyov) for the sense of Baokavia as ‘malign influence’, though the meaning

here could equally be ‘unforeseen event’.

Kalasiris explains the effect of the ‘eye of envy’

3.7.3 m&Bog éyxaréomeipev: cf. Plut. Quaest. Conv. 681a7, Bavpactiv Tvo diaiomeipet
dOvapiy. The aorists are gnomic so that the use of the subjunctive in this sentence is
regular in primary sequence (Barber 1962, 238-239).

dote OmOT Gv obv @BOVED Tic 18N T& xoAd: for a similar expression, cf. Plut. Quaest.

Conv. 681b1-2, o1e . . . Gty EUBAERY TOlg KOAOTG.

0 REPLEXOV Te duopevoDdg moL0MToG GvEMANGE: SuoEviic carries the sense ‘hostile, ill-

147



willed’ but in Heliodorus d@8oApdg Baokovog does not carry any connotation of evil.

RL read &véminoe for the &évémAnoe of the codices on the doubtful basis of 3.7.4
(&vemAfiobnoay [Evemificonoav CJ). However, gumipmAnu is the more normal word and one
that Heliodorus uses at 3.11.3 (ndovfig . . . gvemAnodn), 4.9.1 (Mmng €vemAfodny
[&vemAifioeny P1), and 10.27.4 (tapdyov . . . gvémanoe). Nevertheless, avonipninuy is the
word used by Thucydides in his well-known description of the effects of the plague on the
people of Athens (£tepog G@' €TEPOV gepameiog OvamUTAGUEVOL Bomep T mpoOParTor
govnoxov, 2.51) and generally carries the connotation of defilement or infection that is
required both here and at 4.7.4 (cf. LSI° ad loc.). The text of RL should therefore be
retained in both cases.
vooog &yEveto mOAAOTg 6 @8GVoG: Socrates also depicts the lover as under a spell and ill
(Phaedr. 252b). Cf. also Plutarch (Demetr. 38), Pseudo-Lucian (Dea Syria 17-18) and
Aristainetos (1.13).

3.7.4 ox6mnoov: a non-Attic aorist (Naber 1873, 153): cf. also dohio8ficon (3.4.3).
avemAfiodnoav: For the text see 3.7.3 above and note.

The analogy between falling in love and contracting an eye-infection is made by
Plato (Phaedr. 255d). Kalasiris extends and reverses the order of the analogy: suffering the
eye of envy is like contracting an eye-infection, or falling in love. The change in the order
of presentation of Plato’s famous comparison has the effect of undercutting the solemnity
of the original, as is appropriate to the present context.

3.7.5 Texpnprodt® 8¢ cot 1OV Adyov einep GALO T xal © 1@V épatwv yéveoig: The irony
is palpable: Kalasiris uses the analogy of love to prove that Charikleia is suffering from
the effects of the ‘eye of envy’ in order to distract Charikles’ attention from the fact that
his daughter is in love with Theagenes.

oig T Ophpeva v Gpxnv €vdidwor olov DrNvepo ik TAV OPOOAUBV TG WO Taig
yoyoig eloto€edovia: Yrnvepo ‘swift as the wind, driven by the wind’ is used of runners:
cf., Greek Anthology, A¢dag 10 otddiov €18° fhato, elte demtn, / 0VdE Pphoar dvvoToOv:
doipoviov 10 taxos. / Olog Eng @ebdywv 1OV Dmfvepov, &pumvoe A¢da . . . (16.54.1-3); of
words: cf. Themistius, oD y&p DnomTEPOL VTG Ol AdyoL 00O kobol kol DrAVENLOL, GAAK
oxoraiol 1e kol Bpadelg (mepl 1fig Bacidémg @iAnkolog 220c6 [Harduin]); but drnvépiog
could also be used of desire: cf. Dio Chrysostom, @épe 61 mol6v TL TAGTIONEY TO Te oY filLe
kol €100g 10D @rrotipov daipovog; i dfidov ST wIEP@WTOV TE KAl DANVENLIOV KarTd TO i80gG
ab10D kol Thv Embupiav Gpo toig Tvedpaot eepduevov (Or. 4.117.1-4). More commonly the

meaning is ‘sheltered from the wind’ e.g. Theophrastus, GAAG péypL 100 &v@ovg dpuicyv-
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efoban, 10 & &v tolg drnvépolg edavéels 1€ kol moAVKAPTOVE YivesBon (CP 3.6.9.9-11);
Hesch. <bmnvépove> oxermvotg ‘sheltered’.

The idea that love enters the soul through the eyes is found most famously in Plato
Phaedr. 255¢ (70 100 xGAAOVG pedpa ®AALY gig TOV KOAOV d1d T@v Oppdtev 16v, ff TEPukeV
£mi v yoynv iévon aeikopevov) and also in Achilles Tatius (1.4.4, x&Arog y&p OEDTEPOV
TITpdoKel BEAOVG kol Sudr TV OYBaALdY €ig TNV wuxnv katappel; Neimke 1889, 48); cf. also
Ach. Tat. 5.13.4, 11 8¢ tfig 8é0g Ndovn i 1@V OppdTOV elopeovoa tolg oTépvolg Eykddnto;
and Ath. 13.564b-e, who provides a range of quotations to emphasise this idea. The idea
that love can be shot into the soul like an arrow from a bow is found also in Aeschylus
(Ag. 742) and Euripides (Troad. 255, ¢16&evs’ adtov Epax). Lucian De Domo 20 shows that
belief in the extraordinary power of visual impressions was widespread during the period
of the Second Sophistic (Bartsch 1989, 166). The metaphor is an extension of the
comparison between love and war (4.1.1 below, and note). Cf. also the theme of love at
first sight mentioned above 3.5.4 and note.

ToAVKIVITOY TE Kol Beppdtatov odoa ) dyig: cf. Plut. Quaest. Conv. 681a6, moAvkivitog
v0p 1 8yig. The similarity in wording is striking and strongly suggests that Heliodorus was
aware of Plutarch’s text (cf. 3.7.2 above, and note).

dexTikmTépo TPOG Thg Gmoppoiag: cf. Plut. Quaest. Conv. 681a4-5, &vbehexdc skmépmel
TG Gkoppolag. Metaphors of liquidity and flux are common in the Ethiopian Story
(Feuillatre 1966, 76; introduction): for example, Kalasiris is overwhelmed by a flood of
emotion on reading Persinna’s band (4.9.1), but here the word is clearly technical.

T0g petofaoelg épdtov: cf. the similar sentiment in Chariton 4.7.6, ola YOp TETOLSEVUEVOG
gvedupeito 6T GAGKoVOG EoTy O “Epa.

0 xaT adTy Eundpe mvedpatt: cf. Plut. Quaest. Conv. 68la, TVEDUATOG VYTV pLéEVTog
TOPMIN.

3.8.1 BifAoig iepaig: Kalasiris lays claim to superior knowledge through his study of
sacred scripture. Earlier too he had told the intellectuals of Delphi that his knowledge of
the Nile was derived from the study of holy books (2.28.2). The knowledge he refers to
there was probably astrological (cf. 3.16.3-5 on the higher and lower forms of Egyptian
wisdom) but knowledge of the ‘eye of envy’ was quite commonplace as the accounts of
Plutarch and Aelian (cf. the note on the x0padprog below) at the very least (see 3.7.2 above
and note) show. Kalasiris’ claim to superior knowledge is part of his deception of
Charikles (4.6.2; 4.7.2) and Theagenes (3.17.1-5).

avaypartov: Cf. also 4.7.13; 4.8.7; 8.11.8. Barber (1962, 359) strangely regards this as an
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example of an alpha-privative formation.

xapadprog: Koraes condemns the discussion of this bird as idle talk and notes that it is not
well-known to modern ornithologists but Thompson (1936, 311-314) identifies the bird as
the Stone Curlew or Norfolk Plover. The Greek name derives from its habitat in dry river-
beds (xop&dpn = ‘cleft, ravine’): cf. Aristotle HIst. Anim. 615a: Tag & olknoelg ol pev
mepL TG Xop&dpag kol xnpapodg mowodvion kel mETPAG, olov 6 xaAobuevog xopadplog,
Schol. in Aristoph. Av. 266, oi yopddpon Tpdmov VR Sl TV pevpatov  peAmdiag
rowodvia, xopadplov ppodpevog). Other authors stated that the bird inhabited marshes (cf.
Herodian IZepi dpboypepiog 603.19 [Lentz]), rivers (Aristoph. Av. 1141), or the sea (Arist.
Hist. Anim. 593b; Aristoph. Gramm. Hist. Anim. epit. 1.23.4-5; Suda s.v. Tpepva). The
bird appeared mainly at night and had the reputation of being shy (Arist. Hist. Anim. 614b;
Anton. Lib. 15); it was pale coloured and mute (Arist. Hist. Anim. 615a; Fragmenta Zoica
352.1-3 [Rose]); because of its omnivorous diet and constant feeding, the plover became
proverbial for a gross gluttony (Cf. Aristotle Hist. Anim. 593b, TopeayoV Y4p E6TLV; Plato
Gorg. 494b, Xopadprod tva o od Blov Aéyeig; and the scholiast on this passage, xopoadpiog
dpvig TG Og Gpor 16 Eodiewv £xxplivel).

Perhaps because of its great ingestive powers, yellow legs and large yellow eye
(Thompson, p. 311), the bird was thought to be able to cure jaundice if the infected person
were only to look at the bird. It was therefore sold under covers, in order to prevent the
sick from being cured without payment (proverbial in Aristoph. Av. 266; Schol. in Plat.
Gorg. 494b, gic Ov anoBAtyovieg, dg AdYoG, ol iktepLdvieg plov dmaridttovion 86ev kol
gyxpdnTovoty adtdv ol mmpaokovieg, Tva un mpolka dpeAdviot ol képvovieg; Plut. Quaest.
Conv. 681¢7-c81d6; Aelian Hist. Anim. 17.13.1-6; Hipponax apud Suidas s.v. Xapadprdg)!
The humour in the discussion of the plover i1s unmistakable (Anderson 1982, 37). The anti-
social behaviour of the bird gave rise to the belief, referred to by Heliodorus here, that it
avoided infection by closing its eyes and turning away from those who sought to look it in
the eye (cf. also Plat. Symp. 681c; Plut. Joc. cit.; Aelian loc. cit). According to Aelian
(Var. Hist. 1.15), the male pigeon spits on his chicks to protect them from the eye (an
interesting connection with beliefs in the ‘eye of envy’). The belief that this bird could
cure Baokavic probably arose because of its prominent yellow eyes. This lore found a
ready readership in the medieval bestiaries (Thompson 1936, 313).
npooBAEROL . . . 10 8¢ @evyel: RL indicate a lacuna in the text after npooBAénol because 8¢
does not normally stand in an apodosis (although they note Ael. H.4. 17.13) and the

emendation of Toup and Koraes, 168¢, is not tolerable. RL suggest that a verb similar to
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8eponedeton is required in the apodosis and they suggest €d £yei. However, Wifstrand
(1944-45, 31) notes that 10 8¢ occurs commonly at the beginning of a sentence in Aelian
(e.g., 2.11.5, ©d 8¢ vdv Exov Eowxa &pelv mepl 1€ edpovoiag). Colonna (1987b) retains the
text of the codices but punctuates with a colon rather than a comma as in his 1938 edition.
The translators render what they construe the general meaning of the text to be but Helio-
dorus may well have deliberately written an anacoluthon here; the syntax is intended to
echo the sense of the passage and breaks off as the bird abruptly turns away to avoid the
gaze of a jaundiced patient. For Heliodorus’ use of anacoluthon see the section on
language and style in the introduction.

donep pedpa: cf. Plut. Quaest. Conv. 681d, donep pedua. Other echoes of Plutarch are:
ixtepix@v (Plut.), ixtepudvrog (H1d.); éuprémovieg (Plut.), mpooBAémor (HId.); Akev xol
déEecBar (Plut.), Eixewv kol petoondav (Hld.); domep Um0 mAnyfic mrpwoxdpevor (Plut.),
kabamep tpdotv (HId.).

Spaoctig: non-Attic for Syig (Naber 1873, 155).

3.8.2 6 xoAlobdpevog PBaociAiokog: Plutarch does not mention the basilisk, which is
described by Aelian (De Natura Animalium 2.5.7; 3.31.1) as well as Pliny (&N 8.77.3-
79.5), who says that the basilisk, like the ‘catoblepas’, causes any human being who looks
into its eyes to expire immediately and that the creature is also capable of withering crops
and vegetation and breaking rocks by merely breathing on them. Nevertheless, this
monster is in turn vulnerable to the offensive odour of polecats.

gl 8¢ Tiveg . . . oy O BobAoviar dpdoiv &AL’ O mepidxaoi: This materialist argument is

found also in Plutarch’s discussion: 8 ne@idxaciv ody & BodAoviar mowodoiy (682d1-5).

Kalasiris and Charikles resume their discussion of Charikleia

3.9.1 andpnua ‘problem’. A philosophical term: cf.,, e.g., Iamblichus: Tinui &% odv
EpT@VIG ot oDk £kelvo 10 amOpnua, S Th, &v oDpaAVE KUTOLKOOVIGDY TAV Bedv névag,
xBoviev xai droxBoviev eicl mapd 1olg Beovpyikoly ®Afoew: (De Myst. 1.9.1-4). For the
deployment of philosophical material by the sophists, cf. Anderson (1993b, 133-143).
HioOAexTpog: “Amag Aeydpevov. Charikleia is the only romance heroine who is initially
opposed to love (Hefti 1950, 41, 60).

xai 6fiAov ag kol Tadrnv StaAddoal BovAfion 9idog 1€ OV kol 10 wAvia copdc: cf. 3.19.2;
4.6.2; Winkler (1982, 129). Charikles assumes that Kalasiris is proficient in the lower form
of Egyptian wisdom, magic, and that he will be able to cure Charikleia of the ‘eye of envy’
just as he thought he could make her fall in love through magic (2.33.6). For the

comparison between magic and astrology, cf. 3.16.3 below and note. Theagenes had a
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similar belief in Kalasiris’ magic powers (3.17.3) but this was not shared by Charikleia
(4.5.4 below and note). The irony that Charikles is urging Kalasiris on a course of action
that will result in the disappearance of Charikleia pervades books 3 & 4. For the use of

magical spells to constrain the object of desire, see Winkler (1990, 71-98).

THEAGENES

Kalasiris and Charikles are invited to Theagenes’ feast

3.10.1 domep &mi poxnv A mOAepov &AL odk edwxiov kAn@évteg: Proverbial: cf. Plato
(Gorg. 447a):

KAA. TIOA£pOV ko péyng eoaol xpAivol, @ Zokpoteg, 00Tm HETOAQYXQVELV.

TQ.CAAN G, 10 Aeydpevov, xatdmLy £0ptiig fikopev kot VOTEPODUEV;
For Heliodorus’ use of proverbs, see 3.1.1 above, and note.
Tig €éomovdacpévog: the change of scene to a banquet hosted by Theagenes is made through
a nameless person. Heliodorus uses this device also at 2.34.1 (the invitation to the
gvayiopdc); 6.3.1 (the lover of Isias). Kalasiris comes late to the symposium as Socrates
does to Plato's dialogue by that name (175¢), because he is absorbed in his discussion with
Charikles.
Aedp’ ite: cf Homer (ZI 3.130): 8edp 16t vopugo ¢idn, iva 6fokeda Epya Idnai;
Aristophanes (Eccl. 882): Modoat, 8edp” it €nl TODUOV GTOUOL.
3.10.2 « obtog » Epn « TV &nd EOAov ¥Afiowv fiker gépwv »: Modelled on the proverb
found in Herodotus: &vti 8¢ 10D 311 deomdtng Eenoog sivar £udg, kAaietv Aéym. Tod1d ot 1
and Zxveéwv phicig (4.127.17-19). That this is proverbial is evident from Diogenes
Laertius’ words on the collection of proverbs by Anacharsis the Scythian: napéoye 3¢ xol
GeopUnV mopoliag S 10 TOPPMOLACTAG €lval, TV amd KOGV f)ﬁ(nv. (1.101.5-7). Cf.
Leutsch & Schneidewin (Diogenianus 3.40: Z0Aw €péAxeLv, KOVELOV TLETV T TPoddVTQL TNV
vadv Om 1éytote 1V kKox®v amoAdayfival: €ml {nplog xelvion xal ZpooTApatog, and
note).
a¢ Alav &npoodiovvcog: Heliodorus makes the pun in the word &mpoodidvucog explicit,
whereas in Lucian (Bacch. 6.3-6) it is latent. In Plato’s Symposium (174b) Socrates
similarly makes a play on words which derive from a proverb (cf. the note above).
"Ampoodiovucog occurs quite frequently in the sense ‘irrelevant’ or ‘uninspired’ in a
literary context: cf. Cicero Atft. 16.13.1; Plutarch Quaest. Conv. 612¢7-9; 671e10-f1;
Athenaeus 15.12.5 (Kaibel); 11.85.39-41 (Kaibel); Athenaeus 2.24.4.3-5; Aristides
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ZouBovisvnixog wepl 100 un deiv pwuedeiv 511.6-12 [Jebb]; Damascius In Phaed. 14.3-5;
Eusebius Praep. Evang. 3.13.18; Lucian Bacch. 5.1-2; Herm. 55.13-14; Plut. Aetia Romana
et Graeca 286d6; 388¢5-8; Quaest. Conv. 615a4-9; Polybius 39.2.3.1-3; Strabo 8.6.23.15-
17.

The word is related to the proverb o08&v Tpdg ALOvLoov or Tt 10010 TPOG ALOVUGOV:
cf. Leutsch & Schneidewin (Zenobius 5.40). According to Zenobius, the saying originated
in the jeers of the audience when poets departed from the practice of beginning plays with
a dithyrambic chorus to Dionysus, substituting instead descriptions of centaurs. To
overcome the criticisms of their audiences poets brought satyrs into their plays so that it
seemed that they had not forgotten Dionysus. Cf. also Diogenianus (7.18), App. (4.82). The
Suda traces the incident to a play by Epigenes of Sikyon. The Sudz also records that
Theaitetos, in a work on proverbs, said that Parrasios (a similar story is also told of
Koroibos) had taken part in an art competition in Corinth to depict Dionysus most
beautifully but had left the god himself out of his painting. Those who viewed the
paintings then coined the expression i mpog TOv Awdvvcov; ‘What has this got to do with
Dionysus?’
xai todto: this phrase is the equivalent of xainep (Koraes). Heliodorus may have derived
this usage from his use demonstrative pronouns to further define nouns: e.g., Bon@siog xoi
Tadtng Toxeiog dmotvxovio (3.17.3); dxAetton yap Dnd Suvéiemv, g od1Og KOTERELYA, Kol

100tmV 00Kk EAaxictov (4.7.12).

The feast of Theagenes

3.10.3 T& pév odv dAra tfig edwyiag i &v Aéymv évoxroiny: this time, Knemon does not
object to the abbreviation of Kalasiris’ narrative. Kalasiris passes over the description of
choruses and dances to what it is necessary to Knemon to know and pleasant for Kalasiris
to relate.

t0g abAntpidac: cf. Plutarch (7he E ar Delphi 394b) for the confusion between the relig-
ious and secular use of flute music. Here the flute-girls provide the musical accompani-
ment for a party (cf. Arsinoe 1.15.6, 2.8.5; the party of Nausikles, 5.16.2) and playing the
flute appears to be used metaphorically for aesthetic expression in the description of the
shepherd on the ring Kalasiris gives to Nausikles (5.14.2). However, flute music also
accompanies sacrifices, festivals and religious processions: 3.1.5 (the procession at
Delphi); 4.16.3, 4.17.1 (the Phoenician sacrifice to Herakles); 7.8.5 (the restoration of
Kalasiris to the temple of Isis); 10.41.3 (the final procession).

noppiylov Spxnowv: cf. 3.2.2 above, and note. The dance here is entirely appropriate to the
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festival in honour of Neoptolemus: cf. Lucian De Salt. 9.1-7, where the preeminent skill of
Neoptolemus in the dance is said to have led to the development of the dance called
Pyrrhic in his honour, and the entry in Hesychius (s.v. nopprxilewv), where the Pyrrhic
dance is described as a short dance in armour (Tiv évomAlov pxnowv kai cbviovov) named
after Pyrrhichos of Crete (cf. Strabo 10.3.8; 10.4.16), or from its fiery nature (&mO TOD
S1émvpov elvan) after Pyrrhus, the son of Achilles, who, according to Archilochos, first
performed the dance after the murder of Eurypylos. The dance gave rise to the metrical
‘Pyrrhic foot’ (muppixiog movg). Other references are less relevant: according to
Aristophanes (fr. 519) the dance was first performed around the pyre (mvp&) of Patroklos.
Pouilloux (1983, 279) considers this dance to be out of place at a banquet, on the grounds
that it was military (Xen. Anab. 6.1.12), but the character of the dance is not entirely
clear: Euripides describes it as being carried out in a crisis (Andr. 1135-1136), but Plato
(Laws 816b) regards it as educational, while in Aristophanes (Frogs 153) the dance is one
which is learnt by disreputable characters such as Kinesias in the underworld. Athenaeus
(14.28.18-24 [Kaibel]) states that there are three kinds of dance in dramatic poetry: tragic,
comic and satyric, and also three kinds of dance in lyric poetry: pyrrhic, that performed at
gymnastic festivals (yopuvomondixn) and the dance in choral hymns to Apollo
(bmopyxnuatikf). He adds that the pyrrhic dance resembles the satyric in being fast, but that
its true character is military, since it was performed in armour. In another passage
(14.29.20-26 [Kaibel]; 14.630f-631b [Gulick]) he says that the pyrrhic dance is Dionysiac
In nature, since it begins gently and the dancers carry thyrsi, narthex wands and lamps as
they enact the story of Dionysus in India and the humiliation of Pentheus. The Dionysian
character of the dance would make it appropriate for a banquet (cf. Xen. Symp. 9.1).

3.10.4 10 Sppo fivepopévog: Mvepmuévog means ‘filled with wind’, ‘blown about in the
wind’ or, in a medical sense, ‘swollen’ (LSJ® s.v. &vepdopon). The construction in Lucian’s
description of the liar’s ghostly statue is similar (Philopseud. 18.20-22; Bacch. 2.17,
fvepmpévov 100 mhymwvog Thg Tpixeg). A poem in the Greek Anthology shows the
connection with a storm (13.12.2, Bpodpog te de1vog fvepmuévng GAdg). Heliodorus’s trans-
ference of the word to the eyes is unusual but the Suda states that the word was used of
those in love by Aelian (s.v. “Hvep@osor, 10 nepl Epota éntoficBal. Aldlovdc kol £86keL
epl T Gvlpamov bxpotdg fiveudodon. Cf. Aelian De Hist. Anim. 7.17.6, ol yhpoveg mept
106 vEog fivEpmvton; also used of plain excitement (De Hist. Apim. 11.7.2-3, xol moAAoL
enpatal mepl v Gypav adtdv fivépwvion). The metaphorical meaning of the word is

therefore entirely appropriate to the context.
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éni 10 eadpdtepov: cf. Baumgarten (1932, 82, who cites Xen. Cyr. 4.2; 11.6.6) but see
3.3.3 above, and note; podpdg occurs commonly in the Atticist writers.

3.10.5 Alkvoro yap Ep@dvtog Spotdv TL kxai peddovtog: the comparison between the lover
and the inebriate was commonplace: cf. also Alcaeus (fr. 346 [Lobel-Page]); Kallimachos
AP 12.118.3-4; Meleager AP 12.119.1-4; Rufinos AP 5.93; Catullus 45.11 (ebrios ocellos);
Maehler (1990, 11: ‘hier, bei Heliodor, ist Allegorie durch Psychologie ersetzt’);
Feuillatre (1966, 27: such sententiae are part of the ‘allure grave, dogmatique, parfois un
peu pédante’ of Heliodorus’ narrative style but ‘on est loin des tribulations de I'dme dan le
Phédre’ [p. 126]). Plutarch (Quaest. Conv. 622d8-e2) notes that both inebriate and lover
become heated, giggly and relaxed, and both are moved to compose poems, like Aeschylus
who wrote when drunk; cf. Quaest. Conv. 652d4 for the moral. Achilles Tatius (1.6.1,
Kleitophon remarks that the sight of Leukippe is intoxicating; later Kleitophon is
overwhelmed by the combined assault of the violent and deranging gods of Love and
Wine, for (he explains) wine is the food of love (2.3.3, oivog yap Epatog tpogn); later, the
slave Satyros who serves wine to the lovers, exchanges the wine-cups of Leukippe and
Kleitophon, which enables the hero to steal a vicarious kiss (2.9.1). For Philostratus’ use
of the theme, cf. Walker (1993a, 140-143).

£¢’ Vypod 100 mEBovVG coAevoong: Underdowne (1587) translates: ‘For the minde as wel
of a lover, as of a dronken man is flexible, and can tarie in no certaine state, as though
they bothe swimmed in a moiste affection. And for that cause a lover wil soone be dronke,
and a dronken man soone in love.” For the metaphor of flux, cf. Feuilldtre (1966, 76-78 and
note 13); 3.10.2 above, and note. Heliodorus uses the noun form céhog also (3.5.6).
énigopog: Naber (1873, 335) suggests edemipopog but there is no MSS support for this
reading.

3.11.1 "Qg 8¢ xoi xhopng &dnpovodong &varAEwg Qaiveto . . . GOTE Kol TOV XapikAéo
KOOEWPOaKOTa 10 GvdpaAov . . . @ Xboun, &dnpovém and avoporog are medical terms. Cf.
(Hipp. De morb. pop. 2.3.1.6-8, xéoun; Hipp. De virg. morb. 1.32-3, adnpovéw; Galen
1.627.14-16, Gvaparog). 'Avamiemg here means ‘full’ but can also mean ‘surfeited,
infected’ (P1. Rep. 516€3-6).

ote kal OV X0opikAio KaBEMPUKOTO TO AVALOAOV novxfi ®p6g e eimelv «AAR i o
10070V Bhokavog £idev 6@BaANOC»: Various attempts have been made to emend GAA f
after xoBempaxdta (VMPZT): Koraes reads 87, Naber (1873, 335) suggests dnradf, Struve
a010d. Richards (1906, 111) retains the words &AL’ # (which are omitted in C) in line with

AAM A kol odTtog Eowko TRV TOAADV elvon (3.12.3) but suggests that they be transferred
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from line 3, after koBewpokote, to line 4, before kol todtov. RL follows the transposition
of Richards but suggests &AL’ 7 in both places. Colonna (1987b, 38) following the logic but
not the letter of his 1938 text (which omits 0d8£v), suggests oddEv GAA fi 10 GvapaAov,
which appears to be right. Denniston (GP 26-27) discusses the various explanations of &AN
#: (i) ‘nothing other than’ (0bd&v &AM’ 1] or sometimes 00dev &AAo 1); (i) ‘except’ (GAN 7Y
where &A\o would be ungrammatical); (iii) ‘except that’ (¢AA’ 1| followed by a clause); (iv)
‘merely’ (&GAA” 7 as ‘an exception to an implied generalisation’, p. 27). All of these require
a preceding negative, of course, but this is easily supplied and conforms with Heliodorus’
usage (cf. 0088V &AM’ 1, 4.20.2, 9.22.6). This reading is also suited to the meaning of the
passage: ‘it was quite clear (katédniog) even (xal) to the others present that he was not
well, so that even (ki) Charikles, who merely (or ‘nothing other than’) noticed his distress
.. .> The important point is that Charikles observed that Theagenes was upset but was
entirely unaware of its cause. The plot demands that Charikles should not realise what was
about to happen (cf. 4.8.1 below and note). RL’s &AL’ 1j is used only in questions (GP p.
28) and if this reading is introduced the text should be punctuated with question marks
after 0pBaApdg (3.11.1) and after eivan (3.12.3). The following points can be made against
RL’s text: (i) it requires a drastic rearrangement of the word order; (ii) it obscures the
important point of Charikles’ superficial diagnosis of Theagenes’ symptoms; and (iii) it is
overly influenced by the problem of &AL 1 (3.12.3), which may indeed be better taken as
GAN 1.

Hefti (1950, 51) finds Charikles’ inability to link the condition of Theagenes with
that of Charikleia hardly credible, but it is in keeping with his lack of percipience
generally (cf. 3.5.3 above and note).

3.11.2 mpotmivev & Beayévng xol Gxav ExGote priotnoiav: cf. Ach. Tat.: kel 6 Advucog
¢moivel TAg @LAoppoohvig OV mouéve kol odtd mpotelvel kdAka graotnoiav (2.2.4);
Neimke (1889, 49).

0&0 e ko Sramvpov Eveldev: cf. 4.7.11, 0O T kad péyo avéxporye. Feuillatre (1966, 109)
suggests an allusion to Achilles glaring at his shining armour (/Z 19.17), but a more
apposite reference would surely be Achilles’ glare at Agamemnon (// 1.148). Neimke
(1889, 19) notes a possible similarity in Euripides Or. 1530, 0EV Pofic. According to him,
the number of Heliodoran echoes of Euripides’ plays may be listed as follows: Hekuba
(11); Medea (9); Hippolytos (8); Orestes (6); Phoenissai (4); Ion (4); Alkestis (4);
Andromache (3); Bacchae (3); Iphigeneia at Aulis (3); Hercules (2); Suppliants (2),
Cyclops (1); Elektra (1); and the Heraklidai (1). Such borrowings from Euripides are in
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keeping with the theatrical and dramatic character of Heliodorus’ narrative and are typical
of the highly allusive, metaliterary character of this text.

¢veyvyopévev: the reading of RL (followed by Colonna [1987b]) for épyvympévov (MCZ)
and dyvyouévev (VBPAT; Bekker, Colonna [1938], who cites gpwvyopévev in his
apparatus [8C] as if from épyoym ‘cool’—the variants are abbreviated in RL but
gnyoyopévav is clearly wrong). Naber (1873, 335) stands alone in suggesting €uyiywv.
Two questions need to be addressed here: whether the compound or the simple form of the
verb is to be preferred, and what the form of the perfect participle passive should be. The
TLG shows that the simple verb is significantly more frequent in the perfect passive with
the meaning ‘animated, endowed with soul’ (a common Christian usage, but cf. c@px
gyvxompévov, Plot. 2.3.9) than the compound form, which is not found with the
‘reduplicating’ epsilon (GG §523) and may have arisen through confusion about the form
of the perfect passive participle (particularly in view of the virtually homonymous yiyx):
cf., e.g., obpxa Eyvxmpévny (John Chrysostom, Vol. 52 p. 802 In. 30 MPG), ¢pbowv . . .
gyvxouévny (Phot. Bibl Cod. 230 p. 272b4 [Bekker]); obpxa duyvxouévnv (Athanasius,
Vol. 28 p. 1405 In. 15). It seems best, therefore, to retain yvxouévov here; the confusion
may have been worsenéd by the use of the compound aorist active participle évavépan-
fioacav by Sisimithres (2.31.1, odd¢ yép fiv pot Bepitov &v kivdbve yoxmv &nag Evovlpan-
noaoov mopdelv) but this is not close enough to overturn the statistical evidence for
gyvyopévev. Evaveporeiv is also used by Christian writers: cf. éneidn yop &' Lo kol
WrEP NUAV whoov dvedéEato WPpuv évavBpwrnioog, Eus. Dem. Evang. 4.6.10; Cataudella
(1975, 161-190, esp. 172-174).

Morgan (1979, at 10.9.6) has a full discussion of the ancient philosophical and
religious debate about sacrifice (cf. also 3.1.3 above, and note) and argues against Merkel-
bach's view that Heliodorus could not have opposed blood sacrifice in the fourth century
and that he therefore belonged to an earlier date. The terminology (t®v gyvyxopévav)
suggests Christian influence and therefore the later date.

«Mepopitng éotivy gimev «AiydrTiog kal mpogriTng tfic “fo1806.» Theagenes and Kalasiris
had already been introduced to one another at the house of Charikles (2.35.2, “Emel 8¢ fudg
10 €l08OTO fIOTAoKTO KOl 1AV dpoBaiav £tvxev) and that Charikles’ introduction here
should have been unnecessary (Hefti 1950, 51-2). However, the initial introductions were
vague and the information given about Kalasiris here serves to awaken Theagenes’ interest
in Kalasiris and to establish some common ground between the two men. The abbreviated

symposium also shows the similar predicament of the two lovers.
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3.11.3 'O oM eeayévﬁg dc OV Alydmmov kol 1OV RPOGTTNY fixovoev, fidovfig te &@pdov
¢vemAnodn: in this passage and two others (3.16.2 and 3.17.3), Theagenes appears to suffer
under the common delusion that there was only one kind of Egyptian wisdom, namely
magic, and that Kalasiris would be able to work some love spells on Charikleia (Winkler
1982, 129). The reputation of Egyptian priests for wisdom was widespread and frequently
abused. Sandy (1982b, 146) notes the verb aiyvandlo to denote Egyptian trickery (Ar. 7h.
922) and the appeal of Charikles to Kalasiris to use Egyptian magic on his daughter
(2.33.6, Topiav T kol fvyyo xivnoov En adTiv Alyontiav). Cf. the note on Kalasiris
above (3.1.2).

Kalasiris does not explain why Theagenes thought that the only course open to him
was magic, which was normally resorted to only in cases of thwarted love, but the first
encounter between the two emphasised the fact that they loved each other reciprocally—
they somehow recognised each other and shared secret knowledge (3.5.5). It is true that
Theagenes only learns that Charikleia has declared her love for him later (4.6.5) and that
Charikles plans to marry Charikleia to Alkamenes (4.6.6), but parental opposition was not
a factor in bringing Theagenes to Kalasiris.

The other romances show that the marriage of the lovers could be brought about in
a number of ways: in the case of Chariton, the assembly demands that Chaereas and
Kallirhoe marry, even though they belong to opposed factions in the city (1.1.11);
similarly, Xenophon has Habrokomes and Antheia married after their fathers consult the
oracle of Apollo at Kolophon (1.7.1); likewise, Longus brings about the union of Daphnis
and Chloe after their fathers recognise them as their lost children (4.36.2); lastly and
untypically, Achilles Tatius opts for elopement (2.30), which is also the course taken by
Kalasiris. It would therefore appear as if Heliodorué has made Theagenes seek the aid of
magic primarily in order to enable Kalasiris to manage the outcome of their love.

KoAE Oediyeveg, €pol kol Aol odoa wpodg oe: cf. the ironic contradiction of these words
in 3.11.4, moAA& pe 10D Oeayévouvg kol Bepudtepa | KOTX TNV TPOVREAPYOVOAV YVAOLV
kotoonacopévov. Kalasiris first hears of Theagenes from Charikles a few days before this
(2.34.4) but in the sense that Theagenes is part of his destiny, however, Kalasiris has
known him for a long time. The hidden meaning in Kalasiris’ words remain obscure for the

reader until an explanation of his purpose in coming to Delphi is given at 4.13.1.
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KALASIRIS

Kalasiris receives a vision from Apollo and Artemis

3.11.5 “Hdn 8¢ peocodong Tfig voxtdg: the visual appearance of a god or a messenger of the
gods at night is a stereotype of Greek literature (cf., e.g., HAt. 6.107). Significant dreams
appear to Thyamis and Kalasiris (1.18; 5.22). Artemis may be the goddess who appears to
Theano in a dream in the romance fragment which bears that name (Stephens & Winkler
1995, 441). Double dreams are even more significant (cf. 9.25 & 10.3; Morgan 1979 ad
Joc.; Kerényi 19622, 166; Bjorck 1946, 311). In this case a similar dream occurs different
individuals, Kalasiris and Charikles (3.11-12, 18).

The dream in the Clementine Recognitions is similar to this: in both works a parent
(Clement’s mother in the Recognitions, Kalasiris, the spiritual father of the lovers, in the
Ethiopian Story) is instructed in a dream to leave their present abode with their charges—a
dream which precipitates the action of the romance (Bartsch 1989, 101: the dream serves
as a ‘mover’; Weinstock 1934: 49, 51).
op®d OV ATOA® kol Thv “Aptepiv: for the guiding influence of Apollo (who represents
the sun god, Helios: cf. 10.36.3, "AndALova, 1Ov ovtov dviar kol “HAwov) and Artemis on
Theagenes and Charikleia, see Rohde (1914°, 463 [434 n. 6]). Apollo guides Kalasiris
through the oracle he receives (2.35.5), the present visitation, (indirectly) through
Charikles’ dream (4.14.2), and through the providential encounter with Phoenician sailors
(4.16.3). Weinstock (1934, 49) argues that the dream absolves Kalasiris of all blame for
the deception of Charikles, but Heliodorus implicitly acknowledges that an injustice has
been done to the Delphic priest in the dénouement of the work when he appears before
Hydaspes to air his grievances (10.36-38). The recognition of Charikleia as the natural
daughter of Hydaspes solves the dispute and Charikles joins the final procession (10.41.3).
g Punv, €1 ye QuNV GAAQ pun GAnBdg Empwv: Plato mentions the close connection
between dreams and waking life (cf., e.g., 7im. 71a; Hanson [1980] 1399). Words used for
visions such as Bewpio and eidwAa show that the Greeks thought of dreams as essentially
visual events (Bjorck 1946, 312-314).
dpo cor EAeyov gig v Eveykoloav éxavikelv: Mayor (1886a, 174-176) observes that the
word éveyxodoo (cf. in books 3 & 4, 3.11.5; 3.14.4; 3.15.3; 3.16.5 (twice); 4.9.2; 4.12.3;
4.19.7; 4.19.8) is characteristic of Heliodorus and Barber (1962, 338) accepts without

comment LS8J’s statement that Heliodorus was the first to use this expression. However,
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Heliodorus is not alone in his fondness for the expression—it occurs commonly in the
work of the fourth century rhetorician and sophist Libanius (e.g., Ep. 282.3; 534.2; 872.2;
947.4; 950.2). Wifstrand (1944-1945, 39-40) also notes that this expression was used by
Marcus Aurelius (4.48) but that it was only in the fourth century that the word came to
mean ‘place of origin’ (e.g., in Menander 393.31 [Spengel]; Basil In mart. Gordium 493B;
Synesios ep. 73, 94, 103). This appears to support the fourth century date for Heliodorus.
AVT0g 1€ OVv EE1BL xai T000de VROJeEGILEVOG diye, CUVEUTOPOVG T0Q T€ TALGTL TOLOVLEVOG:
in an unpublished paper delivered at Groningen in 1994, Hansen noted the similarity
between the instructions given to Kalasiris in this dream and those given to Mattidia in the
Clementine Recognitions (Hom. 12.15.3, TOvou, £€avtiig Gpa tolg SdOpoLg cov Tékvolg &mi
xpovov Tvd, péxpig 8t unvicn €moveddelv oe €viadbo, ExfBnoL v moOAv . . . ; cf.
Weinstock 1934, 49).

oot 1e xol dmeg toig Beolg pidov: Koraes emended 6xn to 8mor, but Philostratus Her, 733,
6mn kol dmwg wivoin provides support for the MSS reading.

3.12.1 pA Svep Av 1 Syig &AL Yrap EvleiEapevor: cf. Hom. Od. 19.547; 20.90; Verg. Aen.
6.893-96 and the commentary of Norden (ad Joc.). The expression was used very often (cf.,
€.g., Plato Rep. 476c-d; Theaet. 158b6; Phaedr. 277d10; Phil. 36¢5). By the time of Julian
it had been taken up in a proverb (Ep. 108.2, ‘H pév mopowpio gnoiv: &uoi ob Sinyel TOVULOV
Svop, Eym 8 Eolka ool 10 cdv Hmap Gpnyelodon). The idea that dreams emanate from ‘gates
of sleep’ was also a commonplace in antiquity (Hanson 1980, 1398; Bjorck 1946, 307).
ovvinv: Colonna’s (1938) reading cuviny, as opposed to his earlier (and RL’s) ovviewv, is
the form found at 1.12.4 and 1.25.6 and in VMBT.

todte pév Een & matep . . . Another intervention by Knemon that has the effect of
distancing the reader from him (Winkler 1982, 142; Futre Pinheiro 1991b, 75-6). By
switching from narrated time to narrative time, Knemon controls the narrative and acts as
a moderator in a similar way to the chorus of a tragedy.

eig tiva Yfiv meponéunecton Todg véoug toic 8coig @idov fmopovv: Kalasiris® refusal to
consider Ethiopia as the destination of the lovers is unexpected and creates tension in the

reader (Hefti 1950, 52).

adt0g 18 Eyverg £pelg Te mpdg fuGe: The future tense expresses volition here. Cf. also
defioer (4.6.7); Eotan (4.8.8).

Knemon interrupts (4) to ask about visions and visitations

On epiphanies of gods and goddesses in the novels, the New Testament and the courts of
the emperors, cf. Lane Fox (1986, 137-141).
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3.12.2 ol moAAol 8¢ 10 aiviypa mopoatpéxovorv: Kalasiris® interpretation of Homer here
‘reveals many of the hallmarks of the philosophical patterns of explication de texte’
(Sandy (1982b, 157). Proclus (/n R. 1.85.26-86.5) exemplifies the later tradition in which
Homer was ransacked for deeper, hidden meanings. For this tradition in the fourth century,
cf. Porphyry On the Cave of the Nymphs; Lamberton in Lamberton & Keaney (1992) 115-
32. The recognition of two levels of meaning in the text invites the reader to interpret the
romance allegorically and insists on exegesis (Lamberton 1986, 151). Such exegesis is not
entirely alien to the romance since Heliodorus discusses the Isiac doctrine of the
allegorical significance of the Nile (9.9.5) and Knemon comments on the enigmatic stance
of Homer (3.15.1): cf. the discussion in Porphyry On the Worship of Statues (Eus. PE
3.11.51 [Mras]), Plutarch (Mor. 363d) and Philo’s Life of Moses 2.195.

However, the present passage trivialises and parodies such readings by focusing on
a literary debating point rather than on the significance of the message itself. Kalasiris
here makes use of theological dogma to portray himself as knowledgeable and wise, in
order to make fun of Knemon (cf. Sandy 1982a, 65-74; 1982b, 144). The byplay between
Kalasiris and Knemon diverts the reader’s attention from a rare and brief revelation of the
will of the gods. Heliodorus does not give the entire game away at this point.
txvio Y&p petémiode noddv 1d¢ xvnpdov / pet’ Eyvov anidviog dpiyvetor 8¢ 8ol nep: In
the Odyssey there is 2 metrical formula for humans following in the footsteps of the gods
(2.406, 3.30, 5.193); the idea probably originates with a hunter tracking his prey (/1.
18.321; Od. 7.38). The characteristic mode of locomotion of the gods was entirely
conventional by the time of Vergil: cf., e.g., Aen. 1.405, vera incessu patuit dea. The
present quotation is taken from the Iliad (13.71-72): here Ajax, the son of Oileos, tells
Ajax, the son of Telamon, that he had recognised Poseidon in the figure of Kalchas from
the way he walked. The passage is noted by commentators such as the third century philo-
sopher, Porphyry (Homeric Questions 3.396-7) and the twelfth century commentator,
Eustathius, speculates that the footprints of the gods would have differed from those of
humans in some way, by the interval between them, for example, or by the speed with
which they were made, but is puzzled by the inclusion of xwnuéwv (Commentaries on
Homer’s Iliad, Vol. 3 p. 441). Indeed, the obscurity of xvnuéwv in this context may have
been what initially attracted interest in the passage. For aerial locomotion as a divine
characteristic, see 3.13.2 below and note.

Knemon does not pick up the fact that Kalasiris is here teasing him with the pun on

his name (Sandy 1982a, 67). There is a parallel to this kind of banter in Plato (Crat. 384C),
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where Socrates suggests to Hermogenes that Prodikos had been mocking him
(Hermogenes) when he had said that people would not call him by his name, by implying
that he was unsuccessful at making money and therefore not a true ‘son of Hermes’ as his
name suggested (playing on ‘Eppod and yévog). Thus Heliodorus invites the reader to cast
Kalasiris into the role of Socrates and Knemon into the part of young and enthusiastic
disciple, eager for knowledge. Cf. 3.1.1 above, and the note on Knemon’s interruption of
Kalasiris there. Urbane and witty use of Homeric passages was characteristic of the

Second Sophistic (Anderson 1993b, 174-176).

Knemon (5) asks Kalasiris to explain the text of Homer

3.12.3 "AAN’ 1i: RL’s text appears to be right here (cf. 3.11.1 above and note). However,
this reading would be easier if a question mark were introduced after eivat, since GAA’ 1j is
used only in questions (GP p. 28). A question is well suited to the ironic tone of Knemon
here; he is a citizen of the sophisticated metropolis of Athens and has been well educated,
as he makes clear in what follows. The bantering tone of Knemon can be seen in éAéyyery,
My . . . émmoAfig Sivolav, ep, and TV . . . EYKATECTOPUEVTY . . . Beoroyiay.

v 8¢ éyxateomoppévny adtolg BcoAoyiav fyvonka: The word 8sodoyla occurs in Plato
during the discussion of the way in which poets should discuss the gods: &AL adtd 81
10070, ol TOmOL mepl BeoAoylog tiveg &v elev; (Rep. 379a5-6). According to Iamblichus
6coAoyioe was a subject taught by Pythagoras (De Vita Pyth. 19.93.1-2, pvoioAoyiav Te kol
8codoylov émrteTunuévny mopédoke). Proclus placed the subject at the top of his list
(appropriately, it is found 17 times in the Theol. Plat.: cf Suda s.v. &émimpooSev, 6T
MpdxAog tfic gLhoocoplag maong émimpooBev fiye Tfv BeoAoyiov). Philostratus classes
6eodoyia with the lore of magi (Ep. et dial. 8.17-18, Eéva kol Tt ypoippote, &k DOWVIKTC
vop fABe, kol Znpdv beol kol paywv 8eoroyie) and the word was commonly used by
Christian writers (69 times in Euseb. Praep. Evang.: cf. Suda (s.v. Tadvvng, Svopo KUpLOV.
o1 O Be0AOY0G Twdivvng Kol edoyYEALOTIG Gmd THG &v Natpe é€oplag Emoveddmv cuvidttel
70 £DayYEALOV BV €@V P, Sapkécag Eag BAA@Y EThv px. Ekeloe dymv kol cVYYphpeToL
TNV Be0AoYiay).

3.13.1 Mikpov odv émotficag 60 KoAdowplg koi TOV vody ®pOG 1O UVOTLKDTEPOV
Gvoxiviicag: the use of the comparative degree of the adjective (pvoTikd@tepov) signposts
the irony (Winkler 1982, 146: the irony, together with Kalasiris’ duplicities, is a cover for
his real purpose in Delphi, which is the pursuit of wisdom [2.26.1]). Sandy (1982b, 144)
suggests parallels with Euripides in the Acharnians (402-409) and Socrates in the Clouds

(227-234). Kalasiris’ pompous tone prepares the reader for the humorous explanation of
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Homer’s name which follows.

0col kol doipoveg: the phrase is fairly commonplace: cf. Lib. Or. 15.29.3; Ach. Tat.
3.10.1; D.H. Ant. Rom. 12.12.2; Aeschin. In Ctes. 137.3 (the scholion on this passage
distinguishes daimons from gods in that the former are the souls of those who obtain
divine retribution and refers to Hesiod's view [ Works 122] that daimons are the good souls
of the dead members of the golden race of men): cf. West (1978, ad loc.). The doipoveg
were generally held to be intermediate between gods and men and a mixture of good and
bad: cf. Plut. Isis and Osiris 25-26; Apul. De Deo Soc. 20.

In Heliodorus, the plural is less common than the singular or adjectival usage and
mostly refers to spirits who punish men during and after life. He uses the word of:
‘avenging daimons’ (Sopovev dAactopmv, 1.13.3), and ‘spirits above and below the earth
who watch and punish the wrongs of men’ (Saipoveg éml yfig 1€ kol o YhAv GvOphrav
d@epitov Epopol Te kol Tpwpot, 8.9.12): cf. Plut. De def. orac. 417a; De sera 566{-567f;
Max. Tyr. 9.6g; Jul. On Kingship 90b; Sallust. On the Gods 19.2; ‘monstrous daimons’
(daipoveg Tepdotiol, 2.5.4: wrongly translated as ‘gods’ by Morgan); ‘stage ghosts’ (émi
oxnviig Saipovog, 2.7.3); ‘spirits’ (6.1.3, 6.1.4, 6.8.5, 8.7.4 [donpovia]). For the singular
(Saipav ete.) cf. 3.14.2 below and note.

ETQOLTAVIES 18 TUGC Kol dmoportdvieg eig &AAO pév {@ov: The use of the different
compound forms of gowtde illustrates Heliodorus’ fondness for wordplay (see intro-
duction).

Some MSS (VMA) have ei¢ fiudg for fjudg presumably because of the following eig
&AA0 but the plain accusative construction should be retained. LSJ® suggest that the verb
émpoltéw is used with the accusative of the person for haunting visions as in the dream
haunting Xerxes on the eve of his invasion of Greece in Herodotus (o€ 8¢ émgortficer,
7.16.y). This reading may well be wrong (Hude reads o¢ 3¢ here rather than 003¢ although
Herodotus previously used the word with the dative [petiévii tOv € "EAANVOG CTOAOV
émpoltdy Gvelpov, 7.16.8], as he did of the Phoenix [2.73]) and ‘haunting’ does not seem to
be the sense required in the Heliodorus passage. However, Thucydides has the accusative
with énuportd in the sense of ‘invade’ (1.81 [cf. also Jul. Or. 7.221b]) as opposed to using
the verb with eig meaning ‘visit’ (1.135), and the former, stronger sense is required in this
passage—the gods take on human shape rather than merely visiting them. There does not,
therefore, appear to be any justification for inserting eig before NMudg. The story of Xerxes’
dream, in which the divine status of the dream is in question as it is here, would have been

well-known to educated people in antiquity and énigortdm meaning ‘haunt’ may have been
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in the back of Heliodorus’ mind here. ’Amogoitém simply means ‘abandon’ (Plut. Lys. 4).
This rather awkward sentence would be clearer with a comma between &rogottdvteg (used
absolutely) and ei¢ &AAo (with eidonoodor and balanced by the following gig &vBp®OROVG).

For Apollonius of Tyana’s condemnation of the Egyptian belief in theriomorphic
gods, cf. VA 6.19; here Heliodorus plays down (¢n éAéxiotov) the theriomorphic aspect of
Egyptian religion.
w0 Opole mAfov Tudg eig v eaviaciav drayopevol: daviacio is a term of some
importance to Heliodorus (see introduction).

3.13.2 Tovg pév 81 Bepnrovg kbv draddBoiev Ty 8¢ co@od yv@civ odk &v drapiyorev:
the term BeBilovg (‘the uninitiated’, transferred from ‘trodden ground’ where the unitiated
stood outside a holy place; cf. P1. Smp. 218b; Ph. 2.165). The same word is used in Philip’s
allegorical reading of the Ethiopian Story (1.35); cf. Taran (1992, 216). Heliodorus uses the
word also at 6.14.7 (the powers of a legitimate priest are different form those of the
profane magicians); 9.9.5 (the understanding of initiates concerning the Nile festival is
contrasted with that of the unitiated). These authorial uses of the word show that
religiosity is ubiquitous in the romance and that there is an element of seriousness in what
Kalasiris says to Knemo-n here. Such passages encourage the reader to allegorise the text.
tolg Te 0@BaApolg . . . xol 1® PBadicpati: The question of the signs by which a god or
goddess may be recognised was something of a literary topos. The debate may have
originated in the contradictory statements in Homer as to whether the gods can be
recognised or not: Homer says that the gods may be recognised by their special gaze (cf.
13.3.3 referring to /I 1.200) and Telemachus recognises Athena as a deity although she
takes the form of a bird (Od. 1.323, 2.262), but Achilles fails to recognise the god Apolio
(. 22.8-10). This dilemma was discussed by Clement (Strom. 5.14.116-117). An unblink-
ing gaze was often considered superhuman in antiquity: the fixed stare of the infant
Pythagoras looking up at the sun in Antonius Diogenes’ account of the infant philosopher’s
meeting with the Etruscan Mnesarchos is an example (Porphyry Life of Pythagoras 10, gic
TOV 0Vpavov dvaBrémovio Tpdg fiAlov dokapdapvktt). Plotinus likewise comments on the
piercing vision of the gods (Enn. 5.8.4).

For the unusual word &oxoapdopvkti, cf. Lucian Cat. 26.19 (gazing on the sun
without blinking); Jcar. 14.12 (the eagle alone can look at the sun without blinking); Tim.
14.5 (the unblinking gaze arising from an intense desire of money). The word is also used
by Aristophanes of being able to look someone in the eye without blinking (Knights 292),
by Xenophon of the unblinking gaze of a lover (Cyr. 4.28.17) and by Galen of the fixed
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gaze of people who are possessed (8.484.7; 9.188.9 [Kiihn])—Galen also notes that looking
directly at the sun in this way causes blindness or damage to the sight (3.777.3; 7.91.8
[Kiihn]). Heliodorus uses a different word (&tevéc) for the fixed gaze of the gods;
elsewhere this word is used of the staring gaze of Thyamis and Petosiris at Kalasiris on
their reunion (7.7.3) and of the gaze of lust of Kybele (7.12.7). The same phrase is used by
Galen of the concentrated gaze of a woman who wanted to conceive a more handsome

child than her husband’s looks suggested she might have (f 8¢ &teveg BAfmovoo kol (g

gomv einelv SAov 1OV vodv £xovoa oyl TH YeEvwhHoovTl, GAAX T YEYPOUUEVEH OLOlmG
anéteke 10 modiov, 14.254.6 [Kiihn])—in other words intense gaze is necessary for the
Andromeda Effect to work.

The supernatural character of a fixed stare is also found in Plutarch, who relates
that the Pythagoreans held that the souls of the dead do not make shadows or blink (unde
oxopdapdtiely, Q. Gr. 300c). Occasionally some other unusual feature of the eyes is
described as ‘divine’: Charikles describes the light in the eyes of the infant Charikleia as
‘something grand and godlike’ (2.31.1, uéyo Tt xoi 8etov). In Antonius Diogenes, the eyes .
of Astraios wax and wane with the phases of the moon—a phenomenon possibly related to
albinism (Photius 109b3 [Stephens & Winkler 1995, 124]; see introduction).

A peculiar gait is also cited as a sign of a deity (for the Homeric model see 3.12.2
above and note) as are outstanding beauty and stature (Od. 6.152). Vergil gives a fuller
list —gaze, spirit, appearance, voice and step: non Beroe uobis, non haec Rhoeteia, matres,
/ est Dorycli coniunx; diuini signa decoris / ardentisque notate oculos, qui spiritus illi, /
qur uultus uocisque sonus uel gressus eunti (Aen. 5.646-649).

Aerial movement, or levitation, such as Kalasiris describes here, is not a common
sign of divinity. However, the combination of gaze and aerial movement were the signs by
which John recognised the divinity of Christ (Apocryphal Acts of John 89.93; Apocryphal
Acts of Peter 32; Luck 1985, 50). Is the obscure phrase in Petronius (dif pedes lanatos
habent, 44.18) at all relevant here? The exact sense appears to be beyond recovery.
Apuleius (11.11) talks of gods who ‘deign to walk on foot’ (der dignati pedibus humanis
incedere) and describes Venus walking on water (plantisque roseis uibrantium fluctuum
summo rore calcato, 4.31.4). Further circumstantial evidence comes from Pliny (AN
34.148; cf. Aug. Civ. Dei 21.6; Aus. Mos. 311-317), who describes how the architect
Timochares (or Dinochares) planned to place magnets in the roof of a temple he was
building in order that am iron statue of Ptolemy’s wife Arsinoe should appear to be

suspended within it. This suggests that the architect wished the statue of Arsinoe to appear

165



to be more impressive by appearing in mid-air. The topos of how a god may be recognised
is also found in the Indian tradition; in the Mahabharata (Vana Parva 75.8-17) Keshini
describes to Damayanti how she recognised the god Vahuka disguised as Damayanti’s
husband, Nala, by his power of making empty vessels fill with water by looking at them,
by his ability to touch fire without being hurt, and so on. Later ‘Nala’ shows himself to to
be, in fact, Vahuka, by restoring Nala to her and addressing him from the air ( Vana Parva
76.36).

The fact that unblinking gaze and an unusual mode of locomotion are often found
together as signs of divinity may be explained on the grounds that the Greeks represented
their gods in the form of statues. Clearly, the Greeks would have visualised their gods and
goddesses as they were represented in religious sculptures—static and with unblinking
gaze. At any rate, this is what Kalasiris appears to have in mind (cf. 3.13.3 below and
note). Kalasiris’ explanation of how deities can be recognised is therefore not his own
invention—as in the case of his excursus on the eye of envy (3.7-8), he is drawing his
material from ancient commonplaces. This is not to say that he is not having some fun at
Knemon’s expense here; the effect is similar to Kalasiris’ ironical account of the eye of
envy to Charikles.

Av 600 is the reading of Colonna (1938) which is supported by Heliodorus® usage
elsewhere (9.3.4; 9.15.4), rather than his (and RL’s) §toAov (1987b).
avvopéve: P.’s reading, avvopévav, is preferable, in keeping with TevovIov  and
damopevopévey, rather than &vvopéve which must be taken with poadicpoTt.

3.13.3 10 ayéApota t@v 8sdv: cf. Porphyry work On the Worship of Statues (Eus. PE3.7-
13), whose description of symbolic statues is similar to Kalasiris’ discussion here (Sandy
1982b, 160-161).

G1e Alydrmog xai v iephv matdevorv &kdidaxbeic: Kalasiris here repeats an assertion
first made at 2.34.5 (Morgan 1991, 97), who suggests that Kalasiris ‘actively provokes his
audience into demanding expansion.’

T iephv maidevolv . . . yvepilewv koteAirdv: Morgan translates couBolikég as
‘enigmatic references’; Lamb ‘in symbolical verses’; Hadas ‘symbolically’; Underdowne
‘in a maner by a ridle’. Knemon comments later on the ‘enigmatic character’ of Homer’s
poetry (3.15.1, 10 fivvypuévov, RL’s textual emendation). Signs and symbols (obupoAc) are
certainly of considerable importance in Heliodorus: cf. 1.1.4 (signs of battle); 1.22.6
(insignia of Charikleia’s priesthood); 2.31.2 (the birth tokens of Charikleia); 3.14.2 (the

hair on Homer’s thigh is a mark of his divine birth); 4.8.7 (the pantarb stone bears a royal
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seal); 5.4.7, 5.5.2, 7.7.7 (the secret passwords of Theagenes and Charikleia); 7.3.2 (the
herald’s staff is a sign of peace); 7.8.2, 7.8.7 (the insignia of Kalasiris® priesthood); 7.19.3
(removing the crown is a sign of greeting in the Persian court); 9.1.3 (the appearance of
Theagenes and Charikleia is a favourable omen for Hydaspes); 9.11.2 (Oroondates enters
Elephantine by means of a password); 10.9.7 (Sisimithres knows through signs from the
gods that the sacrifice of Charikleia will not go ahead); 10.41.2 (Hydaspes places his
mitre, the insignia of his priesthood, on to the head of Theagenes). Plutarch uses the term
to mean ‘mysteriously’ in his discussion of Plato Laws 896d (370f, &év 8¢ 1oig Nbpoig 7dn
npeoPutepog v 0D O oiviypdv ovdE cvpPBorikdeg, dAAL kVpiolg OVOpaGLY 0V P Wwoxf enot
KveloBatl 1Ov koopov, 6AAG . . . ). Secret codes were used in the rites of Dionysus (Plut.
Cons. ad Uxorem 611d) but above all in the school of Pythagoras (Plut. 727¢; Iamb. VP
28.145, 33.238, 23.103, 32.227; ¢f. LSF s.v. cOpBorov I11.5). The word was also used for
allegory (cf. Demetr. On Style 243; Philo) and is also used for metaphor and tropes (Theon
Progymn. 99; 100; 101). For the literary development of the term, cf. Coulter (1976, 32-60
[the neoPlatonists], 60-72).
de1ver 8E oi dooe phovBev: A direct quotation from Homer (JZ. 1.200):

8auPnoev & "AxIAEVC, HeTh 8 £TphmeT, ardTike & Eyve

HoAAGS” "Abnvainv: dewve 8¢ ol Sooe phovlev:

ixvie vop petomode moddv nd¢ xvnuawv / pel’ Eyvov émoéviog: The quotation is from
Homer /1. 13.71; cf. 3.12.2 above, and note.
olov pEovtog £v T mopeiq: 10010 Yhp 0T 10 Pel’ AmLOVTOg Kl oY, Q¢ TLVEG NIIATIVTICL,
peding Eyvav drorapBavovieg: Kalasiris plays on pefo ‘easily’, peiv ‘to flow’ and TOPELQ
‘walking’ and perversely takes the adverb with amévtog rather than &yvev as the Homeric
passage suggests, since the adverb is most naturally taken with the verb closest to it. His
explanation of the Homeric text is not impossible but not the most likely omne either
(Lamberton 1986, 151 n. 21). Moreover, the etymology he suggests is false; pefo is
actually a Homeric adverbial form of pé&diog (see LSJ° s.v. peto) and has nothing to do with
pelv and mopeiqr. Kalasiris hints at the true etymology by including the Classical adverbial
form of p@diog (pedimg) in the next line. Fondness for etymological interpretations goes
back to Homer himself (Od. 19.407-9) but was also a feature of the philosophy of
Pythagoras, Plato, Philo, Plotinus, and Proclus (Lamberton 1986, 38-40; 45-49; 86-87).
However, Kalasiris is clearly parodying the practice in this trivial exercise in etymology

and having fun with young Knemon, who does not pick up the absurdity of the priest’s

explanation of the text (see 3.14.1 below).
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On the birthplace and birth of Homer

3.14.1 «Tadta pe, ® Oe16tate, pepdnkogy £on: cf. 3.12.1 above, and note. Koraes
suggested pe (8 o C) for pév. Richards (1906, 111) would put uév before pepdnxag but RL
omit it entirely. The inclusion of pe does not appear to be necessary, however. Plato, for
example, writes: T peyéhao pepimoon mplv o opikpt (Gorg. 497c4 [Stephanus]). The text
should therefore read: Tadtd puév, ® Oe1dTOTE, LEPONKOG,
Aiydrmov 8¢ “Opnpov &moxaAodviog cov moAAakig: Kalasiris has referred to Homer as
Egyptian only once before (f y&p ‘Opfipov 100 Aiyvrtiov moinoig, 2.34.5) but doubtless
Knemon’s moAldxig is used loosely.
& 1V maviov iong oddelg Gxfxoev eig v Thpepov: Later (5.15.1) Nausikles evidently
assumes without question that Homer was an Egyptian, since he identifies a Homeric
guotation with Egyptians in general. This suggests that Heliodorus did not think that the
idea would be strange to his readers. Indeed, many late Greek authors assumed that Homer
was Egyptian: for example, Clem. Alex. Strom. 1.15 (66.1.5), "Ounpov y&p oi mAeloTol
Alybdrtiov gaivovol; Olympiodoros in Photius Bib. 80.61b.6 (Bekker): cf. FGrH 4.65
(Miiller); and the Lives of Homer ( Vita Quinta 1. 10; Sexta 1. 23-25; Septima |. 2; Eustathii
Vita 1. 7). Eustathius reports the account of Alexander Paphios that Homer was the son of
an Egyptian Demasagoras and his wife Aethra, and that he was nursed by a priestess of
Isis, the daughter of Oros, who suckled the boy with honey from her breast. The infant
Homer was once found playing with doves—a portent which was interpreted to mean that
he would be a favouriie of the Muses (Eustath. Comm. in Odyss. 2.11; c¢f. Hor. Od. 3.4.9-
12). According to Eustathius, another authority, Naukrates, believed that a woman from
Memphis, the daughier of Nikarchos, Phantasia, wrote the story of the Iliad and the
Qdyssey, which Homer, who was Greek, used in writing his poems (Prooem. in QOdyss. p.
2.25-44). These stories are in keeping with the late Greek idealisation of Egyptian wisdom.
If, then, Heliodorus’ readers were familiar with the theory that Homer was born in
Egypt, why is Knemon so surprised to learn of it? Is it because he is young and unlearned?
Or is Heliodorus being true to the dramatic date of the romance (4th century B.C.), when
the Egyptian theory would have been very surprising? Earlier writers are hesitant about
the claim: cf. Aulus Gellius NA 3.11.6, sunt etiam qui Aegyptium dicant fuisse. The
earliest (possible) reference to the Egyptian birihplace of Homer occurs in Sidonius
Antipater (EvBade Belog "Ounpog, 8¢ EAMGOa ndoav Gewoe, / Offng Exyeyoug Thg
gxatovtambrov, AP 7.7 [2nd century B.C.]) but the poet may be referring to Thebes in
Greece rather than Egyptian Thebes or confusing the two (cf. 3.14.2 below, and note).

168



The theory of Homer’s birth in Egypt probably arose from the important part Egypt
plays in the epics. The Egypt of the I/iad belonged to the time of Amenophis III, and the
Egypt of the Odyssey belonged to a later period and was strongly influenced by Egyptian
and Phoenician tales of shipwreck (Gilbert 1939, 47-61). The information about Egypt
which the reader gleans from the Odyssey is of a more intimate kind from that of the //iad.
For example, Helen was given valuable gifts by Alkandre, the wife of Polybus, of Egyptian
Thebes (Od. 4.126-127), and obtained drugs from an Egyptian woman, Polydamna, the
wife of Thon (Od. 4.227-232). Menelaus also visited the island of Pharos in his travels to
that country (Od. 4.351-162). Stesichoros (fr. 15-16 [Page]) was aware of the story that
Helen had been in Egypt at the court of Proteus during the Trojan War. Many ancient
authorities believed that Homer had visited Egypt: according to Herodotus (2.112, 116),
Homer heard the story of Helen’s stay in Egypt from Egyptian priests, although
Stesichoros’ poem shows that the Greeks must have known of it before his time. Diodoros
Siculus noted that Egyptian women of Thebes still used the drug which Homer had
mentioned as a cure for anger and sorrow (1.96.8; 1.97.7; Od. 4.227-232). He also pointed
out that some Egyptians affirmed that Homer had learnt from Egyptian priests that the
gods sometimes take on the appearance of mortals to note good and bad behaviour among
men (1.12.9; Od. 17.483-487: Heliodorus may have been aware of this remark which is
relevant to Kalasiris’ comment that the gods visit men in human form [3.12.2 above, and
note]). According to Diodorus, Orpheus, Musaios, Lykourgos, Solon, Pythagoras and other
Greeks also came to Egypt to be instructed by the priests there (1.96.2-3; cf. Hdt. 2.1 19).
Likewise Plutarch claimed that Homer and later Thales learnt that water was the basic
material of life in Egypt (/s. et Osir. 34). On the other hand, Eratosthenes argued that the
Greeks of Homer’s day did not travel to remote regions and did not know Egypt, the Nile,
or the island of Pharos (Strabo 7.3.6; 1.2.22; 1.2.23; 1.2.24; 1.2.30) and his arguments were
later renewed by Pliny and Aelius Aristides (Plin. HN 2.85; Ael. Arist. Or. 48). Strabo
objects to the crudity of this kind of criticism (1.2.30; 3.4.4), and Crates of Mallos,
Hipparchos and Aristonikos argued that Homer did know about remote places (Strabo
1.2.24; 1.2.31). This argument may have been resolved in late antiquity with the theory of
Homer’s Egyptian birth (discussed above).

Helm (19567 41) takes the discussion of Homer’s Egyptian birthplace in Helio-
dorus to be a case of pretentious erudition, but the interchange between Kalasiris and
Knemon reveals much of their characters and is in keeping with the bantering tone of their

conversation. Earlier writers reject the discussion with contempt: for example, in his
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monograph on the subject, Sinko (1906, 12-20) writes: efusmodi fabulas non nisi cum risu
hodie legimus (p. 20, my thanks are due to Tim Whitmarsh for obtaining a copy of this
article for me). Sinko evidently followed the view of Naber (1873, 147), who also rejects
the account as ridiculous. Thorlacius (1823, 6) wrongly stated (probably on the basis of the
present passage) that Heliodorus’ suggestion that Homer was Egyptian was an
unprecedented claim in Greek literature.

Eig v thuepov is the usual form in Heliodorus (cf. 1.16.1; 1.16.4; 2.1.2; 2.31.4;
2.35.3; 4.6.1; 5.28.1; 7.10.2 with alliteration of ‘1’ sounds; ig v thpuepov, 7.10.5; 7.27.7;
8.7.4 twice; 8.7.5; 9.25.1; 10.12.3). Eig 1 ofjuepov should therefore be emended here and
at 4.2.3.
el xal EEmpov 10 mepl T00TOV VOVI SradapPavelv GAL’ Suog dkovolg Gv ERLTENVOVTOG: a
rhetorical praeteritio. Knemon’s avidity for Kalasiris’ narrative again allows Kalasiris to
embark on a digression, of which there are many in book 3 as there are in the Ethiopian
Story as a Whole (cf., e.g., the procession 3.1-5; the eye of envy 3.7-8; divine
characteristics 3.13; amethysts 5.13; Hydaspes’ ring 5.14; the Nile 9.9; the giraffe 10.27).

Kalasiris once more shows a concern to avoid digressions in his narrative (el xal
£Ewpov), and he may be referring rhetorical rules for the composition of romances (Hefti
1950, 52-53; cf. 3.1.2 above and note), but Heliodorus often puts digressions in the mouths
of his characters and tries to ensure that they arise naturally in the course of the narrative
(Hefti, 1950, 353-54). Occasionally, Heliodorus uses dramatic dialogue to integrate a
potential digression into his narrative: a good example can be found in the argument
between Thyamis and Arsake (8.3-5) in which rhetorical themes such as equity, propriety
and expediency become part of an emotional quarrel. In most cases the digressions
(whether they are descriptive [cf. 3.1.1 above, and note] or literary) play some part in
developing the characterisation or constructing the narrative, although they may be
rhetorical in origin (cf, e.g.,, Longinus On Sublimity 11-13). In the present case, the
digression, as in the case of Kalasiris’ disquisition on the eye of envy (3.7-8) and the
characteristics of gods (3.13), shows his erudition and love of learning—one reason for his
presence in Delphi (2.26.1; 2.27.3-28 [the source of the Nile]) and the bantering tone of the
dialogue between himself and Knemon (cf. 3.1.2, 3.12.2, 3.12.3 above and notes). For the
relevance of the digression to the characterisation of Charikleia, see 3.14.2 below and
note.

3.14.2 “"Oumpog, & @irog; . . . mutpig E6TM 1@ cOP® mAcH WOAG: ef. 3.14.4, f xoi T0dTO

coplQ Kortepyobopevog. A similar view is taken by the hero Protesilaus in the Heroicus of
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Philostratus (Her. 728.22-729.7 [Olearius]). According to Protesilaus, Homer omitted to
disclose his origins in accordance with a law of destiny (8ecpod Mop@v €xi ‘Opnpe Sviog)
which laid down that he should appear to be without a city. In this way Homer belongs to
all cities and all nations, as a a state belongs to its citizens (£yypapovoot h ‘Ounpm E0vTog
olov moAitn). Lucian satirises Homer’s claim to be a citizen of a large number of cities
(Dem. Enc. 9, motpida pév d1déviav avt® Toviknv Kodopdve, i Keunv, 7| Xiov, §j Zpdpvay,
1 O1Bog 10g Alyvrtiag, N poplag GAAag) and relates a conversation with Homer in the
underworld concerning the poet’s birthplace in which Homer claims that he was a
Babylonian called Tigranes and that he became known as Homer because he was given as
a hostage (6unpog) to the Greeks (7rue History 2.20). On Homer’s name see 3.14.3 below
and note.

Pausanias, while not affirming the truth of any claims about the birthplace or date

of Homer, refers to a monument to the poet and his mother Clymene on the island of Ios.
In the same passage Pausanias reports the claim of Cyprus to be the birthplace and
Themisto the mother on the strength of an oracle pronounced by Euclus (10.24.3). The
questions of Homer’s birthplace and parentage were put to the Delphic oracle by the
emperor Hadrian (who élso restored Delphi to its former splendour). The response was that
he was born in Ithaka and was the son of Telemakhos and Epikaste (Certamen Hom. et
Hes. 36-40; Fontenrose 1978, 188). Homer himself was said to have asked the Pythia this
question. The reply was that Homer had no fatherland but a motherland, which was los,
but there was no comment on his parentage (Certamen Hom. et Hes. 56-62; Paus. 10.24.2).
Meleager of Gadara claimed that Homer was Syrian, since Homeric warriors, like Syrians,
never ate fish, although there were plenty in the nearby Hellespont, or boiled meat,
because they could not carry pots and pans around with them on campaign (Ath. 4.157b;
cf. Plato Rep. 404B).
Ofipor ol éxatopmvAroi gior: Heliodorus here alludes to the passage in the Ilrad where
Achilles declares that he would not accept the gifts of Agamemnon, even if they came
from the fabulously wealthy city of Egyptian Thebes (1. 9.381-4, 861 mreloto SopOIG Ev
kTipote xelton, / of 0 ExoTOpmuAol elov)—perhaps an early interpolation, confounding
Thebes in Egypt with Thebes in Boeotia (the preceding line mentions the nearby Boeotian
town of Orchomenos), cf. Von der Miihl (1952, 173); Leroy-Molinghen (1985, 136).

Heliodorus locates a number of incidents in his narrative at Thebes (Feuillatre
1966, 39). In addition to being possibly the birthplace of Homer, Thebes is where Kalasiris

goes after his encounter with Rhodopis, the famous Egyptian courtesan (2.25.6; cf. Hdt.
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2.134-135; Ath. 596b-d, who calls her Doricha), and Oroondates launches his expedition
against Ethiopia from the same city. Such economy of narrative is a feature of Heliodorus’
narrative technique.

T yap 100700 YOoUeTR . . . cUVAABEY O daipwv kol moiel OV “Opnpov: cf. the story of the
birth of Alexander (the snake and Olympias) and that of Scipio Africanus. More
importantly, the miraculous conception of Homer parallels that of Charikleia: both have
share a distinguishing birthmarks (see 3.14.3 below and note) and are exiled from the land
of their birth (Winkler 1982, 102-103; Anderson 1982, 38). Similar stories of the birth of
Homer are given in the life of Homer attributed to Plutarch (1.25-44), where Aristotle is
cited as saying that Homer was the child of a girl of Ios who was made pregnant by a
daimon. In shame at this event she went to Aigina where she was captured by pirates and
taken to Smyrna. Here the Lydian king Maion fell in love with her and married her. Homer
was born in Smyrna and got his name from the fact that, while still a child, he said that he
agreed (ounpeiv) with the proposal that the citizens of Smyrna should leave the city when
it was besieged by the Aeolians (1.43, &1t vimiog v “Ounpog &pn kol odtdg BodAechon
ounpeiv- &bev &vil MeAnoLyévoug “Opnpog Tpootyopedon).

Heliodorus uses 0 duipov of a hostile divine being who controls the destinies
characters in the romance and who generally places obstacles in their way: cf. 2.1.3, 2.4.4,
5.7.1, 6.12.1, 7.21.3, 7.25.7 (opposed to Theagenes and Charikleia); 6.8.3, 7.14.5, 7.14.6
(Charikleia); 5.6.2 (Theagenes); 2.17.2, 5.4.1 (Knemon); 2.25.3, 5.20.1 (Kalasiris); 4.19.8
(Charikles); 4.8.8 (Persinna). Sometimes 16 dopéviov is used with the same meaning: cf.
2.6.2, 2.33.2, 4.18.5, 4.19.3, 5.4.1 (16 dopuéviov), 5.2.7, 6.13.3. Heliodorus® usage here
similar to the usage of Zoroastrian dualists who refer to the good god as 6 0€og, the bad as
0 daipov and place Mithras between them: cf. Plut. Isis and Osiris 25-26 (Rohde 1914°,
462-466 [434-437]). In general, the word Saipwv is used in a bad sense in the ancient
romances (Puiggali 1981, 57-69; [62-67 refer to Heliodorus}; Birchall 1996, 45-56; the
daimons act ‘invariably to the disadvantage of man’ [p. 45]), but sometimes it is clearly
neutral (= ‘heaven’, ‘destiny’) or even benevolent to the characters of the romance
(particularly Charikleia), though in these cases the more general adjectival usage is
preferred: cf. 1.26.4, 5.164 (100 dapoviov), 5.33.5 (10D Soupoviov), 7.13.1, 8.9.2
(dotpovig), 8.9.15 (datpoviav), 8.10.2 (dapovig), 9.8.2 (Soupoviag), 10.4.2 (16 datpioviov),
10.19.2 (w0 Sopoviov). Occasionally the notion of the daipav is assimilated to the literary
metaphor that life is a drama: cf. 1.1.6, 2.29.4, 7.6.4 (Tt dopdviov), 9.24.4 (Charikleia

attributes the complexities of her story to the daimon), 10.13.5 (tig Soipwv). This usage is
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also found in the Classical tragedies (Birchall 1996, 48: cf. Aesch. Ag. 1342). However,
Heliodorus uniquely talks of Charikleia as a person possessed by a daimon and even
having daimonic qualities herself (though allowance must be made for the context): cf.
1.2.7, 2.30.6, 4.7.10 (Sapovav), 4.7.12 (Sayovav), 5.32.4, 8.7.4. Similarly, Homer has
daimonic powers that are attributable to his divine birth (3.15.1) and in the present passage
the term is used of the god Hermes, for whom see 3.4.11, 3.5.1 above and notes. Homer
was not the only child of Hermes: according to Cicero (Nat. D. 3.23.60) Hermes was the
father of two Erotes, one by Diana and the other by Aphrodite (Kerény 1976, 53-59). For
further discussion of the term Saipwv, see Owen (1931, 133-153). For the plural form of
the word: cf. 3.13.1 above and note.

3.14.3 1oiv pnpolv: Kalasiris derives Homer's name, “Opnpog in Greek, from 6 pnpog ‘a
thigh’ and explains that the name was given to the poet because of a patch of hair on his
thigh, which was the result of the fact that Hermes had fathered him. Like Homer,
Charikleia was also conceived in miraculous circumstances and carried a birthmark to
confirm her parentage (in her case a black mark on her white arm, 10.15.2). She too was
exiled from the land of her birth. Odysseus too carried a mark on his thigh by which he
was identified after his long wanderings by his nurse, Eurycleia (Od. 19.386-475). Clearly,
Charikleia’s destiny parallels that of Homer (Winkler 1982, 102-103: Charikleia ‘lives out
a destiny essentially like Homer's own’; Bartsch 1989, 145) and Odysseus (see 3.4.1 above,
and note).

Anderson (1982, 33-34; 1979, 149) assumes that Heliodorus is parodying the
Bacchae of Euripides (289-297; cf. Neimke 1889, 12-13), in which Teiresias explains that
the story that Dionysus was sewn up in the thigh of Zeus originated in the confusion
between the word for thigh (6 pnpde) and the word for the pledge (6 8unpog) which Zeus
formed from ether and gave Hera instead of his son, in order to save him from being
thrown out of heaven by the angry goddess. But it is unlikely that Heliorus would have
omitted Teiresias’ play on &unpog if he had been conscious of the Bacchae passage.
Moreover, the resemblance between the story of Homer’s birth and that of Charikleia are
so close that is hard to believe that this should not be taken as the primary intertextual
link.

The specific identification of Hermes as the Saipwv involved (cf. 3.14.2 above and
note) is also significant. In short, the religious tone of the passage, though veiled, is
nevertheless discernible and should not be discounted. Kerényi (19627, 256-257) and
Merkelbach (1962, 296-297) argue that this etymology, though false, simultaneously
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conveys a mystical and symbolic meaning of how Charikleia wanders in exile over the
earth as the Odysseus did, like a soul in search of its heavenly home. The strange mark on
Charikleia’s arm may be a sign of albinism (Pearson et al 1911-1913, 21-22), which
Kerényi (19622, 256-259) regards as a sacred category and which appears to underly the
daimonic character of the heroine (see introduction).

oD10g pev 10 Idov 0 Aéyav . . . eig Svopa kpotnohvtwv: Colonna (1987b, 1938) retains
kpotnodviwv, understanding the text to mean something like cum prevaluissent i1 qui
noverant corporis vitium ad nomen efficiendum ‘since those who knew about his bodily
defect prevailed in the matter of naming him’ to help the sense of the passage. Hirschig
and Richards (1906, 111) suggests xataotnodviav ‘established’. However, RL’s kpotn-
cavtov is well suited to the hammering together of two words to forge a name, especially
as the noun form (xpdrog) is a favourite of Heliodorus (cf. 1.18.4; 3.3.1; 5.17.4; 7.8.5;
9.27.1; 10.15.1; 10.41.1; émikpotddv 3.3.7).

There are many different hypotheses for the etymology of the name Homer. For
example, Lucian ( VA 2.20) states that Homer was a Babylonian called Tigranes who was
brought to Greek as a hostage (bunpebong). Cf. Thesleff (1985, 293-314); Chantraine
(1968, s.v. “opunpog); Curtius (1855).

3.14.4 1| xal 10970 copig xatepyaldpevog: Either Homer was ashamed of his birth or he
wisely wanted every city to be his fatherland (cf. Winkler 1982, 146: Homer ‘lied about
his birth in order to enhance his reputation and presumably his income’). Heliodorus
probably took the thought from Philostratus, who also discusses the question of Homer’s
birthplace and reaches a similar conclusion (Her. 728 [Olearius]).

On the ‘amphibolies’ in Heliodorus, see appendix 3.
naoav £00T@ mOAY [raTpido) pvépevog: RL remove motpido from the text on the ground
that it was written above moAlv in C and therefore was a scribal gloss. This appears to be
right, since pvéopal is not used with two accusative complements. Mvépevog with an
accusative complement means ‘sue for, solicit’ (cf. LSJ® s.v. pvéopo, who cite this
passage for their definition I1.2): cf. i8iov éx 1fic Opidiag uvopevog képdog, Char. 6.5.6;
Hvapevog dpxnv, Hdt. 1.96 (cf. also 1.205); Sevtépog apxdg taly mpdrteng pvepevoe, Plut.
Aem. Paul. 3.6. The idea of claiming every city for oneself is not far removed from
soliciting a reward, a kingdom, a consulship, or the command of an army. Homer must still
be awarded citizenship of these cities, as it were, and so his silence on the question is, in
effect, a solicitation. The pvodpevog of B is clearly an echo of pepimxag (3.14.1).

3.15.1 Todro pév €9 1e kol &ANBAS ot Aéyewv EdoEac: cf. 3.12.1 above, and note.
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10 fviypévov Te kol Hdovii mdon ovykpatov, dg Alydntiov: Knemon’ appreciation of the
literary qualities of Homer’s poetry is applicable to the narrative of Kalasiris, since he too
is Bgyptian. Heliodorus may be describing the qualities of his own work through the voice
of Knemon here (Sandy 1982a 25; cf. 3.1.2; 4.4.3).

Colonna (1987b, 1938) reads 10 évnypévov with VMCP'A, which he glosses as
elatum, excellens (cf. the following words, tobg mévtog drepPaAlopevov), where RL have
1 fiviypevov following Amyot’s translation, ‘la subtilité mystique’ and citing 3.12.1, 0
copdg “Oumpoc aivitteton, ol moAdol 8¢ 10 oiviypo mapatpéxovoiv. Cf. also 4.2.3 (ol
YpREOVTEG . . . oivittopevor); 4.15.1 (tdv évorviay . . . aivittopévav); 10.3.1 (aivittopévovn
109 dveipatog); Plot. Enn. 4.2.2, 10 eiwg Aviypévov. The characterisation of the disputed
quality of Homer’s poetry as Egyptian suggests that the emendation of RL is correct, since
Egyptians had the reputation of being crafty (cf. LSJ s.vv. alyvrnélm, Aiyvntioti). This
appears to be the negative portrayal of their reputation for wisdom (Hdt. 2.160).

Tvog Bsiag kol Sapoviag g GAnd@G Letéo e katoforfig: katoforn is also the term used
for the conception of Charikleia (4.8.4). For the association between Homer and
Charikleia, cf. 3.14.3 above and note. The word is also used by the apostle Matthew for the
creation (kAnpovopfcote Ty Nrowacpévny duiv faciieiov and kataforfig xdopov, 25.34)
and frequently in the letters of Paul, although it is not exclusively Christian (cf. LS s.v.
ko toBoAN). For the term daipwmv, cf. 3.14.2 above, and note.

ounprkde: ‘in the manner of Homer’—the adverb may be used of Homer’s language (Suda
s.v. avoBadnv—and often in the Homeric scholia); of close engagement with an argument
(Plato Phaedo 95b; cf. also Strato fr. 1.30); of the Homeric practice of drinking less diluted
wine (QuaAnv éxatépq Edwke xepdoag {mpdtepov ‘Ounpikde, Ephippus fr. 3.2); and of the in
medias res narrative technique of Homer (respondebo tibr Yotepov mpdrepov, ‘Ounprxdc,
Cic. Aft. 1.16.1). Here Knemon refers to Kalasiris® explication of a Homeric text on how
to recognise gods (3.12-13 above) but the Platonic analogy between close heroic combat
and intellectual argument may also be relevaant.

3.15.2 dpowa: Spowo (M) or Spowa (mAT)? For the latter, cf. 4.4.5, but Kalasiris has only
experienced one night of disturbed sleep (3.11.5) at this point and the neuter plural follows

naturally from the preceding & pett tTodro (3.15.1). Cf. also 5.2.8 (Sporar w6 vOv Exeivore).

Kalasiris resumes his narrative

3.15.3 "Exonpov, edpnxévar . . . . émavigelv mpoodok@dv: Heliodorus has not told the
reader, what the 0d npocdoxdpeve are that Kalasiris mentions here (Hefti 1950, 55-56)—

perhaps the phrase is deliberately obscure in order to make it possible for Kalasiris to
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know everything CEpod 8¢ &roavio poddviog £k Oedv, 4.12.3) and yet be unaware that his
mission at the bequest of Persinna could be fulfilled in Delphi. The reader only learns later
that the phrase ob mpocdoxdpeva refers to Kalasiris’ promise to Persinna (3.16.5) that he
would find Charikleia and bring her back to Ethiopia (4.12.3-13.1 below, and note). Hefti
maintains that Kalasiris gave Knemon a false explanation for his presence in Delphi
(2.26.1) ‘der Spannung zuliebe’ (p. 55) and maintains the deception by telling him of the
sleepless night he passed wondering what to do. Similarly, Fuchs (1993, 183) regards the
words “Exoupov, ebpnkéval T 1@v o0 tpocdokmpévev as a ‘mogliche Andeutung’ that both
explanations for Kalasiris’ presence in Delphi (to seek refuge from the world and to carry
out Persinna’s request to find her daughter) are true for both author and reader and that
Kalasiris, who clearly knows more than the previous narrative has indicated, here rejoices
at the coincidence of divine will and the request of Persinna. The narrative problem is
fully discussed in the note at 4.13.1 below.

nviopunv 8¢, 6 Xoapikdfic 1L orepricetor tfig Bvyatpdg évvodv: the only expression of
regret from Kalasiris at the pain he knows he will inflict on Charikles. At the end of the
novel, Charikleia expresses contrition at her deception of her adoptive father (10.38.1).
She is also, of course, the natural daughter of Persinna and Hydaspes (Hefti 1950, 56), but
ethically and, presumably, emotionally, she owes more to her adoptive father for shelter
and education. Children generally owed their parents (Hes. Op. 188, A.R. 1.283), and
indeed the state (Plut. Arat. 25), the cost of their nurture and a foster-father could keep his
foundling children as slaves to repay him for expenses incurred in their upbringing (Ael.
VH 2.7).

810 denoet 1pomw: The MS Vindobonensis Graecus 130 transposes the text of book 3 from
this point to the end of the book to 9.13.3 after the words ei mapackevdlesdol TPOG HAXMV.
This may be due to the fact that the MS from which the scribe was copying was
incomplete. Rattenbury (1925, 178) argues that this implies that B, the common ancestor of
B and C, was defective.

ovpgpovdv: RL’s emendation for the oupgpoveiv of the codices makes this sentence easier
to construe but is not attested in the MSS.

kA0dov pé g elxe ppovriopndrev Gurvog: Kalasiris’ troubles are somewhat overstated.
He has already heard the oracle (2.35.5), which suggested escape by sea (kDo teudvieg),
anticipating one of Kalasiris’ worries here (nétepov S1x 1Hg 1 8aAattedovieg). He has also
been visited by Apollo and Artemis (3.11.5), who suggested Egypt as a first port of call

(mopémepne nd tfic Alyvntiav Smot 18 xod S 1ol Be0lg @idov), thus removing some
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uncertainty about their immediate destination (6mov 8¢ tpanduev). Kalasiris also inflates
his concerns with repetitions (katacKevdooL THY EE0SOV GVUEPOVAV' TOV BpacpOV TFryovimy
$mac uév Afoopev). It is notable that Kalasiris fails to interpret the will of the gods at this
point, despite the fact that the oracle provides the amswers to Kalasiris’ uncertainty
whether they should flee by land or sea (Heft1 1950, 63).

For the metaphorical use of xA08av, cf. Aesch. Pers. 599-600, 1oy x¥ADS@V / kok@V
¢méAom; Soph. OR. (1889) 18, 1527, eig 6c0ov kA 0Swva dewviig ooppopdc EANAvOev). The 1dea
is common in Euripides (cf. Med. 362, xA08wv xax®v; Iph. Taur. 316, xA0dwv moAepiwy;
Ton 60, xAOdwv moAEpLog; Suppl 475, xA0dwv dopde, Hipp. §24, wduo copgopls; lon 927,
ko xoxdv, Hipp. 822, Hercul 1087, Suppl 824, Iph. Taur. 1306; Ion 1509) and is a
favourite of Heliodorus: Theagenes talks of a ‘wave of troubles’ (2.17.1, xA080VL KOK®V);
Charikles complains of the ‘wave’ that has torn away Charikleia the ‘anchor’ of his life
(4.19.9, Xopixiewa povn mopoyvxl xal ¢ eimeiv &yxvpor xal TodTNV DRETENETO KOl
mopfveykev & i moTé ot 10 €lANy O pe kAvddviov); the attack of Trachinus on the ship of
Tyrrhenus causes a ‘storm’ to break loose on board (5.24.2, ‘Ecelodn npog v &yyeAlav
OAKOg Ev Te YoATVY KADdwvOg EuTEMANGTO BopDBolg OAOAVYLOTG Sradpopals kotonyloLévn);
Arsake is also described as ‘surrounded by a wave of thoughts’ (7.4.1, xAOdwvt
epovTicpatov meplectoiyloto); Hydaspes calms the ‘storm’ of emotion that breaks out
among his people on the discovery that Charikleia is his daughter (10.16.3, v xeipo
TPoTeivog Kol Kortaoeiov Tpog Niovyiov 10 kAVE@VIOV 10D SAPOV KOTEGTEAAE).

Porphyry uses the word kA08wv to refer to the material world from which, in the
allegorical interpretation of the Odyssey by Numenius, Odysseus must escape to obtain
release from his wanderings (On the Cave of the Nymphs in the Odyssey 34, néviog 8¢ kol
8Aocoa kol mopd MAGT@VL i DA odotaolg ‘the ocean, the sea and the waves are,
according to Plato also, material substance’). Cf. Lamberton & Keaney (1992, 127-128).
3.16.1 éyoger 1e M| pétovrog: "Eyopet is here used intransitively. The péTovAog separated

men from women in a Greek house (cf. Eur. Alc. 546-550).

Kalasiris explains how higher wisdom caused him to leave Egypt

3.16.2 &vdi86von pot TadTopatov dpxNv THV £V LEpol BOVAGV nynoépevog: By employing
Kalasiris as narrator as well as protagonist, Heliodorus is able to speed up (cf., e.g., 4.8)
and slow down the pace at which the plot unfolds. Here the reader is swept into the
narrative through the description of how Kalasiris seizes the opportunity Theagenes
presents to him by seeking his advice. This is an instance of the skilful development of the

narrative noted by Thorlacius (1823, 5: felix plerumque est nodorum nexio et solutio).
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According to Winkler (1982: 130, 136), the gods made things fall into Kalasiris’
hands and consequently the Egyptian priest was a ‘very passive observer’ and ‘not one
who makes things happen’ (p. 130); ‘incredibly passive and reluctant to intervene’ (p.
136). This is true only up to a point: Kalasiris is unexpectedly invited to join a party of
Phoenicians from Tyre who were holding a sacrificial feast for Herakles (4.16.3) and
Kalasiris regards his discovery of Charikleia in Delphi as a fortuitous bonus (4.13.1).
Winkler's case can even be strengthened to the extent that many of the encounters in books
3 & 4 occur by accident. For example, Charikles and Kalasiris are invited to Theagenes’
feast apparently spontaneously (3.10.1) and Kalasiris meets Charikles and Theagenes
seemingly by accident on a number of occasions (3.18.1; 4.6.2; 4.6.3; 4.7.1; 4.7.10; 4.14.1;
4.16.1). However, Kalasiris certainly does make things happen at Delphi: he looks out for
Charikles after the procession deliberately (3.6.2, orovddoog) because he was curious as a
result of .what he had heard and seen (3.6.3, mepiepyotepog); he secures the band from
Charikles (4.8.1) and, after reading it, decides to take action (4.9.3, 1OV Aoyiopov wpdg T
viigov Gvakadesapevog Eyvav iy dpelelv GAA Epyov ExecBal); he states explicitly that he
has watched over Charikleia for a long time (4.13.1, éx moAA0D 1e @ olofo mpooedpedw
XPOVOL, Bgpomeiag eV -’L‘ﬁg mepl oe xal maAol fig mpemodong obdEV GmoALTGV); the
kidnapping of Charikleia takes place after he had spent sleepless nights planning what to
do (3.15.3, Amopovv, 61w Sefoer Tpomw TodG VEOLG cuvayayelv; 4.4.5, Eyo 88 adbig Gvmvog
fiv TV 1€ puYTv dmot Tpambpevor AdBoruev); and, finally, the actual crime takes place on his
instructions and at his signal (4.16.2, t& ¢ éxeivoig pntéa kol adT® mpakTéo Kol 10 P
&pod doBmodpevov 100 Korpod Ko The wpog évdoorov Emnpelv émioteidag; 4.17.2, & 1¢
denoel kal Omdte TpaTTEly £KGTEPOV DROBENEVOC, OTKOSE EABMV £QMIpevOV 101G ECOLEVOLS).
TGoxov olpal 10 1@V TOAADV ®w&Bog ol TV Alyvrtimv coplav piav kol THv adtv
fmaTnvTol xoxdc €180teg: That Theagenes indeed had faith in Kalasiris’ supposed magic
powers is clear from his earlier joy on hearing that Kalasiris was an Egyptian priest
(3.11.3) and his later words (odk E0QaALEVOG . . . @V mpooedoxnoe, 3.17.3). Similarly,
Charikles believed that Kalasiris could make Charikleia fall in love through magic (2.33.6)
and could cure her of the ‘eye of envy’ (3.9.1 above and note). On the other hand,
Charikleia saw through Kalasiris’ pretentious show of magic (4.5.4 below and note).

Colonna (1982, 38; 1987b, 1938) prefers fryémnviar ‘sono attrate da un solo tipo di
sapienza egiziana’ (V) for fmétnvion ‘are deceived’, ‘mistakenly believe’ of the majority
of the MSS. But Aydnnvial cannot be right here either in terms of meaning (kyordo =

‘regard with affection’) or construction (the active voice is required for &yoamém to be
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taken with £186tec, which Colonna does not translate, in the sense ‘to be contented with’:
cf. LSF s.v. dyombw 111.2).

3.16.3 ‘H pgv yop tg éoti dnpedng: The characteristics of the lower form of Egyptian
wisdom given here are systematically compared with ‘true wisdom’ (7 &An6AG copia) in

3.16.4 and can be tabulated as follows:

Lower Form Higher Form .

Practised by common people Practised by priests and prophets
(dnuedng) (iepele Kol TPOENILKOV YEVOG)

Earthly Heavenly

(yopoi £pxopévn) (mpdg T 0Vpbvior BAETEL)

The slave of ghosts Conversant with gods

(eldMA®V Bephimonva) : (8e®V GVLVORLAOG)

Wound about the bodies of the dead Shares nature of higher powers

(mepl copato vexpdv eldovpévn) (phoemeg kperTtdvev LETOX0G)

Stuck on drugs Tracking the movement of the stars
(Botévong TpooTeTNKLI:) (Gotpwv kivnolv Epevvaoo.)

Sustained by spells Profiting from foreknowledge

(¢mdoig EMOVEXOVCO.) (LEAAOVT@VY TPOYVQOLY Kepdaivonoe:)
Neither itself advancing . . . to any good | Withholding itself from the evil things
end here on earth

(obte admy mpoiodoa . . . TpdG 0oDBEV | (TAV pEV YNivev TOVTOV KoK@V &mooToT-
GyaBov TéAog) 0do0)

Sorry and . . . the servant of licentious | Directing everything to what is . . .
pleasures beneficial to human beings.

(Avmpdr 8¢ Twvar . . . KOAGOT™V (Révto . . . WPOG TO . . . QQEALHOV
VENPETLS) ¢mTndebonoa)

The lower form of Egyptian wisdom can clearly be identified with magic, the higher with
theurgy or astrology. St. Augustine refers to Porphyry’s distinction between magic and
theurgy (City of God 10.9). For a brief discussion of the popularity of theurgy among the
neoPlatonists: cf. Luck (1985, 20-25). However, ‘true wisdom’ (| 6An8@dg copic) may refer
to astrology (cf. Gotpwv kivnowv €pevv@on). Magic and astrology were assimilated in the
fourth century and as such became a major crime in 358 (Cod. Theod. 9.16.1), not only
because the insecurity of the empire at this time made the imperial court particularly
suspicious of these arts but also because of the association between magical divination and
paganism (Barton 1994b, 59). The assertion that most people (10 T@v TOAA®V ®&60G, 3.16.2)
could not distinguish between the two may provide a small clue to suggest that the
Ethiopian Story was composed in the fourth century. Further evidence for the
identification between magic and astrology in the romance can be found in the name
Petosiris, one of Kalasiris’ sons and also an astrological writer who wrote on the theurgic

art of controlling Destiny (Proclus /n Rempublicam 2.344-345). Cf. Barton (1994b, 70-71).
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Kalasiris here is careful to distinguish between the two and practises only the true wisdom
(7 &And@de copic). Winkler (1982, 128-132) regards the distinction between higher and
lower Egyptian wisdom as the fundamental structuring principle behind Kalasiris’ Delphic
narrative (see appendix 3).

For the close resemblances between the lower form of Egyptian wisdom that
Kalasiris describes here and the magic performed by the witch of Bessa: cf. 3.16.3 below
and note.:
elddAmv Oepamoaiva: £ldwio means ‘ghosts’ here and at 1.3.1; 2.5.2; 2.11.3; 4.14.2,
suggesting a preoccupation with the supernatural and the macabre in the romance. The
word €idmAov is used in a technical, neoPlatonic sense at 9.25.2, T@®v &1 mepl obTOV
eimdvIov g poaviacia Tig €in woxfig 10 PEAAOVTO TOAAGKLG <elg™> £IBWAQ TPOTVTOVUEVTC.
Cf. Emilsson (1988, 119): ‘In Plotinus erdélon usually means “image” or “reflection” in
the sense in which an ontologically posterior item is said to be an image of an
ontologically prior one.” TOmog is also a term in Plotinus for a ‘representation’ (Enn. 5.5.2)
and may underlie Heliodorus’ use of mpotumovpévng although the latter form is not attested
in Plotinus (cf. Philo 1.69, ‘forming’; LS} ad loc.). Sisimithres also uses €{8wAa to refer to
the ‘images and representations’ Persinna conceived Charikleia from the picture of
Andromeda in her bedroom during intercourse with Hydaspes (10.14.7, duoAoyotong &v
adtf] Toevtnel Ilepoivvng éomakévor Tive eidmAa Kol @avtasciog OpoTHTOY &Rd THg Kortd
Thv "Avdpopgdav mpdg oe OuAiog Opepévny). Here the word may be used in the usual
Epicurean sense, although the conjunction of gaviacion with eldwAa suggests a non-
materialistic interpretation of the word here. Later in this passage, Heliodorus uses the
term &pxétomog (10.14.7: cf. also 2.33.3), which occurs frequently in Plotinus (cf, e.g.,
Enn. 2.4.15). The use of neoPlatonic vocabulary does not, of course, mean that Heliodorus
was himself a philosopher of this school, but it does indicate familiarity with their
teachings.

TepL chpota vexpdv eidovpévn: Kalasiris here refers to exactly the same kind of magic to
which the bereaved mother from Bessa resorted (cf. mept . . . chpote vekpdv gldovuévorc,
6.14.7) and for which her son condemns her (6.15.1). EiAovpévn is unusuwal; the word
suggests the bandages wound around the bodies of mummies (koTelAlGG0VGL TGV 0DTOD 1O
odpo o1vdovog Buooivng Telapdol katatetunpévors, Hadt. 2.86)—a magic action is here
transferred to a property of Egyptian magic (cf. mpootetnkvia, 3.16.3 below and note). In
fact all the features of the lower form of Egyptian wisdom listed in the table above (3.16.3

and note) can be paralleled in the description of the necromancy performed by the witch of
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Bessa: the witch is a commoner from the village of Bessa (6.12.1; 6.13.1) and the practice
of witchcraft is common among Egyptian women (oxnvfic . . . talg . . Alyvrriong
¢mymprafodong, 6.14.2); her work is earthly—she digs a pit to contain her libations to the
spirits of the underworld (B68pov, 6.14.3); she interferes with the souls of the dead by
preventing her son from leaving his body to join them (c®uo vexpov . . . todg Aomalg
gmplyvooBal yoyais éunodilovoa, 6.15.2); her art is practised on dead bodies (mepi . . .
ocopote vexkp®dv eldovpévoig, 6.14.7); she uses magic herbs (méppa otedtivoy . . ddgvn xai
popdde xotaotéyaoco, 6.14.3); chants spells (mpdg 10 odg ém@dovow, 6.14.4); her art is
unholy (oxnvfig Tivog odk edayodg, 6.14.2); finally, she may fitly be described as ‘sorry’
(Avmpd, 3.16.3) and she certainly comes to a bad end (6.15.5).

These parallels show a strong condemnation of magic in the romance and
conversely support for astrology or theurgy. The eloquent denunciation of the mother by
her dead son (6.15) supports the negative attitude towards magic in comparison with
astrology here. Heliodorus makes the necromancy of the witch of Bessa a pathetic and
misguided exercise quite unlike the sensational actions of the Thessalian necromancer in
Lucan (6.637-830). For necromancy in antiquity, cf. Luck (1985, 166-168). Kalasiris de-
clares that merely looking at such magic being performed was an unholy action (6.14.7,
v 8€av ok edayfi). He adds that prophetic powers should derive only from sacrifice and
prayer (£x 6Vo1AV EvvOpmY Kal edx®v koBop@v). His attitude is entirely in line with Plato’s
earlier condemnation of magic as a criminal activity (Leg. 10.908-910; 11.933) but it also
echoes contemporary attitudes to the black arts, the practice of which was punishable with
death under Constantius [T (Amm. Marc. 19.12.13; cf. also Cod. Theod. 9.16.7 for
Valentinian and Valens); Barb (1963, 101-125); and Bonner (1932, 34-44), who discusses
the incident in which a mutilated chameleon was left in the lecture room of Libanius (Or.
1.243-250). However, this and other references in the orations of the Syrian rhetorician
(e.g., Or. 36.15, on nobbling race-horses; Decl. 41.29, on the power of demons; Decl. 41.7,
on disturbing dead bodies) show that even highly educated people believed in the power of
magic at this time. References to magic are, of course, frequent in the Apology and Meta-
morphoses of Apuleius. There appears to be a certain ambiguity in Heliodorus towards
magic: on the one hand it is condemned and despised; on the other band, the descriptions
of magical procedures are detailed and extended (indeed the Ethiopian Story provides the
best descriptions of the ‘eye of envy’ and necromancy in antiquity—perhaps forbidden

fruit for Heliodorus).

In terms of the immediate narrative context, the strong similarities between the
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necromancy of the witch of Bessa and Kalasiris® account of Egyptian magic effectively
link Theagenes’ hope that magic could secure the love of Charikleia with the mother’s
anxiety for the safety of her second son (6.14.5) and suggests to the reader that both are
futile and misguided. In the case of Theagenes, this would only be apparent on a rereading
of the text, but for the necromancy scene Kalasiris’ discussion proleptically informs the
reader of the falsity of the witch's hopes. Similarly, the reader is prepared for the mumbo-
jumbo magic scene between Kalasiris and Charikleia (4.5.3 below and note).

Botévalg mpootetnkvia: Ipootetnkvio is unusual; the literal meaning is ‘melted onto,
clinging to’ as in the poisoned robe of Herakles (Soph. Tr. 833; cf. LSI® s.v. mpoothikopon).
Cybele describes the erotic desire of Arsake with this word: kol xoAdg xai Gxpoaiog
yovolko opolav xal mpootetnkviov énmbeital, 7.20.2. The underlying meaning is ‘melt’;
the reader may intimate, as in the case of eldlovuévn above, that the process of concocting a
potion informs the catalogue of properties of Egyptian magic. lamblichus On the Mysteries
3.27-29 denies the magic powers of statues and plants. However, lamblichus holds no faith
in the efficacy of the stars either (3.30), though to Kalasiris this represents ‘higher
wisdom’ (3.16.4).

TPOG 0VBEV GryaBOV TéAog 0VTE T Tpotodoa obte Todg xpmpévoug pépovca: Bekker and
Colonna (1938) read npociodoa (VMPAT) but RL and Colonna (1987b) prefer npotodoa
(CZ). TIpooiodoa . . . mpdg would give the inappropriate meaning ‘going against / towards
any good end’ rather than ‘advancing towards, succeeding in respect of, any good end’. In
any case, Heliodorus uses mpooeiur with the dative at 2.9.1 and 8.5.9 in the sense of
‘approach’. IIpotodoa should therefore be read here.

obte 100G XpOIEVOVG PEPOVOE, GAA DT MEPL oDV T WOAAL WTCLOVGW: Possibly a
rather cruel foreshadowing of the violent death of the witch of Bessa, who stumbles into a
javelin (6.15.5).

PovTaciog 1@V un viev dg dviav xai anotvyiag T@v eAmlopévov, mpatenv dbepitov
eOpETig kal Ndovdv dxoraotmv drnpétic: For paviosio see note on 3.13.1 above, and the
introduction. Here the meaning is close to the modern sense of the word. Note the
homoioteleuton in paviaciog . . . &motvyicag; Svtav . . . Sviev . . . EAmlopévov- . . . TpdEev
GBepitay . . . HIBOVAV . . . dxoAGoT®Y; and sbpémic . . OINpéTic.

3.16.4 'H 8 étépa, téxvov, f| GANBAC cogic: on the distinction between magic and
astrology: cf. Phil. VA. 5.12; 7.39; 8.7; Apul. Apol. 26 [cf. Merkelbach 1962, 244 n. 1];
Apollonius of Tyana Ep. 16; August. City of God 10.9 (on Porphyry’s separation of magic

and theurgy). Apollonius has supernatural powers that Kalasiris does not have (Feuillatre
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1966, 129), although Kalasiris does claim knowledge of the future through astrology (cf.,
e.g., 4.12.3 below, and note).

fiv iepele kal mpoenTikOV YEVOG €X VEQV aoxodpev: for the reputation of the learning of
Egyptian priests at this time: cf. Amm. Marc. 22.16.17-22.

Oe@V CUVORIAOC Kol QUCE®G kPELTTOVOV PETOXOG: the use of ol kpeittoveg for the gods is
found in Plato Soph. 216B, Tig 0D10¢ 1@V KPELTIOVOV; Plut. Pyrrh. 4.7.1, dmeA@elv én’
doeieig Todg Kkpeittovag; Lucian Symp. 7.5-7, movieg adT® kol €de€lodvio g Tva 1@V
KPELTTOVQV, Kol SAmg Beod Emdnuio 10 TpAYHO: Av "Iov 6 Bowpootog; and in Proklos’ com-
mentary on Plato Rep. Vol. 1, p. 34, 1. 8 (Kroll), &’ beeocrv v mpdg 10 kpeltrov. This form
of the word can therefore not be used to date Heliodorus. However, Wifstrand (1944-1945,
107) notes that. the singular form 10 xpetttov, which Heliodorus used in the sense of
‘superior being, god’ (cf. 1.8.4; 4.18.6; 8.9.16; 10.4.3), was used frequently in the fourth
century: cf., e.g., Bus. Vita Const. 2.26.1, 10 kpelttov obk &yvaoav; Jul. gig v untépa v
Gsdv 11.15, mpdg 10 xpelttov petéomoev; but cf. also Lucian Apol. 8.6-12, dn6 Tvog
KpeiTIovOg . . . dyopedo ody, Exovieg. Aelius Aristides used in the sense of ‘victory’ (397.11
[Jebb], ol pév TIv &oedAsiay, ol 8¢ 10 xpelTTov TPoapoHULEVOL). Heliodorus’ usage is close
to that of Eusebius: cf. 4.18.6 below, and note.

xoi &t Gavepanolc eeédtpov: 6t (RL; Colonna 1987b) should be 6 . (Colonna 1938;
codd.).

3.16.5 8U fiv xay® Tiic éveykodong eig xoupdv &Eéotnv: Kalasiris here provides a third
explanation for his exile from Mempbhis (2.25.1-5). He had told Knemon earlier that he had
exiled himself because he did not want to disgrace the priesthood by his inability to
overcome his lust for Rhodopis and emphasised that Rhodopis was the agent of his destiny
(2.25.3). He then added a second, more important reason: that he knew that his sons were
destined to fight one another and left for Thebes to visit Thyamis (2.25.5). The addition of
this second reason enables Heliodorus to make a surprising connection between Kalasiris
and the pirate chief who had taken Knemon, Theagenes and Charikleia prisoner, and links
the story of Kalasiris with the main narrative of the romance. The connection between
Kalasiris and Thyamis is then effectively forgotten until he finally encounters his elder son
in combat with the younger son, Petosiris, at Memphis (7.6.5). Kalasiris registers no
surprise when the friend of Nausikles mentions his son as the captor of Theagenes (6.3.4)
or when Knemon tells him that he is sure Thyamis will not harm Theagenes (6.5.1).
Kalasiris later tells Charikleia that he has already told her that Thyamis is his son,
although in fact he has not (6.9.5). Heliodorus may have forgotten that Kalasiris had told
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Knemon, not Charikleia, that Thyamis was his son (2.25.5). At any rate, the narrative
breaks down at this point.

The present passage recalls the second reason for Kalasiris’ exile (this time
attributing the exile to the gods) but then suggests a third—that Kalasiris was looking for
Charikleia. The reader only learns that the quest for Charikleia was the result of an oath
which the priest had sworn to Persinna to bring her daughter back to Ethiopia (4.13.1
below, and note). The purpose of the overview of Kalasiris’ life, as it is given here, may be
to remind the reader of the importance of the feud of Kalasiris’ sons in the development of
the plot and of the ‘mystery’ of Charikleia's origins and of her presence in Egypt (Hefti
1950, 56-57).

The reasons Kalasiris gives for leaving Memphis (2.25.3-5) are similar to those
given by Mattidia for leaving Rome in the Clementine Recognitions (Hom. 12.15.3). Both
wish to preserve their chastity and to avoid a fight between their sons; both are instructed
in a dream to leave with the children in their charge (cf. 3.11.5 above, and note; Horm.
12.15.3). Both Kalasiris and Mattidia, who are disguised as beggars, are laughed at and
rejected as mad by their children in the recognition scenes (7.6-7; Hom. 12.22.1-3).
xai TV QUYNV pou THv €k Tfig éveykodong od ik tadta mAéov ¢ Eolkev | Thv Xaopt-
xAelag ebpeoiv EméBaAriov: cf. above 3.15.3; 4.13.1 and note. Here Kalasiris insists that it
was the gods and fates who imposed his exile on him.

Barber (1962, 207) prefers the aorist énéBatov to the imperfect &énéBarlov (RL,
Colonna 1938, 1987b) here, because the action has a present effect. The aorist certainly
appears to be more suited to the context and this tense should also be used at 4.7.8

(ovvéBarov) with Colonna (1938; cuvéBaiiov 1987b).

Kalasiris confronts Theagenes and assures him that all will be well

3.17.1 "Eyvev odv xaipdv elvar tepatedecdar mpde odtév: Kalasiris consistently
disassociates himself from the lower forms of magic (Thorlacius 1823, 14). The deception
of Theagenes is strictly unnecessary, since he is deeply in love with Charikleia, but it
serves to strengthen Kalasiris® influence over the young man (Hefti 1950, 57-58). There
are other occasions on which Kalasiris behaves in this way (3.18.3; 4.5.2-4; 4.6.3-5; 4.7.1-
2; 4.7.12-13; 4.10.1-12.1; 4.14.1; 4.15.2-3). Kalasiris also hoodwinks Nausikles by
pretending to remove a jewel from a fire by sleight of hand (5.13.2). Here the deception
serves to hide the truth about Charikleia from Nausikles, but in the case of Theagenes
(3.11.3 above, and note), the deception is entirely gratuitous, although it is in keeping with

the characterisation of Kalasiris as a composite ‘holy man’ and charlatan (Sandy 1982b,
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145). In the case of Charikles and Theagenes, Kalasiris is only playing up the expectations
they have of him (Winkler 1982, 130). For the expectations of Charikles, cf. 3.9.1 above,
and note.

Philostratus condemns the credulity of those who allow themselves to be taken in

by frauds (VA 7.39). Lucian tells of a magus who cast spells on a woman (Philops. 13-15).
For the prevalence of false prophets and charlatans in later Greek literature: cf. Anderson
(1993a) 131-150.
3.17.2 Kal émotioag OALyov . . . kai To0¢ xatéXovg Lipodpevog: the terminology here
(yneovg . . . xatapduoboag) appears to be astrological: cf. Vettius Valens 10.15, ypoyLjio-
1elg amo Adyov fi yhewv &vayopevor (LSJ ad wfigog 11.1.b) or magical: cf. PMagPar.
1.1048. The word OAiyov shows that Kalasiris is not being serious, since calculations
required to cast a horoscope in ancient astrology were complex (Barton 1994a, 86-102).
Although astrology became illegal in 296 (Just. Cod. 9.18.12), and was frequently attacked
by Christian writers (August. Civ. Der 5.5.5; Barton 1994b, 62-69) it nevertheless
continued to be influential under the Christian emperors (Barton 1994a, 64-68).

Divination was commonly performed in a state of trance (Luck 1985, 240-241). The
prophecies of the Pythia'at the oracle at Delphi are examples of this (Luck 1985, 246). For
a description of a trance of the Pythia, cf. Lucan Pharsalia 5.86-224; a general description
of ecstatic states and the signs of divine possession is given in Iamblichus On the
Mysteries of Egypt 3.4-6. Kalasiris’ description here is perfunctory and a mockery of true
mantic states. This is in keeping with the rejection of popular magic in the romance: cf.
3.16.3 above, and note; 4.5.3 below, and note.
£piAel TOAAG TV xe@aAfv: for a similar expression, ¢f. Soph. Oed. Col 1131.

3.17.3 dpodoyer xGpiv, odk Eopaipévos, ag Ereyev, Gv mpooeddxnoe: Cf. 3.11.3; 3.16.2
above, and notes.

Colonna (1938) omits dx Aeyev as an interpolation but he restores the phrase in his
1987 edition. The inclusion of the phrase suggests that Kalasiris detects some insincerity
in Theagenes’ protestations or at least that he views his own ‘prophecy’ with some
misgiving. This is in keeping with Kalasiris’ ironical stance and the words should stand.
TodTNg Toxelog GmoTvxévier: The resumptive use of obtog may be modelled on the usage
of Xenophon (cf. Anab. 2.4.15;7.1.29; Oec. 2.5): cf. Baumgarten (1932, 29).

3.17.4 'Ouidiag yap Tl yuvaikdg aneipatog elvar dieteiveto ROAAL dropvipevog: the
picture is a convention in the romances: cf, Xenophon Cyr. (5.1.11-14); X. Eph. 1.1.5-6
(the arrogance of Habrokomes); Char. 2.4.4; 6.3.2; the Parthenope and Metiochos
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fragment; Rohde (1914°, 156 [147 n. 1]); Trenkner (1958, 27). Theagenes resembles
Euripides” Hippolytos in his contempt for Aphrodite and consistently defends the virtue of
chastity (e.g., 7.25.7, where the expression OpiAMag yop £TL yovoukog ameipatog elvat is
echoed). Heliodorus does not have recourse to the motif of an outraged god of love (cf.
Eros in X. Eph. 1.4.5) to advance the action of the romance, but more naturally allows
Theagenes’ lack of experience in love to lead him to seek help from Kalasiris (Hefti 1950,
58; cf. 3.11.3 above, and note). However, the words dianticon Taoag kol YooV adtov kol
£potag seem to belong to the world of the ascetic, and the theme of chastity in the
romance is clearly of wider significance than simply acting as a narrative device to bring
Theagenes under the influence of Kalasiris.

The unusual word &&iépaotog also occurs in Xen. Cyr. 5.2.9; Symp. 8.14; Plut.
Thes. 2; Mor. 84F; Arr. Epict. 4.11.35; Luc. Dial mar. 1.2; Dial. mort. 9.2; lambl. VP p.
45; Poll. 3.72.

3.17.5 &GAAQ S o whvia kiviitéov TEXVN kol oy olde Pualectar: cf. 4.6.4; 4.6.7;
4.14.1; 4.15.3. There may be a resemblance between Kalasiris and the clever slaves of
Roman Comedy in these words (Sandy 1982a, 68).

Kalasiris also tells Theagenes not to insult his ‘art’ by which Charikleia has been
compelled to fall in love with him (4.6.4). He later tells Charikles that he is not surprised
that Charikleia has fallen in love as he did not think that she would be able to resist even
his first assault (4.7.2). The priest’s ruthless manipulation of Charikleia and Theagenes is
softened by his ironic stance towards magic (Kerényi 1962% 253) and by his gentle and
understanding approach to his charges (Winkler 1982, 131). To some extent Kalasiris is
indeed playing up to what Charikles (3.9.1 above, and note) and Theagenes (3.11.3 above,
and note) expected from him. But while Winkler points to 3.7.1, 3.19.1-2 as evidence of
the ‘tact and understanding’ of Kalasiris (who continues to lie to Charikleia at 4.5.4-6.2,
4.10.1-13.5), it is actually Charikles who is primarily expressing concern in these passages
(3.19.2) and the reference to Charikles’ forcing Charikleia to marry Alkamenes (Winkler,
foc. cit. p. 132) is a misrepresentation by Kalasiris (4.13.2), who wishes to induce her to
comply with his will in order to fulfill the instructions of the gods in his dream (3.11.5).
pEXPLG OvOpatog: the use of this prepositional expression, meaning ‘to the extent of . . . °,
is unusual, but similar phrases are numerous in Ethiopian Story: cf. péxpt 100 ovopatoe,
2.12.4; péxpr 10v Syemv 4.6.4; péxpl povav Gdivay 4.8.1; puexpic dpog 4.8.7; péxpig dxone
4.10.3; péxpig émaryyeriag 4.13.4; uéxpr Thicde Thig Eomépag 4.19.4; péxpt TV VUKTOV 5.1.3,
8.10.1; puéxpig Ovopatog 6.8.4, 7.27.7; pexpig oipatog 7.8.2. The more normal construction
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(‘until”) also occurs: péxpt 100 T6KOV XPOVOS 4.8.5; péxpr 1fig mopeABobong 6.8.4; pEXpL . . .
Todtav 6.12.1; péxpig 0d 7.27.6; péxpr Bavétov 8.12.15 pexpt tovtwv 10.9.6.

Ewp@v £mPoiveryv: an unusual expression, possibly borrowed from Euripides Herc. 630,
Bolvely €nt Eupod.

3.18.1 Hpvov amobbel: RL suspect the codices here and Lumb suggests auvov for duvov,
but dyevdv GmodeLy is not attested whereas Stephanus (s.v. &mo@bely ) provides support for
Huvov. The expression is unusual but the text is best left unchanged.

¢mi Bdxov TvOg kataAoyBhve TOV XapikAéa wxadfipevov: 8@Kog refers to a kind of

priestly high-chair: cf. Anth. Pal 8.12; Hdt. 1.181.

Charikles tells Kalasiris of his dream

3.18.2 ovepdtov ¢ e dotapatavtev: cf. the later dream of Charikles (4.14.2). Since
the content of the dream is not related here, the reader cannot tell whether this is exactly
the same dream, but their purport is clearly similar. A clearer instance of Doppeltraiime
occurs in the later books (9.25.1, Hydaspes dreams that a daughter was born to him that
day, and 10.3.1, Persinna has the same dream but interprets it to signify a victory on the
battlefield). On the significance of double-dreams: cf. Kerényi (19622, 166) who refers to
Apul. Met. 11.22 (Isis herself appears) and 11.27 (Asinius Marcellus); and Merkelbach
(1962, 242 n. 1). The dreams need not occur to the same person: Longus (1.7.1, Dryas and
Lamon have the same dream); Achilles Tatius (4.1.2-3, Leukippe and Kleitophon have
similar dreams—Achilles is clearly having fun with the convention here, since Leukippe
says her dream requires her to remain a virgin whereas Kleitophon dreams that he is
excluded from the temple of Aphrodite but that a beautiful woman tells him that he can
enter and that she will make him the ‘priest of the god’—words which Kerényi (foc. cit.)
strangely interprets as signifying the Himmelfahrt of Kleitophon); Char. (1.12.5-10,
Theron dreams of a closed door but as a result runs into Leonas, who had just dreamed of
someone offering to sell him a beautiful slave girl; and 2.1.2, Dionysius dreams about his
wedding-day and Leonas tells him his dream is a reality). There is no suggestion in Helio-
dorus that the repetition of dreams (cf. also Kalasiris’ dream, 3.11.5) is not seriously
meant but it is ironic that Charikles is less able to make sense of his dreams than Kalasiris,
despite the fact that he is the priest of Apollo (cf. 4.15.1; appendix 1).

toig OmAitolg Spopedor dgdog Gvapaively kol BpaPedelv miv Laxopov vopipov: cf. 3.5.3;
4.1.2, for the role of the acolyte at the games.

3.18.3 eboefidg 8¢ npog 10 Belov mowoing: for the expression 10 @elov, cf. 1.8.4; 1.22.6;
2.22.5;2.25.3;4.16.3; 9.10.2; 10.9.6; 10.9.7; 10.16.7; 10.17.2; 10.39.3.
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‘QuoAdyovv MpeAnkéval: Kalasiris is here being economical with the truth, in order to
avoid telling Charikles about the symposium, the visitation of Apollo and Artemis, and the
visit of Theagenes, which had occupied the previous day, possibly in order to manage the
complex situation more effectively (Hefti 1950, 60-61). The situation is unusually ironic
since Kalasiris has to deal with Charikleia’s initial opposition to love, the arranged
marriage between Charikleia and Alkamenes, and Charikleia’s secret passion for
Theagenes. In order to reconcile these difficulties with the will of destiny, Kalasiris must
keep all knowledge of the love between Charikleia and Theagenes secret.

Naber (1873, 162) strangely regards fueAnkévol as an incorrect reading and
suggests pepereTnkeévol, but this makes nonsense of the text and has no basis in the MSS.
copiotebav xal npdg £xelvov: Amyot (1547, 80) makes the participle refer to Theagenes
as well as to Charikles (Hefti 1950, 59 and n. 494). The sense would thus be ‘playing the
sophist to him <as well as to Theagenes>"’. Although Hefti seeks to restrict the participle
to the preceding words ‘QuoAdyovv fueAnkévor, Amyot’s version would be required
because of the xoil. The verb copiotebmv is quite prevalent in the Ethiopian Story. Cf.
1.10.2;2.11.2; 2.24.5; 6.9.7; 10.9.6.

Kalasiris did not make the admission that he was cheating Charikles when he first
mentioned the ‘eye of envy’, although he does so here (Hefti 1950, 61). Conversely,
although he was mindful of the oracle concerning the two lovers early on (3.5.7), he does
not make this a justification for his deception of Charikles, which also takes place before
the vision of Apollo and Artemis (3.11.4).

v wapodoav Evdodval mopekdAovv, Exewv yép TL cvVBeivon npog v loowv: There
appears to be no justification in the text for the assumption that Kalasiris requires a day’s
grace in order to arrange a private interview with Charikleia (Hefti 1950, 59) rather than
that he is simply buying time. Kalasiris callously exploits Charikles’ fears for his daughter
health, whereas he knows there is nothing wrong with her apart from her passion for
Theagenes. In pretending to be able to cure Charikleia, Kalasiris is living up to the
reputation of Egyptian priests, who were famous for their knowledge of medicine (cf.
Hom. Od. 4.231-2; Hdt. 2.84).

3.18.4 Bodiopoi ot . . . émopfivan nopakato@iuevov: Heliodorus appears to have
forgotten that Charikleia already knew Kalasiris well and had participated in sacrifices

with him and had asked him questions about the religious matters (2.35.3; 3.6.2).

Kalasiris and Charikles visit Charikleia

3.19.1 v 1€ mopeLdv 1idn 1O Gvlog Epevye: Elsewhere, Charikleia’s hair is compared to a
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rose (3.4.5) and Achilles Tatius (2.1.3) imagines Leukippe’s lips to be like the petals of
that flower. For the use of such metaphors in ancient accounts of female beauty: cf. Jax
(1933, 168).

3.19.3 'AAAG 8Gpoel mapakékAntol KaAdaoipig $8e 6 copdg Taciv Tivé ool mopicacho:
cf. 3.9.1 above and note; 4.6.2 below. There is irony in Charikles’ words, of course. In an
unpublished paper delivered at Groningen in 1994, Hansen notes the similarity between
Kalasiris in this scene and Appion in the Clementine Recognitions (Hom. 5.3).

3.19.4 ’Ecubra pev éxnfveve & odv 1| XapikAerwo: for a similarly modest silence, cf. Ach.
Tat. 5.26.1, "Qg¢ 8¢ éclomv €yd xGtm vevevkag, where the false modesty of the hero
parodies that of the conventional romantic heroine; Clement of Rome Hom. 5.3.2, ik ye
TG cLenfig Kol ToD k&t® vedely mepl ob fiBeAov Evdeikvuohol Tapelyov v drOVoLay.

vapov kai avdpdv: Reeve (1968, 284) points out that the conjecture &vdpdg, which RL
attribute to Jackson, was originally made by Naber (1873, 337), who writes: credideris
lenonis haec verba esse . . . corrige avdpog. The change is unnecessary, since Charikles’
request to Kalasiris to make his daughter more disposed to the company of men does not
imply that she should become promiscuous and Heliodorus consistently shows an
inclination towards the use homoioteleuton.

avvodfcecBol adTd TV BovAnoiv Emoyyeldduevog: the irony is often at Charikles’
expense as it is here (Hefti 1950, 114 and n. 940).
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BOOK FOUR

THE GAMES

Kalasiris continues to describe the Pythian Games

4.1.1 T 8¢ dotepaiq: The particle 8 here picks up the tote pév in 3.19.4. The pév . . . o¢ .
. . construction is also split between books 5 and 6, 6 and 7, and 8 and 9 (Morgan 1979 at
9.1.1; 3.1.1 above, and note). Heliodorus follows the model of the Odyssey by beginning
books 1, 4, 5, and 6 on a new day (Keyes 1922, 45). Cf. 3.1.1 above, and note.

Reeve (1971, 518) condemns Jackson’s emendation T & dotepaiq on the grounds
that Heliodorus allows hiatus after 8¢ (cf., e.g., 3.1.2, 8¢ éx; 3.1.4, 8¢ &vBivoig), even within
a noun phrase (cf,, e.g., 3.3.3, ‘H 8¢ {nnog; Fritsch 1902, 30) and 3¢ should be retained here.
Hiatus does not occur before particles and conjunctions (cf., e.g., 3.10.2, & obv [numerous
instances]; 4.7.7, 4.20.3, & &v; 4.8.8, & Onep).

O pdv Nudimv ayev EAnyev: the programme of events at the Pythian Games is recon-
structed by Fontenrose (1988, 127 and n. 18). The Games were sometimes understood
metaphorically: for example, Plato (Phaedr. 256b) describes how two souls of lovers
regain their wings through a life devoted to philosophy and thus are able to ascend to the
heavens after death after ‘winning the first of three bouts in the real Olympian Games’
(TOv 1@V ToAoopbtov AV g dANBAS ‘OAvumiak®v Ev veviknkooly; referring to 249a—
the three incarnations as a philosopher required for release from the cycle of becoming).
Philostratus records how Apollonius used the analogy of the Pythian games to suggest to
his disciples that those who had not kept in ‘training’ should leave him (VA 5.43). The
practice of nudity at the games is contrasted with the more philosophical habit of the
gymnosophists (VA 6.10) and the games are described as important and popular still in
Apollonius’ day (VA 8.18).

oipai: Heliodorus often inserts this expression of uncertainty about the development of the
plot (cf. 1.8.1; 2.22.1; 3.5.6; 4.2.1; 4.3.3; 5.5.3; 6.5.1; 8.8.2; 9.9.5; 10.6.5) as well as others
such as €poi doxelv (cf. e.g., 4.1.2 below). This makes the reader believe that the events
narrated have actually taken place and that the narrator is attempting to make sense of
them. The characters in the romance also frequently attempt to construe motives (cf, e.g.,

2.31.2;3.16.2; 4.7.4; 4.18.5; 5.23.3; 6.3.4) and to interpret situations (cf., e.g., 1.3.6; 1.7.2;
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1.18.5; 2.12.5; 2.19.6; 2.25.6; 5.29.5; 6.12.2; 7.4.3; 7.15.2; 8.1.4; 8.9.15; 8.11.5-10; 9.8.4;
9.12.4). These instances are different, I think, from mere suppositions and general
expressions of opinion and add to the sense of realism in the romance (Morgan 1981, 227-
229; 1993, 210). There are more instances of such comments in the first half of the
romance than in the second, which is narratologically far less complex.

dyovodetodviog, olpot, xal BpaBedoviog “Epwtog . . . griovelkficavtog: cf. Menander
(peri Epideiktikon 2.7), who compares marriage with a race in the Olympic or Pythian
games and Chariton, who refers to a moral contest between passion and reason within
Dionysius (5.10.6, Aloviciog pev odv SigtpiBev Gypr tfig xpicewg paxnv BpoBevmv Epmtog
kol Aoyiopo?). Elsewhere Chariton uses the athletic metaphor for the competition between
rival lovers, Dionysius and Chaereas, for Callirhoe, the prize of their contention (1.2.4,
2.8.2,44.2, 584, 6.2.1-2, 6.9.3; cf. also Ach. Tat. 5.7.4). RL refer to Char. 1.1.4 for
¢lAoverkior as a characteristic of €pag (@uAdvelkog &€ éomv 6 “Epag), where Chariton is
referring to the necessity for Chaereas and Callirhoe to overcome the political enmity of
their families. In all these cases there is no contest between the lovers as in Heliodorus.
Xenophon of Ephesus 1.2.1 comes closer to the meaning of Heliodorus (Mnvi@ npdg tadtor
0 "Epwg @rAdvelkog Yop 6 0e0g kol drepnodvolg dmopaitntog). In this case, it is Eros who is
in competition with Habrokomes, who claimed to be more handsome and powerful than the
god. Consequently, Eros arranged that Habrokomes should have some competition in
beauty, namely Antheia. For beauty contests: cf. also Long. 1.15.4, 3.34.2. However, this
does not fully match the conceit of Heliodorus, who makes Eros the referee and the lovers
unique competitors in a match of supreme importance—the contest of love. Heliodorus
doubtless thought of this ‘contest of love” as a contest in chastity (4.18.4-6, 5.4.5), though
it is a contest in which Fate too plays its part (7.12.2). Cf. also 1.26.3, ‘Opufv yop, og
oloBo, kpatodong émbvpiog pexn pév dvritomog émtteiver; 3.7.5, eiotoledovias 4.11.1, v
gpol moAepiov; 7.10.2, £pol 8¢ apxt g &ANBeoTEPOL MOAENOV; 7.20.5, £évneAnocev. By way of
contrast, Achilles Tatius makes his lovers rival athletes in a contest of pleasure (2.4.4;
2.38.4). Cf. Lucian (Onos 8-10); Apuleius (Met. 2.17, ‘proeliare’ jnquit, ‘et fortiter
proeliare, nec enim tibi cedam nec terga vertam”), who give a far more explicit account of
this motif. The topos also occurs in Plato’s Symposjum, where Eros is depicted as a
warrior (189d), and anticipates the medieval idea of courtly love (cf. the Knights’ Tale in
Chaucer’s Canterbury Tales).

£CebEato: the word is used here with a double sense: (1) ‘joined together in competition’

(2) ‘joined in marriage’.
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g0smpel pév ) ‘EAAQG nOA0BETOVY 88 ol "Apgiktdoveg: cf. 3.4.8; 4.3.2 for the hyperbole.
Participants would have come from all over Greece to attend the Pythian Festival during a
time of truce (Thuc. 5.1; CID 10 1.48; Harris [1964, 155-56]; Roux [1976, 172]). The
Delphic Amphictyony was first established and the sanctuary removed from local control
in the sixth century BC (Catherine Morgan 1990, 135-6). The Amphictyons were ‘notaries
and deputies of the council at Pylae from the area around Delphi’ (Hesychius ad loc.,
neplotkol AeAp@v, TIvAayopol kol igpopvipoveg) who appointed the managers and judges of
the games (Schol. in Pind. Pyzh. 4.118, 'Apgiktboveg xododvton ol dyevodetal t@v Mubimv
¢k dmdexo €0vAVv 1fic ‘EAAGSOg Svteg; Fontenrose 1988, 137 and n. 38; Feuilldtre 1966, 58;
below 4.1.2, o1 &@A0BETOn). Athletic games were still extremely popular in the 4th century
AD and Heliodorus knew that the games ended with the onset of winter (5.18.1; the setting
of the Pleiades; Kowarna 1959, 77) since the people of Zakynthos express surprise that the
Phoenician ship had managed to sail from Delphi at this time of year.
0 pev xfipv€: For the presence of a herald at the Pythian Games, cf. Pindar (Pyzh. 1.31-
33), Soph. EI 683-684 (see 4.3.1 below, and note); Feuillatre (1966, 58); and Naber (1873,
162: cf. Philostratus Gym. 7.20).
dpduwv EuiAlal kol ﬁdkng ovprAokol kol wouyufig xeipovopion: For the standard
Homeric games: cf. Od. 8.206; 8.246-7; II. 23.621-623 (boxing, wrestling and running); Od.
8.120-130 (jumping and discus-throwing); Plut. Quaest. Conviv. 638B (adding musical
contests, chariot and horse races [Fontenrose 1988, 126-128]). The term xeipovopice was
used to refer to pantomimes (Ael. Var. Hist. 14.22), though Paus. 6.10.3 uses the word to
mean the same as ‘box’ (mvxtedeiv). Cf. the discussion of Morgan (1979, at 9.16.2) where
the term is interpreted as ‘hand to hand fighting® (&v8pog OmAoUbdixovg Te kol TG
KOTOGVOTAONV XELPOVORLNG ETIGTALOVAC).
"ERe1dn t0ivov 10 GAAe peyoAompende £teTéAeoTo; Artemidorus says that the hoplite race
was the last one held and open to all (Oneir. 1.63).
“Avdpeg OrATTon mapdviev: Heliodorus provides authentic information about the games
here; the hoplite race had been added to the contests held during the Pythian Games in 484
BC and was held after the other contests (Paus. 3.14.3; 10.7.3). The Suda (s.v. ®&vAroC)
records the famous success of Phayllos in the hoplite race. Other references may be found
in the scholia on Pindar Pyth. 9.1; 10.21; 10.22.

RL rightly retain the reading *Avdpec 6mAlton in preference to Koraes’ O omAiton:
cf. Arist. Vesp. 360; Aesch. Sept 717; Eur. Suppl. 585; Hdt. 6.117; Long. 1.20.2; Lucian
Musc. Enc. 11.11; Paus. 1.4.4.11, 1.12.2.4; Philostrat. Apoll. 6.36.38.
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4.1.2 ‘H {axopog: a temple servant who was responsible for the fire and sweeping the
floor: cf. Suda ad loc.; Men. fr. 5.2; Plut. 272F4 (Stephanus). Charikles describes his
daughter in this way in the final book (10.36.3). However, there is no other evidence for
the appearance of an acolyte at the Pythian Games (cf. 3.5.3 above, and note).

10 otddiov adpbov: the renovation of the stadium for the Pythian Games in 242 and 329-
330 is recorded in inscriptions (0 3.5.29, 1 & 2;3.5.48 col. IT 1. 41; 3.5.59 B 4.8).
aeLypévn kol Gxovoo did 10 matplrov fi RALov, £pol dokelv, SyeohBoil TOL TOV OeoyEvny
éanilovoa: For Charikleia’s indisposition, cf. 3.7.1; 3.18.2; 3.19.1. Heliodorus has
previously not mentioned her unwillingness to attend the last day of the games in so many
words. For amphibolies in Heliodorus, see appendix 3.

The duplication of encounters between the lovers is unusual (Hefti 1950, 61). This

second meeting allows Theagenes an opportunity to impress Charikleia as an athlete.
Th Aoud pév . . . Batépe d8€: Charikleia later awards the branch of palm to Theagenes as
the prize in the hoplite race (4.4.2). For the palm as the prize in the later Pythian Games:
cf. Plut. Mor. 724a-b; the palm is placed in the right hand of the victor, Paus. 8.48.2; Lib.
Laud 9.9. Cf. also 4.2.2 below, and note.

The torch that Charikleia holds appears to be redundant. The usual practice at races
was for competitors to run towards a priest holding a torch, which the victor used to light
the altar fire (Philostratus Gym. 5). Pausanias (6.20.9) corroborates this account, which
Sansone (1988, 82-4) took as evidence for his theory that Greek athletics was in origin the
‘ritual sacrifice of physical energy’ (p. xiv). In the Ethiopian Story, however, Charikleia
had handed a torch to Theagenes for him to light the altar fire as custom demanded 3.5.3)
on the previous day. According to Charikles, a further custom required the acolyte to
display a torch to the runners in the hoplite race and to decide the winner (3.18.2;4.1.2). It
is the latter custom that Hegesias proposes to ban on the grounds that it was this custom
that led to Theagenes falling in love with Charikleia (4.21.1), although this actually
happened on the first occasion. Heliodorus has therefore duplicated the scene in which
Charikleia appears with a torch (Hefti 1950, 62), which serves no functional purpose here.

The posture of Charikleia, holding a torch in her left hand and a palm branch in the
right may be symbolic. Theagenes later chooses the word ‘palm’ and Charikleia ‘torch’ as
the verbal signs by which they could recognise each other in case of need (5.5.2). The
torch was chosen as a reminder of the scene in which Theagenes and Charikleia first met
(3.6) while the palm recalled their second encounter (4.4.2). However, the palm is in any

case a multivalent symbol of Victory, the Sun, and Immortality (Merkelbach 1962, 245)—
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especially as palm and the phoenix may be conflated as they are both designated by the
word @oivié in Greek, which is also the word for Phoenician (cf. 10.41.4; Winkler 1982,
157).

The word Aapmédiov occurs mainly in passages of heightened significance in the
novel: 1.18.4 (Thyamis’ torchlit dream); 1.30.4 (the inferno on the island reminds Thyamis
of his torchlit dream); 2.1.3 (no wedding torches for Charikleia?); 2.3.3 (Theagenes throws
his torch to the ground in suicidal despair); 3.4.6 (description of Charikleia with torch
during the procession at Delphi); 3.6.1 (Theagenes lights the fire with a torch at the
conclusion of the memorial service); 4.1.2 (Charikleia holds a torch during the games);
5.5.2 (Charikleia’s password is ‘torch’); 7.7.7 (Charikleia reminds Theagenes of her
password, ‘torch’); 9.9.5 (the torch of truth reveals the significance of the Neiloa);, 10.39.2
(thomep Aopumadiov dpauatog ‘the conclusion of the drama’: cf. Winkler [1982, 157];
Morgan [1979, at 10.39.2]; Arnott [1965a, 235-255]; Walden [1895, 1-43]). By way of
contrast, the various forms of daig (1.12.2; 2.3.3; 2.3.4; 2.29.4; 3.4.6; 3.5.3; 3.5.5; 3.18.2;
8.12.4;9.11.4; 10.16.10) are mundane.

The references given above show that the torch was a strong unifying symbol in the
Aethiopica, connoting ideas of a goal or conclusion (4.1.2.5: cf. 3.18.2; 10.39.2), weddings
(2.1.3: cf. 2.29.4), philosophical enlightenment (9.9.5), and prophetic inspiration (1.18.4;
1.30.4). Charikleia is frequently associated with light symbolism as here (4.1.2,
geéaapyev—Underdowne translates ‘And therewithall Cariclia glistered at the race ende’).
Walden’s suggestion (Joc. cit.) that domnep Aopnddiov dpdpatog refers to the climax to the
Eleusinian mysteries, in which light is shed on darkness, gives depth to this symbolism. In
Artemidorus (74), the lamp symbolises the master of a house, life-breath, or love. There
are therefore good grounds for accepting the view that lamps too are used symbolically in
the romance (Merkelbach 1962, 262: comparing Psyche and Eros in Apuleius; Feuillitre
1966, 59 n. 6: the torch as symbolic of marriage and the palm as symbolic of fecundity;
Sourvinou-Inwood 1991, 121-122: altars, palms and virgins feature frequently in Greek
mythological iconography and these motifs in combination give expression to the role
played by Artemis in bringing unmarried girls to womanhood through marriage). Palms
feature particularly strongly in representations of the Thetis myth.

The Syrian saint Ephrem (c. 306-373) used of the symbolism of lamps and palm
branches (Resurrection 3.4-5) to allegorise the parable of the wise and foolish virgins
(Matt. 25.1-13; cf. Brock 1985, 119). In Ephrem, according to Brock (op. cit, 162-163),

Hellenic analytic philosophy combined with Semitic synthetic symbolism in which
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symbols (raze) are compared to pin-pricks in a pane of cloudy glass—contemplation of
symbols resembles the act of bringing the eye to the pin-pricks so that more than can be
seen through the glass. The parable probably also underlies the statement of Methodius, a
contemporary of Heliodorus, that the virgin young are lamps in the darkened world, that
light the way to the dawn of Christ’s second coming (Symposium 6.4.141; 5.2.113). In the
conclusion of Heliodorus’s work the gymnosophist Sisimithres predicts from the halo of
light around Theagenes and Charikleia that they will be saved (10.9.7).

There is a strong probability, therefore, that Heliodorus represented Charikleia with
a torch in this scene to reinforce the light symbolism with which she is associated.
Nupévov Tuppopodoo Aapradiov: the expression is pleonastic (Tvpgopodoo = ‘carrying a
lighted torch’) but Heliodorus wants to emphasise the brilliant flame carried by his
heroine.
4.1.3 abtn éxeivn: for the hiatus, cf. 3.4.7 above, and note.
Kai @ pev fpepeiv énétattov: Koraes® emendation for tov pév . . . énétattov must be

correct as €mtdoom regularly governs the dative case.

Theagenes takes up the challenge of Ormenos

4.2.1 gdotordg emiropévog: ‘In fine armour’ rather than ‘in light armour’ (Morgan).
Below (4.3.1) Theagenes puts on full hoplite armour (novomAicr). Athletes wore full archaic
battle armour in the hoplite race at Plataea in commemoration of the battle of Marathon
(Phil. Gym. 8; Paus. 9.2.6; Strabo 9.2.31; Sansone [1988, 115-117]) and the race was then
introduced at Olympia to improve military training (Paus. 5.8.10). The runners wore
helmets (Schol. in Arist. Av. 392) and carried shields (Paus. 5.12.8). A red figure kylix in
the British Museum (K66551) shows the armour used in the race (helmet, shield and
greaves). Cf. also the hoplite runner on a neck amphora dated to 535 B.C. in Group E in
Munich (1471, ABV 137, 60). Pausanias also describes the armour of the champion
Demarete to consist of these three items (6.10.4). Philostratus (Gym. 3) classifies the
hoplite race as a easier event than the panmkration, wrestling or boxing. 'EvotoAeic is, of
course, used of lightly armed troops (e.g., Thuc. 3.22.2; H1d. 9.16.2) but the adverbial form
does not appear to carry this sense: cf. Plut. Mor. 942B10 (Stephanus) T& pév EAA
KQTECKEVOOUEVOG £VCTAARG €Odlov 88 cuyvov &v xpvoole éxnapoct kopifwv; Lucian
Hermot. 18.3 xoopii Bodilovrog avoBeAnuévovg edotards; Suda (ad gVTETNG). A parallel
is provided by Plut. Dion 28.3 ORALGPEVOG AUUTPA.

Héyo 18 @povév kol povog émidokoc, oG £d0kel: Koraes notes that Heliodorus later uses

the word énido&og to mean ‘notable’ with reference to the leaders of Thyamis' band (7.3.2)
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but in view of the condemnation of this usage (by Phrynichus and Ammonius) and the
epexegetic force of ag €ddxel, he proposed the reading éxidofog dv vixficar ‘likely to win’
(cf. Plut. Thes. 19.4.2). It should also be remembered that Heliodorus goes on to give
reasons why this champion could have expected to win, and that both the Suda and
Hesychius (ad loc.) give the gloss mpocdoxkiplog ‘expected’.

However, Heliodorus regularly uses the adjectival form of the word with the
meaning ‘noble’ or ‘honourable’ (10.21.2; 10.32.3; 10.37.2) and see below for &dotic
meaning ‘disgrace’ (4.2.2). RL point out that the latter sense of the word occurs commonly
elsewhere (Pind. Nem. 9.46; Plut. Mor. 239d; Diod. Sic. 13.83). Clearer instances occur in
Plutarch's Lives (e.g., Mar. 30.5; Sull. 34.4; Luc. 5.2), while Plut. Amat. 760a10 provides a
cross-over usage. Heliodorus appears to be using the word in a sense more suited to the
class-conscious times in which he lived than to the dramatic date of the romance
(émdo€dtepog, though rare, may resemble the distinction between honestior and humilior
cf. Plut. Mor. 226A9, ém8oEdtepog xai edyevéotepog;, Hist. Alex. Magni3.30.7).
fidn mpdrepov: this pleonastic usage occurs sporadically from the fifth century BC on (e.g.
Andoc. De Pac. 2.5; Arist. Met. 359b28; Polyb. 3.30.1; Dio Chrys. 6.61.5—a total of 17
occurrences between the fifth century BC and the third century AD)—but becomes very
common in the fourth century AD (42 occurrences in Eusebius, e.g. Fccl. Hist. 3.4.8.5; 25
times in Socrates Scholasticus, e.g. Hist. Eccl. 1.9.324; and 102 times in total during this
century) and should be added to those put forward by Wifstrand (1944-1945, 36-41) as
evidence for the fourth century date of Heliodorus.
ay@vag &vadnoduevog: for the unusual expression, cf. vikag avadfioacdor (Simon. 21
[Diehl]; Appian Bell. Civ. 1.84; Procop. Vand. 2.27). This is another instance of the
figured language of Heliodorus.

"Anenepnov odv adtdv oif "Apgiktbovec . . . amoxAnpodv: Heliodorus here again offers
realistic detail of the way in which the Pythian Games were administered. Philostratus
states that an uncontested victory (&xoviti) was only allowed for wrestlers (Gym. 11).
However, a case of such a victory in the pankration is mentioned by Pausanias (6.7.4) and
inscriptions provide evidence for uncontested victories in the boxing event.as well (cf.
Paus. 5.21.14). The reason for these exceptions appears to have been that both wrestling
and boxing were tough events, unlike the lighter running contests (Philostrat. Gym. 11).
Three victories of Theogenes are recorded as being won &xoviti (Syl 3.36 A & B;
Feuillatre 1966, 59) and, although the event is not stated, one is reminded of the famous

foot-race runner Theagenes mentioned by Pausanias (6.11.5; see appendix 1). If these
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names refer to the same athlete, this would indicate that uncontested victories could be
awarded in the running races also. To complicate the issue, there were various kinds of
uncontested victory; one in which only one athlete enters the competition (Paus. 6.11.4),
one in which many competitors enter but all except one withdraw (Paus. 6.1.1), and one in
which the victory was easy (Suda ad loc.). Pouilloux (1983, 268 n. 38) suggests that the
word pévog (4.2.1, above) may indicate the first alternative, but this appears to stretch the
meaning of the word too far. Feuillatre (1966, 60) suggests a distinction between being
awarded the crown and being given a prize for victory in the running race. According to
this view, Ormenos was not content with the prize but wanted the crown, which he could
not win without opposition, as well but there appears to be no evidence to support this
speculation. It would appear, though, that Heliodorus is more interested in emphasising
Ormenos’ awesome reputation here (and therefore Theagenes’ courage in taking him on),
rather than necessarily conveying accurate detail.

In Chariton one of Callirhoes’ failed suitors urges his fellow suitors to prevent
Chaereas carrying her off without opposition, a further instance of the metaphor of love as
contest (cf. 4.1.1 and note above): 6 8¢ mopvog xol mEVNg kel UNdEVOC Kpeittov BaciAéwmv
ayovicouévov adtog dxovitl tOv otéeavov Hpoto. (1.2.3-4).

4.2.2 Obrog éue wadel: Theagenes is portrayed as the stereotypical athletic hero but there
is no real indication in the text of any connection with the theme of the bride's race (Sandy
1982a, 60-1, 93). Theagenes is, of course, victorious here and in his contest with the
Ethiopian giant (10.25.1; 10.32) but this does not lead to Theagenes winning his bride.
Heliodorus is thinking of the funerary athletic races of the Homeric heroes in the [lizad
(e.g. 23.621-23).

g€pnoev: the only instance of the aorist tense of this verb as opposed to 399 uses of the
imperfect (Barber 1962, 45). Notice also the variation of verbs of saying: £@noev . . . €imev.
£k 1@v XopikAeiog xelp@dv: Again there is no evidence that the prize was awarded to the
victor by the acolyte of Artemis at the Pythian Games (Feuillatre 1966, 59). The evidence
suggests that this was the function of the priest (see 4.1.2 above, and note).

0 vikntiplov dmoicetot: the prize awarded to Theagenes is a palm branch (4.4.2; 4.4.4).
Various prizes are recorded for victories in the Pythian Games (a laurel wreath, Paus.
8.48.2; laurel berries, Lucian Anach. 9; apples, AP 9.357; Maximus of Tyre 1.4, 34.8;
Libanius Laud. 9.9; Fontenrose [1988, 136-37 and . 36]). Parsley was used at the Isthmian
and Nemean Games, though the latter also used the pine (Plut. Timol 26.4; Quaest.

Coaviv. 676¢8-10). Later the palm was awarded at all the games (Plut. Quaest. Conviv.
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723b4; Paus. 8.48.2.6, ol 8¢ &y@veg @oivikog Exovolv ol WOAROL oTépavov: &g 8¢ Thv de&rav
£0TL Kol TovTo ol 1@ VikAVTL E0TIBEUEVOG POTVIE).

There appears to be nothing in the text to connect Theagenes, the victorious runner,
with Sof Invictus (Merkelbach 1962, 245).
Tnv 8¢ amotuyiav . . . v ék TardTng &doiav: the word &dokic is the Classical equivalent
(Thuc. 1.76.4; Xen. Hell. 7.5.9; Plat. Phaed. 82c6) of the Homeric aidag (e.g., Il 5.787;
13.95; 15.129). Theagenes is cast in the Homeric mould. For the possibility of disgrace: cf.
Pindar Pyth. 8.115-122; Epictet. Or. 3.22.52. Heliodorus uses the Late form émotvyic here
rather than the Classical dvotvyia. The word is a favourite of his, particularly in the sense
of frustrated desire (1.17.5;2.12.5;3.16.3; 5.32.4; 6.4.1; 6.4.2, 7.29.1; 8.6.1).

For the hiatus in 8¢ &rotvyiav, cf. 3.1.1 above, and note.
o YG&p Tig €1od mapdvTog . . . amoicetan: Koraes noted the clever play on Achilles’ words
in Hom. 7/ 1.88-9:

o mig €ped E@vtog kol €l xBovi Sepropévolo

ool koiAng mapd viuol Bapeiog xelpog émoioet
mapOvTog picks up {@dvrog, Opdvtog is matched with depxopévolo, and yepdv . . . &noiceton
goes with xelpog émoicer. Besides this verbal virtuousity, the allusion adds to the
impression of the jealous aggression of Theagenes and confirms his resemblance to
Achilles.
4.2.3 ote pe: RL suggest dot éié, but the codices and Heliodorus’ usage elsewhere show
oote pe (cf. 1.25.4; 7.25.7).
ntepdoot dbvatal kol pethpolov émondoocor: unlike the lover in Plato’s Phaedrus,
who metaphorically sprouts wings, Heliodorus makes Theagenes claim to be literally able
to fly (cf. Feuillatre 1966, 126)! The idea strikes the modern reader as ridiculous, but other
examples of the power of sight in the romance suggest that Heliodorus would not have
shared this view (cf., e.g., 1.2.3 1| 8¢ Syuc THG KOpTG £¢" EavThv dvelAke kol TodTO Ophiv
a0t00g fvaykalev, T ékeivny Edpwv). On the connection between love and sight in Helio-
dorus see 3.5.4 above, and note. Similarly Arsake’s plan to increase the misery of the
lovers by chaining them up together backfires, since they draw consolation and inspiration
from each other instead (8.9.21, @cotai vivowvto &AAMA®Y &v deopolg kol koké«samv
g€etalopévav).

The strangeness of Theagenes’ words here may be intended to recall Homer’s

description of how Athene lightened the limbs of Odysseus in the footrace held during the
funeral games for Patroclus (/7. 23.772).
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ol yYpagovieg . . . aivittopevor: Striking evidence for the influence of the visual arts on
Heliodorus, which is particularly noticeable in his description of Charikleia (3.4) and the
amethyst ring (5.14). Cf. Phil. Imag. 1.29; Plat. Phaedr. 252b; Alexis fr. 20 (Kock); Bartsch
(1989, 149-150). The use of the verb aivittopon is particularly revealing. The word is also
used of Homer's description of the gods (3.12.2; 3.12.2 [aiviyua]); the dream of Charikles
(4.15.1); and the dream of Persinna (10.3.1). The noun form is used for the sexual
insinuations of Arsake and her maid, Cybele (7.3.2; 7.19.7).

0VdElg €g TNV onpepov mool pe TopeAdv £oeuvivato: Like ‘the swift-footed Achilles’
(e.g., Hom. /7 1.58 w6dag axdg 'AxiAiedc), Theagenes is a fast runner.

"Eg v onpepov is not Attic (cf. Plato Symp. 174a8, gic tuepov).

The hoplite race between Theagenes and Ormenos

4.3.1 10D dpdpov v xdpav: A colour coding system was used to allocate places to the
runners (Feuilldtre 1966, 59).

¢xexAfipoto: for the drawing of lots for starting places, cf. Sophocles Elektra 708-710 (a
chariot race); Lucian Herm. 39.

RL and Colonna (1987b [&xAnpodto 1938]) prefer éxexAfipwro (C) for éxAnpodro
(mAT). Barber (1962, 149) accepts the pluperfect but Fritsch (1901-1901, 33) points out
instances of the imperfect being used alongside the pluperfect (e.g., 1.11.2, 4.4.4, 4.7.12,
5.7.3, 7.7.5) and Heliodorus elsewhere only uses the unaugmented form of the pluperfect
of this word (4.9.2, 7.9.1, 9.3.8). Although the places should logically be allotted to the
runners before they take up their positions, Heliodorus is not concerned with the exact
details of the race; he prefers (see introduction on tense) to set the scene with a series of
imperfects linked by xai (mpocthyyeAde, &8fAov, £xAnpodto) before concluding his
description an aorist participle and a pluperfect tense (Eperotker). Other instances of the
imperfect of &roxAnpéw occur at 1.24.1, 5.18.8, 5.27.3, 10.8.2, and this tense of the verb
should be retained here.
gperotkel 11 BaABidi: Philostratus (Imag. 1.24.3) describes Apollo in a similar stance and
the runners in Homer (J/. 23.757) line up similarly. For the starting mechanism, see the
unhelpful entry in Hesychius (s.v. BaABic), according to which the BaABig was a synonym
for the YomAng which replaced it in the fifth century. Heliodorus mentions the HonAng
below (4.3.3).

10 moph tfig chAmyyog EvBdoipov: a trumpet blast was used to start races in Greek
athletics (cf,, e.g., Soph. £/ 711) but not to indicate victory (Morgan 1979, at 10.31.5). In

less formal races, no doubt words were used, as in the mock race in Aristophanes Knights
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1161-62 (AA. TIA. I800. AH. ©¢0LT &).

oepvov T Béapo kai mepifientov: cf. 8.8.3, xouvOv Béapia; 9.5.5, BeauGTOV TO KOLvOTOTOV.
For Heliodorus® fondness for spectacular descriptions: cf. 3.1.1 above, and note. The
wording may owe something to Euripides Med. 1167, dewov fAv 8oy idelv; Bacch. 760,
Se1vov fiv Béoyy” 18elv; Or. 952, Béapo mukpov (Neimke 1889). Theagenes cuts an impressive
figure, as did Orestes in the foot-race at the Pythian Games EI 685, eicfiAfe Ao LTpOg, TOCL
10i¢ ¢kel oéBag. There are similarities between the foot-race in Heliodorus and Sophocles’
description of Orestes’ race at Delphi, on the one hand, and the foot-race during the
funeral games for Patroclus in the [/iad (23.740-779), on the other (Létoublon 1990, 3-6).
olov “Opnpog OV "AIAAE THY &Ml Tkapavipe pixny aerodvio rapiotnoiv: cf. Homer
II. 21.211-382. The race is generally reminiscent of Homer (/I 23.740-797). RL ad loc.
comment that the comparison is arbitrary as there is nothing in common between the
exploits of Achilles and those of Theagenes but Heliodorus wishes to convey a general
impression of heroic strength.

4.3.2 @eoyéver vikny noxeto xalamep odtog TI6 Exactog dy@vilopevog: The reactions of
a crowd or audience is an important part of Heliodorus’ vivid narrative technique
(Woronoff 1987, 36; Morgan 1991, 101; cf. 3.1.1 above, and note). The model for this
technique was probably Thucydides’ description of the final naval battle between the
Athenians and the Syracusans in the harbour of Syracuse (7.71).

ERaKTIKOV Yép Ti—xal mpdg @V Ophviev—eig gdvorav 10 kéArog: cf. 3.10.5, for the
inclusion of such senfentiae in the narrative. For beauty as a valuable asset: cf. Jax (1933,
161).

The text is that of Colonna (1987b, 1938) who construes the meaning as anche da
parte degli spettatori. RL regard the text here as valde dubius and suggest xoi mpdtov
Opwvtwv but the parenthetical prepositional phrase is not impossible (see the introduction).
£€x moAA0D: ‘From a distance’ rather than ‘for a long time’ (Morgan). Charikleia stands at
the end of the racetrack (4.1.2), while Kalasiris is one of the crowd. Kalasiris would have
been interested in Charikleia's immediate reaction to Theagenes' sudden and unexpected
challenge (3.3.2) rather than observing her for a long time. Both meanings are attested: cf.
LSJ s.v. moAdg IV.3 (Thuc. 4.32); éx I1.1 (Thuc. 1.68). The addition of xpdévov at 4.13.1 (éx
ToAAOD . . . xpdvov) suggests a need to disambiguate the expression.

4.3.3 "Oppevog: the name comes from the verb &pvout = ‘to stir up, rush furiously’. Helio-
dorus often chooses significant names for his characters (e.g., Theagenes ‘goddess-born’

and Charikleia ‘famous for grace’). The name is also given to the dead dog under the nose
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of the Caledonian boar on the Frangois Vase (Florence 4209; ABV 76.1-—1 owe this
reference to Professor Anne Mackay). Cf. the name Akesinos below (4.7.4).

Ocayévne Osttardc: Previously, the messenger had announced Theagenes as one of the
Ainianes (2.34.1), whereas here he is described as Thessalian. However, Ormenos is also
announced by region (Arcadian) rather than tribe in this same passage, and no significance
can be read into this detail (as Pouilloux 1983, 272 tries to do). Identification was
normally by city: for example, Sophocles relates how Orestes was announced as ‘Orestes
of Argos’ after his victory in the foot-race in the Pythian Games (£/. 693). The phrase has
no significance for the dating of the romance.

goxaoto pev 1 YomAng: the operation of the boming evidently involved a barrier which
dropped to allow the rummers through (Harris 1972, 27-33) as the verb ox&lm ‘let go’
suggests. Heliodorus, however, clearly envisioned the runners starting on the note of a
trumpet (below, 4.3.1). Aristophanes talks the YonAng as a barrier to keep the runners apart
(Equ. 1159), whereas the Suda (ad loc.) glosses the meaning as a starting-point, winning-
line (used also for horses) and sometimes the turning-post (kopmtfp) or starter's pit.
Despite the lack of clarity about the exact function of the device, it is clear that Heliodorus
has taken the trouble to include realistic detail in his narrative.

drotéuvev: For the metaphor, cf. Feuilldtre (1966, 82); 4.18.6 below. Lucian ( 77m. 20,
brepandnoog 10 otddrov oddE idOvimv éviote v Bsot@v) has a similarly hyperbolic
description of blinding speed in a foot-race.

gopadalev 1 Baoic: cf. Suda ad loc. Teaddleiv: Bpdooeiy, Svodovately, LOTOLME OROoO0L,
XoAemoively, pet Opyfic otevolelv. Zeodaleiv kol 1O ANdAV, and 10D omGoBaL. Kol
cpoxeAilelv.

ol ®mOdeg Eoxarpov: Ikaipw is Homeric, cf. 71 18.571, and a favourite of Heliodorus
(4.17.1; 5.143; 9.19.4; 10.17.3). Charikleia here reveals an intensely emotional
temperament. Cf. 4.7.11 below, and note; Wolff (1912, 177).

cvveEonpopévng: for the unusual word, cf. 7.15.1; Lucian De Domo 4.1.

4.3.4 Oi pév 80 6eatoi: Heliodorus often presents his narrative as a spectacle and
emphasises the dramatic character of the events he describes (cf. 3.1.1 above, and note).
His characters are also frequently the spectators of the events in which they participate (cf.
8.9.21;2.11.1; 3.1.1; 6.14.5).

ayaviag avapectog: the etymological play on dyevia (‘contest’, ‘anguish’) is an example

of Heliodorus’ interest in word-play.

G1e 81 por Aordv dg monddg drepepovTilely Tponpnpévov: Ymepppovtilev occurs only in
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Heliodorus here and at 10.29.4.

The impersonal construction wponpnuévov (from mpoaipéw ‘choose deliberately’) is
Richards' emendation (1906, 111) for the mponpnuéve of the MSS and must be taken as a
passive. Morgan translates as wpogipnuévov ‘I had been charged’ from npoepéw ‘give prior
orders’ following a suggestion by RL (cf. 3.11.5 where Apollo and Artemis give Kalasiris
verbal instructions). This is an attractive proposal with some justification in the mss (A)
and certainly to be preferred to the interpretation of Colonna (1938) who suggests
nponpnuévog ‘I had chosen’ with the more usual middle sense (wpompnuéve in his 1987
text). Warszewicki translates: ego vero etiam magis, qui 1am apud me constitueram, ut
illius non secus ac filii curam susciperem (the Polish aristocrat's translation appears virtu-
ally unchanged in subsequent bilingual Latin-Greek texts, such as Hirschig's, and formed
the basis of the vernacular translations as well: cf. Balinski [1992, 274]). Lamb (1961, ad
foc.) renders the words as: ‘since I had made up my mind to be concerned for him as for a
son’. However, Kalasiris is portrayed as an agent of destiny (e.g., 2.25.3-4, 7.8.1) rather
than as a free agent and RL’s proposed reading npogipnpévov should be followed.

Kalasiris had a close relationship with Theagenes and Charikleia and calls
Theagenes his son (3.3.4, 10 péAnua 10 éudv Oeayévng; 3.17.2, téxvov), Charikleia his
daughter (4.5.4, ©4poeL @Oyatep; 4.5.7, ovxl matfip eiui coy;) and both Theagenes and
Charikleia his spiritual children (2.23.2, «Hoidé¢ eioi cou 1@ &vil Oeayévng xai
Xapixier» «Tloldegy eimev « &fve, quntopeg éuol yeyovdteg THyn yép pov Beol TOVTOVG
avedelgov kol amétexov al yuxfig Gdiveg kol ooy A Siddeoic & ovtolg €vopiodn, kol
ToTEpa pe Gmd TorbTng Ekelvol kol évopioay kol avopacovy»). He also counts them as ‘gods’
(2:23.1, 1001006 £ig Be0Vg Gvoyphom) and ‘dear ones’ (3.4.5, 100G @LAT&TOVG). Moreover,
Theagenes and Charikleia call Kalasiris ‘father’ throughout the work (2.23.2 [quoted
above]; 4.2.2; 4.5.6). The appellation was conventional and many others in the novel call
Kalasiris by this title (Knemon 2.33.4; the Tyrian merchant 5.19.3; Trachinos 5.28.1;
Nausicles 5.33.4) just as Theagenes calls Cybele ‘mother’ (7.13.1) and Meroebos calls
Hydaspes ‘father’ (10.24.3). Nevertheless, the relationship between Kalasiris and
Charikleia, in particular, goes further than mere convention (7.13.1, 10v doxodvia kol vio
TOTEPQL LETO TAV HAAQV TposamoAmAckdTec), and is transferred, according to a sacristan
(vewxdpog), to Thyamis along with the other responsibilities of his priesthood (7.11.9)
despite his previous erotic relationship with her during his days as a bandit when he
attempted to murder her (1.30.7; cf. Charikleia’s concern at 6.9.6—there appears to be a

narratological anacoluthon in respect of Thyamis between 1.33 [cf. 2.19.6, 5.4.3] and
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6.3.4). Charikleia is aware that she has four ‘fathers’—Hydaspes, Charikles, Kalasiris and
Sisimithres (7.14.5-6, KoAGoiplv GVEKGAEL KOKVOVGQ, TO YOP XPNOTOTATOV OVORO KOAETV
aneotépnpal wotépo, 100 daipovog mavToydBev ot TV 10D TaTpdg Tpoomyoplov mepixdyon
eLiovelkfoovtog. TOV pgv @ioEL yevviioavto ovk Eyvaxa, OV 8¢ B€pevov XapikAéa, oipot,
npodédmxa, TOV O SrodeEhpevov kol Tpépovia kol meplolovia  amoidAsxa). Her
subconscious preoccupation with this conflict is suggested by Knemon’s analysis of the
dream in which Charikleia had her right eye put out by a bloody swordsman (Knemon
suggested that the loss of an eye meant that a parent would die, 2.16.5). Artemidorus put
forward a similar interpretation in his textbook on dreams, except that he added that the
right eye represented the life of a father (Oneir. 1.26). Winkler (1982, 114-117) argued that
the dream is finally fulfilled with the death of Kalasiris (7.11.4), but Charikleia’s
relationships with Charikles and Hydaspes are also important and the novel concludes only
when this conflict is resolved and Hydaspes accepts the evidence of Charikleia and Sisi-
mithres that she is his daughter (10.12.3; 10.14.6; 10.17.2), although Charikleia at one
point threatens to reject him (10.20.2). The dream is reminiscent of the blinding of
Polyphemus in a cave by Odysseus, which Porphyry (On the Cave of the Nymphs in
Homer 35) interprets allegorically as Odysseus’ attempt to put aside the material world of
the senses (Lamberton & Keaney 1992, 128-9) but this interpretation cannot convincingly
be applied to Charikleia’s dream.

Kalasiris’ concern for Theagenes is apparent from the description he gives of his
noble bearing (2.35.1-2), the oracle he receives in the temple of Apollo (2.35.5) and the
fact that he was asked to cure Charikleia (with whom he knew Theagenes was in love) by
her adoptive father Charikles (2.33.6-7; 3.9.1).

4.3.4 Aowwov: For the supposedly late use of this word in the sense of #dn see Wifstrand
(1944-1945, 40).

Knemon (7) asks Kalasiris for the result of the race

Ote xay® vovi mepl 1@ Oeayévelr d&dio kol cov déopar BGTTOV €1 Vikdv &vnyopehon
d1eA8etv: for Knemon as an impulsive listener, cf. 3.1.1; 4.4.3.

4.4.1 péoov . . . qvdeET0 10 oThdrov: this suggests (wrongly) that the race was one stade in
length (Fontenrose 1988, 126) but Aristophanes (Aves 292) and Pausanias (2.2.8) show
that the race was over two stades—a diavrog. At Nemea the length was doubled (Phil.
Gymn. 7; cf. Eurip. Electr. 824-5) and the race at Plataea was over a considerable distance

(Phil. Gym. 8).

The use of the historic present (&vaxoveifer), imperfect (fvdeto) and aorist
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(rapé@Edn) to pace the narrative is noteworthy here (Barber 1962, 23-134, 229); 4.5; 4.7.1
below, and note. Naber (1873, 163) thinks fvieto should be emended to fivvoto,
disregarding the narrative effect of the variation of tense entirely. He also unnecessarily
wishes to replace dYrepBoAdpevov with drepBoAdropevov, 3.15.1 (p. 322); xotapiBnoog with
Kotoplpovoog, 3.17.2 (p. 336); droieirov with drmoAinmv, 4.13.1 (p. 341).
10 BAéppo te OAov gig v XapikAeiav teivag: There may be an echo of Euripides Iph.
Aul. 648, pédeg viv oppbv o T Extelvov eildov in these words (Neimke 1889, 17); in a
different context: cf. 10.16.2: 10 dppa 8¢ olovel xépog T oidnpov €ig T Opdueva TELvVa.
kKa@arep BEAog €xl oxomdv: cf. 7.7.7 (Charikleia's words pierce Theagenes’ heart like an
arrow). Heliodorus frequently makes use of similes (see introduction for similes from
books 3-4), some of which are very striking (e.g. 1.26.5, xo@&nep nAAOIOLE TO TAGOUO.
[including a characteristic play on words] ‘my invention [that Theagenes and Charikleia
are siblings] is like a trick throw in wrestling’; 2.33.1, the young Charikleia is like a
puppy;, 7.7.7, Charikleia's eyes are like a shaft of sunlight between clouds; 7.14.7,
Theagenes and Charikleia are like a pair of maimed horses). Occasionally, the
comparisons are entirely tasteless (9.18.6, arrows project from the eye-sockets of the dead
like the shafts of a double-flute). Heliodorus often repeats his comparisons, most obviously
the obsessive comparison between the story of Theagemes and Charikleia and a stage
drama (2.7.3; 2.8.3; 2.25.3; 2.23.5; 4.5.3; 5.6.3; 5.12.2; 7.6.4-5; 8.17.5; 9.11.6; 9.15.1;
9.24.6; 10.12.2; 10.13.5; 10.39.2; 10.39.2) but he also repeats images of hunting (1.30.7;
8.2.3; 7.11.7; 8.17.4; 9.1.1), becoming one in mind or body (2.6.3; 2.16.2; 4.3.3; 5.4.5;
10.35.2), and the sound of a trumpet (6.6.3; 10.30.5). The comparisons are often traditional
(2.22.4, Kalasiris resembles a bird whose nest has been robbed: ¢f. Hom. I, 2.311; Soph.
Ant. 423ff., Moschus Meg. 21).

Kerényi (1962°, 147 n. 138) stretches credibility too far with his suggestion that
running is used by romance writers to mark crucial moments in the narrative.
TOC0VTOV RaPEPON TOV "Apkdda dpyndv wAfRBog & draAelmov eig Yotepov épetphdn: RL
indicate that this is a Jocus vix sanus. Most MSS read 1060910y (mAT) but tocobtaev (P) is
also attested; mopépén (mAT) has a variant TopeAnpén (B); and épetphin (mAT) is written
as petpndfivon in C. Koraes suggested that Heliodorus wrote toc00tmy (| TocoDT0V) MOapEedn
OV "Apkéidor dpyvidv mAfBOg StaAimv, ag Yotepov épetpndn. There is support for his
conjecture of diaAim@v for Siakeinov, since Heliodorus elsewhere uses deAmdv meaning
‘having left’, e.g. jixpov . . . Suxhindv “after a short interval’® (2.6.1; 2.23.5; 9.3.3). Koraes’

suggested Greek version does not correspond to the French translation he quotes (Laissant
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derriére Iui I’Arcadien de plusieurs brasses, comme [’on le mesura puis aprés). Lumb
suggests tecotpav for tocodtov supplying a figure in the place of tocodtov which weakens
the following & dwoAeinov as RL remark in their note. Moreover, an exact measurement
cannot have been intended because of the impossibility of making such a measurement of
the margin of victory. Thus Hadas: ‘leaving the Arcadian behind by more than a furlong,
as was subsequently determined by exact measurement’ cannot be right; Rattenbury
proposes TAfiBog, g 1O draAelnov eig Votepov petpndfivan interpreting the passage to mean
that the length by which Theagenes won was so great that a rough estimate of the interval
between the first two runners was made after the race to ascertdin the ‘record’. To
dwxAeinov meaning ‘the rest, the remainder, the interval’ is found regularly (Xen. Anab.
4.8.13.2; Plut. Mor. 215a2), occasionally without the article (e.g., Arist. On Rome 199.22,
doov viv Trodlog dtodeindv éomy, dvorAnpmdfivon todto mav &v pot dokel). Cf. Lamb: ‘(he)
came in so many yards ahead of the Arcadian that the measure of the interval was taken
afterwards’; Morgan (who acknowledges the problem in the text): ‘finished several yards
ahead of the Arkadian, the margin of victory being measured afterwards.” Rattenbury’s
text yields the best sense here; the gap between Theagenes and Alkamenes was so great
that it was reconstructed and discussed after the race.

Homer’s description of the victory of Klytoneos is also a little cryptic (Hom. Od.

§8.123-5, 1@v 8¢ Béewv Oy Gprotog Env KAvtdvnog apdpwv: / ocov T v veld odpov méAsL
udvorty, / 1éooov drexnpodimv Axovg (ke ol § &Ainovto.)
4.4.2 v xelpa 1fig ¥dpng @LA@v: A kiss on the hand appears to have been a gesture of
politeness and respect in Heliodorus® day; compare the attempt of Theagenes to kiss the
hand of Arsake, for which she substitutes her lips (7.16.6). So too Chaereas’ Egyptian
troops insist on kissing the head and hands of their general (Char. 8.4.11). More ambiguous
are the adulterous kisses Melite bestows on Kleitophon’s hands which she then places on
her eyes and heart (Ach. Tat. 5.17.1). No doubt her actions in this instance reflect the way
in which her seduction of him perverts the proper formal relationship between them.

Kisses between Heliodorus’s hero and heroine are generally chaste (koBapoic . . .
@uAuacty 5.4.5; Spkia 0 PuAfpater Towoduevol, 5.5.3; cf. 2.1.3, 5.4.3-4, 7.6.1) and in no
way similar to Achilles Tatius’ comparison of the way women and young boys Kkiss

(2.38.5; Goldhill 1995, 85-91) or indeed kisses in Longus (1.18.1; 2.7.7) and Chariton
(2.8.1).

Knemon (8) begs Kalasiris to continue his story

« Anecwcog » elrev O Kvipav « 811 kol éviknos xai gpiknoev: GAAL Tiva 81 & £Efc; »
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Cf. 3.1.1, above, and note. The effect of Knemon’s interruption here is to remind the
reader of the frame-situation of the narrative but, for the romantic reader, there is also a
‘community of values between Knemon and the reader’ (Morgan 1991, 96).
1idM yodv ovk OALlyng poipag . . . ovk amoxkvaiel: cf. /7 10.252-3. On Knemon as a reader:
cf. 3.1.1, 3.4.9 above, and note; Sandy (1982a, 57).

Koraes rightly emends the reading of the codices (&moxvaielg) to droxvaiet.
4.4.3 'Eym xai ‘Opnpe pépgopat: cf. Homer 71 13.636-9: ndvitov pév képog €6t kol Hvov
Kol @uAdttog / LoAnfic e yAvkepfic kol Gubdpovog Opymeuolo, / 1@V wEp TG Kol HEAAOV
geAdetan €€ Epov glvan / fi moAépov Tpdeg 8¢ poyng axdpnrtol Exowv ‘There is satiety in all
things, sleep and love / sweet song and the blameless dance, / and a man longs to discharge
his desire for these things more / than for war. But the Trojans are insatiable in battle’.
Koraes thought the sentiments of Knemon were better suited to a Milesian tale than to the
romance of Heliodorus, quoting by preference Pindar (Nem. 7.52-3, xopov & Exel / xal
HEAL xal Th TEpTV &vBe’ Agpodiola), to the effect that there is satiety in love. However,
Koraes fails to observe the characterisation of Knemon here as an impulsive and romantic
young man. His character here is consistent with his troubled life in Athens.
obte xa® Mdoviv avvdpevov obte eig axonv £pxdpevov ‘neither when it is pleasurably
fulfilled, nor when one comes to hear of it*: Cataudella (1976, 157-161) suspects &ic &xomnv
gpxouevov ‘when it comes to one's ear’ on the grounds that the second half of the
correlative obte . . obte construction is normally of equal weight or carries greater
emphasis than the first. Moreover, the expression in suggests a report rather than the
telling of a love story. Instead he suggests elg Gxufv &pxopevov, a phrase used elsewhere
by Heliodorus (9.25.1, eig axunv tocabtny fikewv ‘to have come to such a peak of youthful
beauty’) and glosses the phrase under discussion as ‘l’amore non conosce sazietd né
quando € appagato n¢ quando si sia giunti al culmine di esso’. But akonv clearly refers to
axovopatav (4.4.2). Note also the closely preceding eic dxonv méviov (4.3.3) and the
immediately following tig obrtwg &dapdviivog f ordnpode v Kopdiov g pn 8EAyEcBo Kol
glg &viavtov éixodwv; (4.4.3) whence no doubt the anomalous xA0o11o in the line w&v noovn
Tedoito, k&v kA00116 pot of Nicetas Eugenianus (6.352) derives. Furthermore, axpnv would
dwell on sexuality in a manner more suited to Achilles Tatius (cf., Ach. Tat. 2.37.8, év 8¢
i i "Appoditng dpfi olotpel piv dy’ fBoviic ‘in a sexual climax the woman writhes with
pleasure’, and the comment of Koraes in the note above; Ach. Tat. 2.36.1, ToBe1vov Yop Gel
10 GKxopectov). The words ko ASoviv avoopevov already convey the idea of a sexual

climax and a repetition of this in the second half of the correlative expression would be

206



redundant. The passage does make direct reference to the joys of love and Heliodorus may
have wanted to portray Knemon as a young man engrossed in sensuality, who picks out sex
from the Homer passage and passes by the more pessimistic commment on man's propensity
for war (cf. 3.4.7 above, and note), but dxunv is not required for this effect.
Tig oVtmg adapdviivog . . . akobdwv: perhaps an indirect reference by Heliodorus to his
own work (Woronoff 1987, 41; Sandy 1982a, 25; cf. 3.1.2; 3.15.1 above, and notes).
Knemon certainly reveals himself here as an enthusiastic audience of love stories (cf.
3.1.1, and note; 4.3.4) but it is not necessary to assume that all readers would share this
attitude to the narrative (cf. Morgan 1991, 96). The sentiment is in any case something of a
commonplace and too much should not be read into it. Cf. Od 4.293; Pind. fr. 123
(Schroeder); Plut. Mor. 90f10. Longus Proem 2 is a more serious and programmatic
expression of the value of romantic fiction.

‘Adayréivtivog is a favourite adjective with Philostratus (e.g., Her. 679 [Olearius];
VA 1.17; 3.21; 6.10). The word is also used to describe the teachings of Apollonius of
Tyana (cf. Suda s.v. ‘@dapdvniva’, d6Eon Bpoyelor kol &dopévrivon). The noun form had
been used by Pindar (fr. 123 [Maehler], 6g pf n68@ xopoiveton, 8& addpuavtog fi oLddpov
KexGAKevTOon PEACLVaY kopdiav). Note the continued poetic life of the word in the famous
lines of Milton (PL 1.44-49). The metaphor comparing an unfeeling heart to iron is
commonplace. Cf., e.g., II. 24.205; Od. 4.293; 5.191.

The effect of the race on Charikleia

4.4.4 1| Xapixdewa 8¢ fittnto Adapnpde kol ded00Amto 1§ TH0® TALOV f wpotepov: for the
metaphor of love as enslavement see the section on language and style in the introduction.
Further examples of this metaphor occur at 3.19.1 AeSodAwTto piv Y0P OAOCYEPRC TH TGBEL;
and 5.2.10, dovAedeig 10 povov EreDBepov kol adoOA®TOV TAHY £€pwrog pdvnLo..
H yap 10V Eponikdv aviifAeyig dnopvnoic 109 mhoxovioc yiveton kol avapAréyer thyv
diavorav 7 Béa xaBGmep HAN wupl yivopévn: A reminiscence of the first encounter of
Theagenes and Charikleia (3.5.4-6). For other instances of ‘love at first sight’ in the
novels: cf. Ach. Tat. 1.4.2-5; 1.9.3-6; Char. 1.1.6-8; Xenophon Ephesius 1.3.1-4. The idea
originates with Plato Phaedr. 251b. For the fire metaphor: cf. 4.18.5.

The word &vtiBAeyig is used by Xenophon Hier. 1.35; Plut. Mor. 681B; Ael. NA
418.4. Pollux (2.56) notes that the usage originates with Xenophon (Baumgarten 1932, 10).
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KALASIRIS TESTS THE FEELINGS OF CHARIKLEIA AND THEAGENES

Kalasiris ponders what to do

4.4.5 covien vikto talg npotépong: cf. 3.18.2; 4.5.2.

$yo 8¢ adOig &vmvog fiv: this is the third time Kalasiris expresses his anxiety about how to
escape from Delphi (cf. 3.11.4; 3.15.2-3). On the previous occasion (3.15.3), Kalasiris had
exaggerated his worries. The lapse of time, during which the games took place, has
removed his concerns about how to bring the young couple together, since they both
showed their passionate love for one another then. He now finally remembers the oracle
and interprets it correctly to mean that their flight must be by sea (cf. below, 4.4.5 and
note), although he failed to call it to mind earlier (3.15.3). It is surprising that Kalasiris
only now thinks of the band which Charikles had told him had been exposed with
Charikleia (Hefti 1950, 63-64; 4.5.1 below, and note).

v te @uynv: the neoPlatonists, especially Plotinus, talked of the flight of the soul from
the material world to her homeland (Merkelbach 1962, 247 n. 2, who quotes Enn. 1.6; 2.3;
6.9; Plato Theaetet. 176A). Cf. also 4.18.2 (Theagenes and Charikleia are fugitives just as
Homer fled his home [3.14.4] and Kalasiris fled Mempbhis [3.16.5]).

On the narratological level, Kalasiris immediately turns his mind to flight because
he knew that Charikles had already engaged Charikleia to be married to his nephew,
Alkamenes (2.33.4) and that Charikles was the priest of Pythian Apollo and therefore one
of the leading citizens in Delphi (2.29.1). Moreover, he was aware that the laws of Delphi
prescribe death for those who carry off girls, as he tells Theagenes later (4.6.6). Theagenes
threatens violence to Alkamenes when he hears of the match (4.6.7) and Charikleia makes
it clear that she will kill herself rather than submit to the arrangement (4.7.11; 4.11.3).
Charikles himself is (unusually) diffident about his influence over his daughter, although
he wants the match more than anything in the world (4.7.9) and would use force to bring it
about (4.13.2). The custom of arranging marriages is accepted in the Ethiopian Story (cf.
Persinna’s assumption that Charikleia will submit to her parents’ decision to marry her to
Meroebos, 10.21.3, and Charikleia’s coyness in explaining the true situation, 10.18.2;
10.19.2; 10.20.2; 10.22.1; cf. Winkler [1982, 132]). However, it is the practical difficulty
of how to arrange their escape rather than the moral dilemma that worries Kalasiris.

In general, Greek marriages were arranged by the parents of the bride and groom.

In Achilles Tatius the hero Kleitophon is engaged to marry his half sister, Kalligone
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(1.3.2)—a fact which he accepts even when he falls in love with the heroine, Leukippe.
Kleitophon explains to his friend Kleinias that he felt a sense of duty to his father in this
matter, since the match was not being arranged for money and the girl was neither a
foreigner nor ugly (1.11.2). Kleitophon’s sense of obligation may stem from the fact that
his mother had died when he was very young (1.3.2). Despite this, however, when
Kleitophon is discovered in Leukippe’s bedroom, the lovers both agree to elope (2.30.1-2).
Achilles also tells the story of Charikles, who is engaged to marry an ugly girl for her
money (1.7.4) and later the fathers of Leukippe and Kleitophon correspond concerning
Leukippe’s engagement to Kleitophon (5.10.2). Thus both Achilles Tatius and Heliodorus
set their plots in motion with an elopement (Durham 1938, 13) but the reasons given are
very different; Leukippe agrees to flee after Kleitophon was almost caught by her mother
in her bedroom (2.27) whereas in the Ethiopian Story Charikleia leaves Delphi in order to
return to her motherland and to regain her rightful place in society (4.13.2)—clearly a
more moral motive.

In Chariton, the lovers come from opposed political families (1.1.3) but fall in love
nevertheless (1.1.6). The father of the hero, Chaereas, dissuades him from the marriage
because of this (1.1.9) but the people of the city insist on it when they hear that the couple
are in love, because they are both outstandingly beautiful, and eventually Hermocrates
gives his consent (1.1.11-12). The heroine, Kallirhoe, does not know whom she is to marry
until Chaereas is brought to her as her bridegroom (1.1.14-15).

In the case of Xenophon’s Ephesian Tale, the parents of Habrokomes and Antheia
marry the lovers and send them on a trip abroad after consulting an oracle to this effect
(1.7.1-2). Longus’s Daphnis and Chloe only marry at the conclusion of the novel after
being recognised as the children of noblemen of Mytilene and securing their consent to the
match (4.21, 4.35, 4.36, 4.40).

TOv pév 81 dpaopdv povov Eyvev: RL restore pdvov which they conjecture fell out of the
text but was wrongly restored after £yve (B) or 8¢Aattav (C) and was left out by the other
mss. However, the inclusion of pdvov is rather awkward since it occurs Just after pév (and
therefore makes the correlative construction with 8¢ more difficult) and results in six
syllables ending in nasals in six words. Mévov is not necessary and should be omitted.

kOpo tepdvrag xtA: cf. 2.35.5 (the full version of the oracle). In this instance, the
prophecy was unusual in that it was pronounced during a public sacrifice rather than in a
private consultation. At the time, the bystanders did not understand the prophecy, since

each person tried to interpret it to suit himself and no-one took sufficient time to make
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sense of it. Kalasiris further undermines the oracle for the reader by adding that the
interpretation of dreams and oracles depends on their outcome in any case (2.36). Helio-
dorus has therefore invested the words of the priestess with a great deal of ambiguity: on
the one hand, they are delivered on a significant occasion, on the other, they are not
understood or considered important. This passage stresses the sceptical attitude of
Kalasiris, which helps to explain his inability to read the will of fate to some extent (cf.
3.12.1 above, and note). The reader is also left with the impression that the lovers are
under the guidance of destiny but is in the dark as to how, or indeed whether, the oracle
will be fulfilled at the conclusion of the novel (10.41.2; Morgan 1990, 148-190).

The origin and function of the Delphic oracle has been extensively studied (see
bibliography under ‘Delphi’). Anthropological studies of similar institutions in African
culture have shed light of how the oracle functioned in an oral society (Evans-Pritchard
1937; Whittaker 1965, 21-47). Plutarch’s three Delphic dialogues On the F at Delphi, Why
Delphic oracles are not given in verse and On the Decline of Oracles all give important
information about the sanctuary in the second century AD, but with the rise of Christianity
and the persecution of the pagan prophets in the fourth century, the authority of the oracles
declined and ‘holy men’ (such as Kalasiris) gained in prestige (Lane Fox 1986, 679-681).
4.5.1 To 8¢ dmor mopamepntéov . . . toviog: Kalasiris already suspected what was going
to happen (cf. 3.5.7 above, and note; 3.11.4; 4.4.5; Winkler 1982, 150; Sandy 1982a, 41)
but his uncertainty here forces the reader to puzzle out the plot.

The word tewvia refers to any strip of material but in this context to a swaddling
band (cf. Soranus Gyn. 2.14.1), which the gymnosophist Sisimithres found with the baby
Charikleia (2.31.2) and which he gave to Charikles at Katadoupoi (2.31.4). Although the
existence of the band has been known to the reader for some time, this is the first time that
its importance becomes apparent, although the first-time reader cannot yet know why.
There are several unanswered questions concerning the band: (i) Why does Kalasiris not
simply ask Charikles for the band? Is it because Heliodorus cannot allow Charikles to
share the information that would result (cf. 4.8.1 below and note)? Or does the answer lie
in the fact that the oracle has indicated that their destiny lies overseas, which entails that
Charikles must lose his daughter? Or does the sheer unexpectedness of a Greek child
coming from Ethiopia delay Kalasiris’ request (Hefti 1950, 64)? (ii) Why did Charikles not
get the band translated while he was in Egypt? Is it because Sisimithres had told him that
the band was written in native (éyxoptolg) characters? Is Charikles simply obtuse (cf. 3.5.7

and note)? Or does he simply not want to know (cf. 4.11.3 and note)? Heliodorus has
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concealed much from his readers, here as elsewhere (cf. 4.8.1 below, and note), perhaps as
a result of having to maintain the pace of his narrative, despite the complexity of the plot
(cf. 3.2.3 above, and note).

Whatever the reason for the delay, Kalasiris eventually asks Charikles for the band
under the pretext that it was imbued with hostile magic (4.7.13); when Charikles brings
him the band he reads it and learns the story of Charikleia’s birth and exposure (4.8.1-6);
Kalasiris then tells Charikleia of the band and the story of her birth and she remembers
how Charikles had kept it locked in a casket (4.11.3); Kalasiris tells her he had tried for a
long time to obtain the band (4.13.1); Later Charikleia tells Theagenes of the band and the
ring with the magic pantarb stone (8.11.9); she eventually produces it in the recognition
scene at the conclusion of the romance (10.13.1-3) during which Sisimithres confirms the
story of her miraculous birth (10.14.1-7).
kal Todg Umovon@évtag 7dn map’ €pol yevvhtopag: Kalasiris has some idea who the
parents of Charikleia are because he claims that during his travels in Ethiopia he was
instructed to find her by her mother, Persinna, the queen of that country (4.12.1-13.1).
Previously, he had said that he was an exile from Memphis because he had been seduced
by Rhodopis—a failing unsuited to his position as high priest of Isis—and also because he
knew that he would witness the mortal combat of his two sons if he stayed (2.25.1-7).
Much has been made of this inconsistency in the plot by Futre Pinheiro (1991b, 79-80);
Winkler (1982, 93); Reardon (1971, 390-392); and Hefti (1950, 72-78). See 4.12.3 below,
and note.

T0dg dmovon@évtag fidn wap’ £pol yevvitopog thg xoOpmg EviedBev éxpodeiv: Kalasiris
does not explain the grounds on which he has guessed the identity of Charikleia's parents.
Later (4.9.1 below, and note) he talks of the discovery of what had been unknown.

bmd g eipappévng by destiny’: cf. 2.24.6, odpavia pwotipav sipopuévn weplodog ‘the
destined cycle of the stars of heaven’; 4.11.3, 10 1fig eipapuévng ‘my destined end’; 5.6.2,
TV Tt od dubkovoav eipoppuévny ‘destiny which pursues us everywhere’; 7.6.5, 410 1fig
eipapuévng ‘by destiny’; 8.17.1, Hmd 1dv eipoppévov xepayoyovpévn ‘led by the hand of
the fates’.

Moipan is also used for destiny or fate (2.20.2; 2.24.6; 3.9.11; 3.16.5; 6.15.1; 7.7.2;
7.8.1; 8.11.2; 10.3.3; 10.20.2 capitalised by RL) but also, in a weaker sense, for ‘evil,
death’ (1.33.3; 2.25.1) and, finally, in the ordinary sense of ‘portion, part’ (1.3.3; 2.34.2;
4.4.2;5.7.2;7.19.5; 8.16.4; 9.1.5; 9.3.1; 9.11.5).

Tbxn is a powerful force in the Ethiopian Story. Cf. below 4.8.6. The concept of
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destiny is complemented in the romance by the notion of ‘providence’ (cf. below 4.9.1).
Heliodorus appears not to have been concerned that the pagan concept of destiny occurs

side by side with the Christian idea of providence.

Kalasiris visits Charikles

4.5.2 "Emétewvev 1 voooc: a technical medical expression. Cf. e.g., Hipp. De mord. pop.
3.3.17(5); Galen De Crisibus 9.629.6.

LOAETOTEPOG T TPOTEPOV TEMELPOLTOL fﬁg noprxodong vuktog: this is the third night at
least in which Charikleia has been without sleep and yet Charikles has not complained at
Kalasiris’ neglect of his daughter (Hefti 1950, 64). However, it was common for illness to
run a long course in antiquity: cf., e.g., Hippoc. Epid. 3.8, 3.9.

Tpinodé Tic xoi ddevny xal ndp kol ABavetov Topabécte: the implements used by the
priestess of Apollo at Delphi. The incense appears to be the odd item (cf. Plut. De Pyth
Orac. 397a5). However, a more appropriate comparandum would be the ‘exorcism’
performed on Antheia after she became love-sick for Habrokomes (X. Eph. 1.5.6-7, Oi 8¢
gABOVTEG EBV0V T iepela kol molkida Eméonevdov xal EnéAeyov puvag BapBopukdg). Cf. the
case of a girl bewitched by a love-spell and exorcised by a ‘holy-man’ (Theodoretus Hist.
Rel 13.10-12) and the cases of the enchantment of chaste and noble ladies amid the
political uncertainties of the fourth century mentioned by Brown (1970, 17-45). The
paraphernalia of Kalasiris’ mumbo-jumbo bears a close resemblance to that used in the
sensational conspiracy of Patricius and Hilarius against the emperor Valens in 371. The
conspirators confessed under torture to have used a Delphic tripod, consecrated with spells
and incantations, from which a ring was suspended over a outja board in a room fumigated
with Arabian spices, to produce the name of Valens successor, Theodorus. The
proceedings were conducted by a man wearing linen garments, shod in linen sandals and
carrying branches of an auspicious tree (Amm. Marc. 29.1.27-32). All the elements of
Kalasiris' rites are present in this incident: clothing, tripod, laurel branch, fire and incense,
though these elements were probably largely conventional.

npookoAécopol: Naber (1873, 318) suggests elokaAéompon but Heliodorus evidently likes

to vary the prefixes of compound verbs and there is no need to normalise the text.

Kalasiris pretends to work magic on Charikleia and discusses her well-being with her

4.5.3 y18vpoig: A marvellously evocative word—onomatopoeic and suggestive (Hesch. [ad
y80c] glosses this word with yv8og and yeddog, aptly in the context). According to the
Suda (ad y18vpilw, yiBvplotrg) the word conveys the sound of a gentle wind blowing
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through the leaves of trees (cf. Theocr. /d. 1.1) and is used as an attribute of Aphrodite.
The word is also applied to the slanders of an accuser (Soph. Ajax 148, Tolobode Adyovg
y180pove mAdoowy / £ig dra pEpeL Aoty "Odvooeds, / xal c@ddpo meiBer). Hermes in his
human form carries this epithet when he comes among men and causes slander among
them (Ep. ad Cor. 12.20.4).

RpxOunv donep ém oxknvig tfig roxpiceng: for the theatre simile see above (4.4.1). Both
Kalasiris and Charikleia maintain a pretence with one another here (as Odysseus and
Penelope did: cf. Od. 23 passim). For Charikleia’s reserve see 4.5.4 below, and note.
DEV@dEC TL PaANOV & Ypo@deg Emyaophuevog: exorcisms by holy men in antiquity were
often staged for maximum effect (Anderson 1993a, 91-94) and magic, as in Apuleius’
Apologia de Magia, for example, was a common theme in the rhetoric of the Second
Sophistic (Anderson 1993b, 223-227).

Tpoddng is post-classical and commonly used with udog (cf. Strabo 1.2.3.48-50)
but pdAiov 8¢ is classical (cf. Dem. De Cor. 65). 'Emyooudodor is found nowhere else
(perhaps because it is colloquial [Colonna 1982, 56]—this may be the case since yawning
to draw out the evil inflicted by the ‘jealous eye’ that still belongs to folk tradition
[Yatromanolakis 1988, 203] and the word certainly does not occur in the written tradition
since the closest cognate is émiydokovtog in the Suda s.v. Zopddviog YEAMG).

4.5.4 ‘H 8 mokvd Tv xe@oAfv €mécele xai oeonpdg vmepedia: RL point out that
Charikleia is not taken in by Kalasiris' mumbo-jumbo as eastly as Theagenes was (cf.
3.16.2; 3.17.2; 3.17.5). Kalasiris later acknowledges her cleverness and perspicacity
(5.26.2). Charikleia does not immediately admit that what is troubling her is her passion
for Theagenes (cf. 4.5.6; 4.6.1); she is being disingenuous (schalkshaft. Hefti 1950, 64).
Compare the interesting case of the intelligent young lady, Sosipatra, who stood up to
magic spells which a relative tried to cast on her (Eunapius 6.6.5 [Giangrande]; Winkler
1982, 131). |

oeonpdg: cf. Hesychius s.v., who describes the word as meaning ‘to laugh mentally, or rhe-
torically or affectedly’ (ceonpvion: yeA@doot xotd Oupod, fi €v dmokpicel, i TPOCTOINTAG).
wAGVOaoOal PEe TNV dAAeg xol THv vocov ayvoelv: Koraes’ suggestion TnvaAdmg (sc. 680v
with the metaphorical use of mAav@o6ai here) has inexplicably not been followed by RL,
who keep the expression in their text elsewhere (5.26.4, &x8o¢ TnvéAAmc ‘a useless
burden’; 5.33.3, eindpny . . véAiang ‘I followed vainly’; 8.3.8, npovoelv tmvéddamg ‘to hope
futilely’; 9.24.7, xkeyidho TnvéAAeg ‘useless trinkets’). The expression originated in Plato

(Theaet. 172€6-7, oi &ydveg 00SEmOTE THY GAA®WG GAL Gel Thv mepl od1oD, MOAAGKIG 8¢ kol
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mepl yoxfig 6 dpdpog) and is clarified by Aristophanes (Av. 4, "AmoAoOped” GAA®G ThHv 630V
mpogopovpéva). This usage was particularly popular in Late Greek: cf., e.g., Arnistid. p. 130
1. 15 (Jebb).

10 évomAov dpapav: cf. 4.21.1 évomiwov should possibly be évomiov: cf. Phil. Gymn. 7,
Call. Dem. 241; DH 22.2.

4.5.5 dvryopevev: Colonna (1938) prefers the aorist here, but restores the imperfect in his
1987 text. Heliodorus® actual usage is favours the two tenses equally after &te: cf, e.g.,
2.7.2, 2.8.5,3.5.4, 3.14.4, 4.5.4, 4.14.1, 5.18.8, 7.64, 83.4, 9.13.2 10.18.3 (Imperfect);
2.12.2, 2.26.3, 2.35.3, 4.13.5, 4.19.9, 531.1, 5.33.2, 7.7.2, 10.11.1, 10.14.1, 10.18.2
(Aorist). In the absence of clear evidence for the aorist, the reading of the majority of the
mss., &viyopevev, should be retained.

motovpévev: RL read motovpévev (CB) rather than morovpéve (VMPZAT) citing a
similar use of an unattached genitive participle (&pdoviog, 9.9.3), where the antecedent is
Nefdov. Here the antecedents must be understood to be peyéer and xdAAer—the young
man’s stature and beauty are proof of good birth. This yields better sense than miotovuéve
(agreeing with pot) ‘I guarantee his good birth’.

oby dnépepav 000 dyfivep: In the liad (9.699) Diomedes accuses Achilles of arrogance:
0 & aynvep €otl xoi GAAGG.

4.5.6 dreparyodvrL 10 fpétepa: a dative complements this verb in the classical writers:
cf.,, e.g., Hdt. 2.129.

4.5.7 « Elta amoxpimteig » Epnv « @ 1éxvov, GAA' odxi Bapoodoa Aéyelg, Smmg &v kol
BonBelag edmopfiicaipev; »: in an unpublished paper delivered at Gronmingen in 1994,
Hansen noted the close resemblance of these words to those of Appion in the Clementine
Recognitions (Hom. 5.3.2, Tékvov, g Totpl Bopofcog AEYe, Tig GOV THC yuxfig | vooog;).
ovxl matnp €ipi cou: cf. 4.3.4 and note.

Opowvyog: a late, Christian term. Cf. Macc. 4.14.20; Eus. Vita Const. 2.68.2.

xopfiyel: yet another dramatic metaphor: cf. introduction on style (metaphors). Xopnyéw
means to provide a chorus for a drama, from which a metaphorical meaning ‘minister to’,
‘indulge’ (with a dative complement) developed. Cf. LS)® s.v. xopnyéw I1.2, citing Aeschin.
3.240 (ndovaic) and Luc. Par. 12 (ém8vpiong), but the metaphorical force of the word was
weak: cf. 1.28.5 (the Nile supplied by rain).

evBorBntov: a medical term: cf. Hippocr. De Diaeta Acutorum 5.15; Paulus Aegineta Epit.

Med. 5.36.1.4. The thought is echoed by Antonius Melissa (2.80; cf. Colonna [1987a,
363]).

214



£yyV¢ &viatov: oxedov rather than éyydg would be the Attic usage (Naber 1873, 157).
Tpo@R yhp voowv 7 clent: cf. Ach. Tat. 2.29.5, &ryewotepo viveton ¢ Ak tf clenh;
Aristaenet. 1.16; Soph. Phil. 795 [Feuilldtre 1966, 84]).

gdrapopdOnTov: A phitosophical word: cf. Plat. Leg. 885b8; Plut. Cons. ad Apoll. 110e5;
Sext. Emp. Adv. Math. 10.212.1.

4.6.1 1 aidodpevov: Neuter article and participle for noun—a feature of the style of
Thucydides much favoured by Heliodorus: cf. also 2.15.1; 7.28.1. Other examples in books
3 & 4 may be found at 3.3.4;3.15.1;3.15.3; 4.1.2; 4.1.3; 4.6.1;4.15.3;4.18.3.

Kalasiris reports to Charikles

4.6.2 « Hévta deErdde » Eagyov: for Charikles’ belief in the magic powers of Kalasiris, cf.
3.9.1 above, and note; 3.19.3.

gtepov 8¢ T 1@V ool ke TPdoviv droothceton: Hefti (1950, 64-66) suggests that Kalasiris
here cryptically refers to his intended flight from Delphi with Charikles’ daughter (fa5t
also die Flucht unmittelbar ins Auge), but how can this be to Charikles’ liking? Kalasiris is
hinting to Charikles that he would learn that Charikleia had changed her attitude to love.
This is, in fact, what happens, to Charikles’ great joy (4.7.1). Of course, Kalasiris is quite
safe in making this prediction since he knows that Charikleia is, in fact, in love (but with
Theagenes). His ambiguous statement is designed to strengthen his influence over
Charikles.

KOAVEL 8¢ 0VdEV kol iatpdv Tive eiokaAeiv: These words, which come immediately after
Kalasiris’ promise of a cure for Charikleia, are best understood aﬁ a strategy by Kalasiris
to secure the revelation that Charikleia is in love, since she would not reveal this fact of
her own volition even to him (cf. 4.6.1). The suggestion that Kalasiris intends them to
convey his contempt for ordinary doctors, as Charikles’ later words to him may suggest
(4.7.8, 6v povov edepyetficar ddvaocBar kdxeivn yivooket), is therefore unnecessary (cf.

Hefti 1950, 64). Kalasiris’ statement is thus a good example of how Heliodorus plans the

development of his narrative.

Kalasiris talks with Theagenes

4.6.3 mepi 10V veawv xai tOv mepifoAov: although Heliodorus gives a realistic account of
the procession at Delphi, he does not give a precise, detailed description of the temple of
Apollo here—certain details are picked out against an indiscriminate background of the

scene being described (cf. 3.1.5 above, and note). The temple is mentioned also at 2.26.5;
2.35.4; cf. Feuillatre 1966, 48.
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Gonep amoxpdv ad1d xal povnv v oiknowv 1fig XapixAeiog TEPICKORELV: There is irony
here, this time at Theagenes’ expense (Hefti 1950, 114 and n. 940). Theagenes here
resembles the ardent lover of Greek New Comedy and there are suggestions of the

paraklausithyron topos.

Kalasiris’ encounter with Theagenes

4.6.4 "Hyovaxtovv &yd péxpl 1@v dyeov: Cf. 3.17.5 above, and note. The expression is
also common in Achilles Tatius: cf., e.g. 1.9.3, péxpt 1@v dppdrev et fi.

v unyv téxvay, V@ fig filaxev idn: cf. 3.17.5, téxvn xod edotv oide Pidlecdor; 4.14.1,
oVV TEXVT TOAAT kol copig Tfi épfi; 4.15.3, 10 xatnvaykaopévov Thig Emevpiog GUETPATTOV
Exel mopo Thg TéxVNg T kOpn. Kalasiris® methods here are clearly fraudulent and resemble,
in effect, those of the go-between of Greek New Comedy (Sandy 1982b, 145). He goes
along with Theagenes’ belief in the magic powers of Egyptian priests, although he reserves
for himself knowledge of higher wisdom (3.16.3).

gpav . . . 6pav: for the homoioteleuton and the link between vision and love, cf. 3.5.4
above, and note.

4.6.5 ép@ pov XopixkAeia;, Colonna (1938, 1987b) reads Opdv éué XopixAgiov, (‘Cariclea
vuole vedermi?’) taking the words as an echo of the earlier £pdv 6oV koTnvéyKaoTOL KOl
Ophv Gomep Tive. TdV kpeLttdvov edyxetar. However, the more significant of the two words
for Theagenes would undoubtedly have been £pGv and the expression was common and
idiomatic in the romances: cf., e.g., X. Eph. 1.14.7, 1.16.4, 2.1.2, 2.1.5, 2.3.7, 2.5.1, 2.5.7,
2.11.1,3.12.3,4.5.1; Long. 3.17.1; Ach. Tat. 1.17.2.

od y&p dpraypo 10 mpdypa: The play on words is repeated at 7.20.2, where Heliodorus
uses the word Gpmaypa metaphorically to describe how Cybele hunts Theagenes and
Charikleia on behalf of Arsake as sexual prey (7.11.7) and how she portrays her mistress
in the same terms to Theagenes (7.20.2). The word also suggests Arsake’s sexual
frustration when used to describe how the Persian queen eagerly grabs at Cybele's words
(8.7.1). Related forms of the verb are used to describe the abduction of Thisbe (2.24.1;
6.8.1) and Charikleia (4.19.1; 4.21.1; 5.20.7; 7.11.7; 10.37.1). The sexual connotations
justify the translation ‘rape’ rather than ‘robbery’ (for which, cf. Plut. 330D [Stephanus];
Paul Ad Phil. 2.6; quoted by Eus. Eccl. Theol. 1.13.6; Johannes Chrysostom In Ep. ad Phil.
Vol. 62 p. 218 1. 43).

gbavov . . . mpoxeipévav: RL’s reading for the mpoxeipevov of the codices which Colonna
(1938, 1987b) retainss. It is doubtful, however, that Heliodorus would have used punctu-

ation to coordinate his sentence in this way and the shift from neuter singular to genitive
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plural and back is extremely awkward. The words év péow and (npo)«eipevog are common-
ly associated: cf., e.g., Dem. Phil 1.5, &8ro 100 moAépov xeipev €v pécw; Xen. Anab.
3.1.21; Liban. 59.166; LSJ® s.v. pécog Ila (of prizes offered in a competition). Cf. also
Kpotfipog £v péocw mpokewpévov, Plut. Quaest. Conv. 615b. In the context, ebwvov implies ‘a
cheap slave or prostitute’: cf., e.g., copdtiov 8¢ Exm Gppevikov noAficon edovov, Vila
Aesopr 12.8.

4.6.6 Tobg 8¢ vOlLovg 0VK €vvoelg ol 8Gvatov 1o0ig tor00T01g €mBGAAovoLy; Constantine
had passed legislation which laid down the penalty of having molten lead poured down the
throats of those who abducted girls before their wedding day (C7h 9.24.1): the practice of
abducting girls on their marriage days was often condoned as a way of obviating arranged
marriages. Cf. 4.4.5 above, and note.

ob dra@épopan: an expression that is the equivalent of ob por Swgéper: cf. LSF s.v.
dwapépw IV, who quote Dem. 9.8 (pboxewv &' eipfivnv Gyew el BodreoBe, donep éxelvog, 0
dwopépopon). Cf. also, in later Greek, Aristid. 296.16, 410.13, 470.34 (Jebb); Clem. Alex.
Protrepticus 4.47.4.5.

ob y&p &M pn avéEol ve T XapikAel xndedompev: the combination of the emphatic
particle &M with an asseverative y&p and a following ye ‘for clearing the ground by ruling
out at least one possibility’ (GP p. 243) is normal: cf. (od y&p &7), 2.11.3, 2.11.5, 2.22.5,
7.26.9, 8.9.15. The expression is concentrated by the particle ye (‘at any rate’): cf. S. E/
1029 (O mot €€ éuod ye un médng 108e); GP pp. 114-116. The subjunctive KNOEVCWUEY
with od pfi expresses an emphatic assertion, here reinforced by litotes (0D . . . pf avagion).
The combination of all these elements is striking and serves to underline Theagenes’ self-
esteem and determination. RL refer to this passage at 5.2.2 n. 3 to support the less easily
Justifiable reading there (od uf pav®) but the usages are not comparable. The combination
ob yap d1 pf does occur in late Greek: cf. Liban. 52.32.3 (+ fut. ind.); John Chrysostom
60.244.14 (+ fut. ind.); Constant. De Leg. p. 538.14 (+ subj.), De Sent. 67.12 (+ subj.).
Cf. App. Hisp. 53.2 (+ subj.). Occasionally editors punctuate with a comma after oM and
this may help to clarify the text here.

0 XapikAfic GdeApfic favtod mandi Ty KOpNV TGAoL Kotnyyincev: the theme of the love-
rival is subordinate in the story of Theagenes and Charikleia, but nevertheless important
for bringing the daughter into opposition with her father—thus setting the action of the
romance in motion (Hefti 1950, 65 and n. 542). Conflict within families arising from their

younger members’ falling in love is a constant theme in the ancient Greek romances (cf.

4.4.5 above, and note).
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4.6.7 8odapedoet: for the metaphor, cf. 4.19.9; Anth. Graec. 749.6; Feuillatre (1966, 84);
Naber (1873, 157).
oby oVt fide 7 xelp kol &lpog TODUOV GpyfioEL: Cf. 1.2.4, where Charikleia threatens
suicide if Theagenes does not revive. The passage is a close echo of Euripides (Phoen.
625).
nodoot: elsewhere the present imperative is used with no discernible difference in sense
(1.8.4; Barber 1962, 354).
0bBeVOE defioeL TOLoDTOV: pévov Epol meifecBa Kol TPRTIELY dog Gv denyNowpat, vov o¢
anoympet: cf. 3.17.5 above, and note.

Koraes notes that the infinitive neifec8al (CBZT) is to be retained instead of neibov
(VMPA), because of the following mpattelv. The expression is elliptical and must depend

on denoEl.

CHARIKLES ATTEMPTS TO SOLVE HIS DAUGHTER’S TROUBLES

Charikles tells Kalasiris of the improvement in Charikleia’s condition

4.7.1 0 8¢ XopikAfic eig v dotepaiav évivydv: this does not necessarily mean that

Charikles had only brought Akesinos to examine his daughter that morning (Hefti 1950,

65) but the chance encounter of Charikles and Kalasiris is rightly adduced by Hefti (Joc.

cit. p. 120) as an counter-example to Wolff's rule (1912, 117) that the actions of the main

characters of the romance are divinely motivated: cf. also 4.7.10; 4.16.1.

£QAOKEV 1| SVOAA®TOC KOl VEVIKTTOL n dvokatapdyntog: this phrase is remarkable for the

use of polysyllabic perfect tenses and anaphoric, homoioteleutic compound adjectives.

€p@ XapikAera: The irony in the words is clear (cf. 3.7.2 above and note). Charikles fails

to ask about Kalasiris® diagnosis that Charikleia was suffering from the ‘eye of envy’.
Naber (1873, 338) regards these words as a marginal gloss which has been added to

the text, but without substantial justification. Some erotic contextualisation of the military

metaphor (veviknrat) is necessary.

4.7.2 €6pontéunv: a fairly common word in Heliodorus (2.10.2; 4.7.2; 7.10.5; 7.23.4;

7.24.1;7.27.7; 10.31.4: cf. Morgan 1979 ad loc.).

BAak®deg Boivev: PAaxd®deq meaning ‘arrogant’ is unusual: cf. 10.31.4, é6pdnteto kol

gneyéAo. BAokddeg ‘he put on airs and laughed arrogantly’; 7.27.5, el & &myuévor

BAakevopevog “if he persisted in his arrogance’. Baumgarten (1932, 24) refers to Xen.

Hipp. 9.1, BAaxwdéotepog inmog ‘a rather lazy horse’; Anab. 2.3.11, ko ef Ti¢ adT® Soxoin .
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. . Praxeberv ‘if anyone . . . should appear to be taking things easy’; 5.8.15, ondte {doipt
xognuevov kol Prakedovia ‘whenever I saw anyone sitting down and taking things easy’;
Lac. 2.10, 6 pAoxedwv ‘a person who was taking things easy’. The Atticists appear to have
revived this word, after it had initially been used by Xenophon. Heliodorus appears to have
diverted the word from its original sense.

The posturing of Kalasiris here is undertaken in order to get hold of the birth-
tokens of Charikleia (4.5.1), which would reveal more clearly what course of action he was
required to take (Sandy 1982b, 148-150). Sandy rather inappropriately cites the argument
of the ‘noble lie’ (Plato Rep. 415b-c; Synezios of Cyrene Ep. 105.88-100) and notes that
Kalasiris was living up to the expectations that others have of Egyptian ‘low’ magic
(3.16.2; cf. 3.1.1 above, and note). However, Kalasiris’ character is not flat and one-
dimensional; like many of Heliodorus® characters he is a complex human being, with his
own story to tell. Failure to recognise this results in the conflation of plot and sub-plot and
consequent confusion over his motives (cf. 4.13.1 below, and note).
undevog t@v peldvav dxAnoavtog: Lamb's translation reflects the text of RL: ‘without
any harassing action by my stronger forces” (the person harassed being Charikleia, by
implication). Morgan's version follows the text of Colonna (1987b) and requires the
subject of the genitive absolute to be understood from the context as &uod and the textual
variant undevi (AA 568; Colonna 1938) to be used for pndevog: ‘even without my invoking
any of the greater powers’ (the greater powers being the affected parties in this case). In
the light of the remarkably close parallel at 4.7.12, 0d Sifuapteg eindv Soupovay Ty Kopnv-
oxAetton yop HmO Svvapeav &g adTOg Katémepyo kol T00TOV odk EAcyictev, Lamb’s
version is to be preferred. Koraes notes this parallel and explains that Kalasiris had here
(4.7.2) attained his primary goal of making Charikleia susceptible to love without
troubling the greater powers, which (as he told Charikles) he had invoked in order to turn
his affections to Alkamenes (4.7.12).

T@v pewodvav is not necessarily synonymous with of Kpelttoveg, which means 6eot
and datpoveg in general (cf., e.g., 4.15.2). Tov pewldvav means ‘more important affairs’ at
7.2'1.8 (cf. 7.28.2). Here the meaning must be 1@v newtdvev <duvapemvs: cf. 4.7.12 (quoted
above). Belief in powers mediating between earth and heaven was widespread in the
Graeco-Roman world and was incorporated into the dogma of Middle Platonism (Anderson
1993a, 9; Dillon 1977, 46; Brenk 1986, 2068-2145; Smith 1978, 425-439). Cf. also 4.7.12

below, and note.

The variant vopiopévmv in AA mentioned by Koraes seems entirely groundless and
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may have been introduced to avoid what the copyist conceived to be an impiety.

4.7.3 apoprv v pocodoav odoiav drioyvoduevog: This is too much for Koraes, who
argues that Heliodorus must have believed doctors to have been robbers but (he protests)
who would ask robbers for help? However, Heliodorus may have been thinking of
Herodotus’ account of the Greek doctor Democedes, who cured Darius of the pain in his
foot and was richly rewarded by Darius’ wives (3.129-130). The same man later cured
Atossa, Darius’ wife, who offered him whatever he wanted in payment for the cure.
Democedes chose to return to Greece as a free man (3.133-134). The first passage
mentions the golden chains which Darius at first offered Democedes in return for curing
his foot and which the doctor jokingly refused. Heliodorus certainly knew of the use of
golden chains in Ethiopia (Hdt. 3.23) and refers to it during the siege of Syene (9.1.5). He

may also have been aware of the unusual gift of Darius to Democedes.

The diagnosis of Akesinos

4.7.4 Q2 Ayided InAfiog vié, péya pépratr’ Ayaidv. a direct quotation from the Iliad
(16.21) in which Patroclus tells Achilles that the Greeks are suffering defeat in battle.
Theagenes has by now been strongly associated with the heroic warrior, Achilles. Thus
Charikleia, a Patroclus to Theagenes® Achilles, cleverly encodes an appeal to him through
the quotation. We are possibly supposed to presume that she thought that the similarity
between the two men was sufficiently obvious for someone to pick it up and to convey her
feelings to the Thessalian envoy. On another level, Heliodorus is here addressing the
discerning reader, drawing him or her more intimately into the story.
0 Ady10g "Akecivog (oloBo 8¢ dfimov 1OV &vdpa): the name is based on the word &xeico
‘to heal’ (originally ‘stitch’ {Koraes]). The variant form "Axeotivog (Colonna 1938, Bekker;
‘Axecoivog Colonna 1987b) is based on é&xeotoc ‘curable’. The names "Akecivng and
‘YdGonng occur as mames of rivers in Arrian (5.4.2) and Strabo (15.1.27). 'Axéortng is
attested in Herodian as Macedonian (De Pros. Cath. 3.1 p.78 1. 16). RL refer to the name
"Axovpevig the father of Erisymachus and a doctor (Plato Phaedr. 268a; Prot. 315c).
Koraes notes the name ’Axecioc also, who became proverbial for making his patients
worse (Suda ad loc.; Arist. Gramm. Paroemiae fr. 6.3; Ath. 12.12.8 [Kaibel]; Liban. Ep.
476.5.4). For significant names, see the note on the name Ormenos above (4.3.3).

Koraes (ad loc.) points out that Heliodorus is here hinting at the case of Antiochus
L, the son of Seleucus, who fell so much in love with his young step-mother, Stratonike,
that he became ill. In the standard account (Plut. Demetr. 38 [based on Duris, according to

Maehler (1990, 8), following von der Miihl (1954, 243-44)]; Appian Syr. 308-327; Sen.
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Contr. 6.7; Suda Epocictpatog, TéEAevkog) the doctor, Erasistratus, was able to diagnose
the illness through the symptoms of love displayed by the patient when his step-mother
entered the room. Erasistratus then pretended to Seleucus that Antiochus was in love with
his (Erasistratus’) wife. When Seleucus asked him to hand over his wife to his son, the
doctor asked the king whether he would do the same ceterss paribus. When Seleucus swore
that he would, Erasistratus revealed the truth. The king then gave his kingdom and his wife
to his son. Valerius Maximus (5.7 ext. 1) introduces an astrologer, Leptines, as an altern-
ative to Erasistratus, omits the deception of the king and enhances the magnanimity and
understanding of the monarch. Pliny (HN 7.123) ascribes the diagnosis to the father of
Erasistratus, Cleombrotus of Keos, but elsewhere to Erasistratus himself (2N 29.5). The
story is also told of a nameless physician, who becomes the focus of the anecdote in
Lucian (De Syria dea 17-18) and of a doctor called Panakeios in Aristaenetus, who also
alters the names of the other characters in the tale (1.13). The emperor Julian (Mis. 17)
provided some variations on the standard account. Concealment of the young man's secret
love was always part of the story, but Julian made Antiochus refuse to take his father's
wife until after his death. The doctor’s trick was omitted and the queen was made to show
concern for the boy’s well-being. Julian may have introduced these changes as a result of
his own prurient interest in sex, which he denied himself (Bowersock 1982, 161).

Heliodorus hints at the fact that he is relating a well-known story with the words
(oloBa 8¢ dfimov OV &vdpay). It is motable that (perhaps following Galen: cf. below) he
transfers the story of a young man’s troubled love for his mother-in-law to a young girl’s
love for a young Thessalian athlete. The reader knows that Charikles wants Charikleia to
marry Alkamenes (4.6.6) but does not know whether Charikleia is aware of her father's
plan, since Kalasiris only informs her later (4.11.2). The story may therefore have suited
Heliodorus’ purpose, since it would convey to the reader the subliminal impression of a
serious, potentially fatal, difficulty which the lovers would have to overcome in order to
be united in marriage, without having to build this problem into his plot.

The use of the story also adds further depth to the parent-child theme in the
romance. Charikleia is a young girl with four ‘fathers’ none of whom are actually her
fathers in the usual sense, since she was miraculously conceived by her mother's impress-
ion of an image of Andromeda (see 4.3.4 above, and note). All four men care deeply for
her and are selflessly devoted to her (2.31.1, Sisimithres; 4.9.2-3, Kalasiris; 4.19.8,

Charikles; 10.16.2, Hydaspes). The noble generosity of Seleucus towards his son is entirely
in keeping with this theme.
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The story exalts the sexual self-denial of Seleucus, which is clearly in keeping with
the theme of virginity in the romance. It is also clear that Heliodorus has dramatised the
story considerably, giving Akesinos an individual voice and establishing clear contrasts
between the drily scientific doctor, the emotional priest of Apollo and (indirectly) the
charlatan Egyptian magic-monger.

The various accounts of this famous incident have been made the subject of
Quellenforschung by Mesk (1913, 366-394), who argues that all versions of the story have
four basic elements: (1) the illness of the prince; (2) the diagnosis of the doctor; (3) the
report to the king; and (4) the cession of the queen to the prince. Mesk also observes that
Erasistratus (born 310-300 BC, Eus. Chron. p. 200 [Karst]) was unlikely to have been the
physician who attended to the young Antiochus I (324-261 BC). For Erasistratus, see Lonie
(1964, 426-463) and Dobson (1927, 825-832). Mesk argued that the Urquell was either
directly or indirectly the Hippolytus of Euripides (cf., e.g., 38-40; 477), which inverts the
erotic situation but otherwise shows strong similarities to the case of Antiochus and
Stratonike. The play, of course, had a marked influence on Alexandrian love poetry and
the Hellenistic épmmikée mo@Nuate. In his second article, Mesk (1939, 172) suggests, less
convincingly, that the Oedjpus myth had some influence on the growth of the story and
that, from there the story was taken up by the historians and anecdotalists mentioned above
to lend colour to their narrative and by rhetoricians to provide material for debate (e.g.,
Sen. Contr. 6.7).

Aristaenetus clearly modelled his account on that of Heliodorus as well as on the
sources mentioned above (cf. Koraes ad Joc., Rohde 1914%, 59 [55 n. 2] and Arnott 1974,
209-211; 1982, 305). The version of Aristaenetus is particularly close to Heliodorus
because of the similarity in the wording—a fact noted originally by Koraes. For example,
Aristaenetus calls the doctor 6 cvAdoyiotixdg iatpdc while Heliodorus calls Akesinos 6
Adywog 'Axkecivog. The characters involved can be neatly matched: Akesinos with
Panakeios, the father Charikles with Polykles, and Charikleia with Charikles (the young
boy in love).

The tale continued to be popular (Rohde 1914%, 55-59 [52-55]; Perry 1967, 301) and
may have formed the basis of the incest of Antiochus in Apollonius King of Tyre (cf. 18),
although this is denied by Rohde (1914%, 57 [53 n. 2]), who traces the later history of the
tale in the Arabic medical writer Avicenna, the Gesta Romanorum and Boccaccio
(Decameron 2.8). The story is found in Egyptian and oriental literature (Kerényi 19622,

226 n. 82), but appears to have been a historical incident transmitted to the east by Greek
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medical writers (cf. below) rather than vice versa.

1% xopn® v xelpa xal &xodong EmBorov avaxpivelv amd tig aptnpiag E@xer 1O
n&0oc: Plutarch frequently refers to the pulse as an indication of emotional disturbance
(e.g., De Sera Numinis Vindicta 565D2 [Stephanus]; Demetr. 38.4.6; Koraes ad loc.).
Lucian talks of putting a hand over the heart of a distressed person (De Syria Dea 17.20).
Aristacnetus talks of Aoyodippoio as a symptom in a parody of these passages. The
emphasis on the pulse indicates that Heliodorus may have read Galen’s account of how
(following Erasistratus) he diagnosed that a female patient of his was not sick but in love
with the dancer Pylades by feeling her pulse at the moment when the dancer’s name was
mentioned (On Prognosis 631-633 [Kiihn]). The Pylades concerned may have been the
pantomime mentioned by Fronto (Ep. 1.2; ILS 5185), L. Aurelius Augg. 1ib. Pylades, who
was manumitted by Lucius Verus (SHA Life of Verus 8.10; ILS 5187-5191), honoured by
Puteoli for his benefits to the town ¢. 180 (/LS 5186) and to whom an inscription was set
up in Milan (LS 5195), possibly the same artiste who performed for Julianus (Cassius Dio
73.13.1); cf. Nutton (1978, 198). In this regard, the comment of Lucian—that a pantomime
should know the story of Antipater (sic), Seleucus and Stratonike (On Dancing 58)—would
suggest that it was a very familiar story.

The change from the discovery by a doctor of the love of a young man to that of a
young woman would have been an important precedent for Heliodorus. Elsewhere Galen
also says that his patient was a man in love with a woman (Commentary on the Prognosis
of Hippocrates 1.8; CMG 5.9.2, p. 218.20). The story was something of a medical
commonplace also since Hippocrates was said to have cured Perdiccas of Macedon who
had fallen in love with the concubine of his father Alexander (Soranus Life of Hippocrates
1; CMG 4, p. 176.4-11; Marcellinus On the Pulse 29-32 [Schone]). This anecdote is also
mentioned in Lucian (On Writing History 35 [omitted by Dindorf]) and later in the
Aegritudo Perdiccae, which models the love of Perdikkas for Castalia on the passion of
Antiochus for Stratonike (Mesk 1939, 166-172). For the theme of medicine in the
romances in general, see Amundsen (1974, 333-337).
obdev Gv oddaudg avboeie mpog tadtnv: Double and even triple negatives occur
commonly in Greek (Eur. Cycl. 120; Plato Phil 19b7 [Stephanus]). The same is true for
nog (Plato Menex. 249¢2, mGoov TAVIGOV TOPd TAVIC TOV XPOVOV ERULEAELOV TOLOVUEVN).
4.7.5 10te povov Sty CUPTACYN HEV T OOUATL KOKOUUEV® OCUVGPEAfiton Of
Oepancvopéve: Mens sana in corpore sano (Juv. Sat. 10.356) is a truism which is

constantly reaffirmed in antiquity; Hippocrates, for example, advises the doctor to take the
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soul as well as the body into consideration in curing a patient (On the Affections 46.3).
4.7.6 10910 odv &GAro T vopiotéov: the negative odx is surprising after the preceding
negatives (0D Tvpetdg dvapAéyel, 0Dk GAAO TL T0D chpoTog, 0D LEPog, oby AoV VooET Tov),
and odv should be read in its place (Wifstrand 1944-45, 31). The sense would then be ‘this
(the sickness of Charikleia) is therefore something else’ (‘Dies [d. h. die Krankhert
Charikleias] ist also eine andere Geschichte’). Bekker omits obk GAAO TL as a case of
dittography from the previous line. The emendation of Wifstrand is easy and makes much
better sense than that of Bekker.

4.7.7 ody, 6pfg (g KVAOWLE eV T0Vg 6@B8aApovg, The word xvAoldidw has attracted much
comment from the Suda (ad xvAowidwv) and the commentators on Aristophanes and
Theocritus: It is derived from xbAa rather than xvAXog ‘crooked, crippled’. Hesychius (ad
xowkbAAewv) defines xOAo as the hollows of the eyes (xOAa yap 10 Emdived TOV OQBOALDY).
Inflammation of the eyes is used by Hippocrates as a symptom of illness (De Morb. 2.48.4;
De Natura Muliebri 9.4). Aristophanes uses the verb form wvAowdiév to mean ‘give a
person a black eye’ (Lys. 472) but in its more usual sense it refers to the swelling of the
eyes caused by erotic passion (Theocr. /d 1.38). Cf. Arsake's swollen eyes (7.15.5,
KVAOLBLOOLY).

10 TPOCWROV @YPLE, OMAGyxvov oVk aim@pévn: a pale face was normally taken as a
symptom of a headache or intestinal pain. Koraes quotes Hippocrates for this (Hipp.
Prorrheticon 2.32.3, “Oxéool 8¢ mOVADY ypévov Gxpol paivovial, kol T Tpdoena: ERNPUEVOL
Exovteg, eidéva xpm T00TOVG TNV KePOATV Odvvauévovg, N mEpL T OTALYL VO aAYTLOTO
£xoviag).

v diGvorav 8¢ &AveL: according to Hippocrates this is a condition common among nubile
girls and is due to bad blood (De Virginum Morbis 1.32, drd 8¢ g xaxing 100 aipotog
GADOV Kol GOMHOVEDV O BVUOG KOKOV EPEAKETOL).

Kol 0TpopdoicTov dypumviav deiotator kod 1OV Eykov &@pdov ko8Npnta: although
Koraes holds that the ancient doctors preferred their patients to lose weight in the interests
of a ‘dry’ constitution, weight was a sign of strength, according to Hippocrates (On
Nourishment 46.1, Abvayiig tpogfic kpéoowv § drxog, Sykog tpopfic kpéocmv fi ddvayie, kel
év dypolor xal &v Enpoioiv). But, besides the implausibility of such rapid weight loss, dyxog
constructed with the verb xo8aipm here must mean ‘lose confidence’. Cf. John Chryso-
stom, who used the phrase tOv 8yxov kafaipeiv ‘to destroy their pride’ in his homilies (On
the Incomprehensible Nature of God 2.501-4, TELPOUEB KATACTEAAELY DTV 10 QOO

X0l 10V Sykov kaboipeiv Gravior kx&v WBpilact, kév AoxTifool, k& EunTOmol, k& OTIoDV
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OO, PIf kaToAeinng Ty iotpeiov, Gyarnté.) Morgan translates: ‘she has suddenly lost
her self-confidence.’

b moBodpEvVOG: there may be an echo of the word-play on nd6og and né8og (cf. 2.22.4) here
(n&80g is mentioned in the same paragraph). The play on words and the reference to the
beloved as the only cure for the lover's ‘illness’ is a clear reference to Plato Phaedrus
252a, mpdg yop 1@ océBecBor TOV 10 kGAAOg Exovia lotpdv MYPMKE poévov AV pPEYIGTEOV
nwovav. The sentiment later became conventional: cf. Char. 6.3.7, edppakov yop E€tepov
“Epwtog 00dév £oTL WATV ald10g O épmpevog, where the eunuch, Artaxates, reminds
Artaxerxes of the oracle 6 tpwoag avtdg idoeton (referring to the Zelephus of Euripides
[Fr. 724 Nauck and Snell] in which Telephus is cured by the rust from Achilles’ spear),
which was proverbial (cf., e.g., Plutarch On Listening 47a). Philostratus refers to the story
of Telephus in his anecdote of a boy cured of rabies by the rabid dog which bit him (VA
6.43, i iotpog avtd ThAv 6 Tp@cag Yévorto). For the use of the expression in an erotic
context: cf. Anth. Pal. 5.291, Thiepov 0 1pdcag kol dkécoato. Various cures for love were
proposed by the poets, such as poetry itself and starvation, but in Longus (2.7) there is
only one cure, &pwg itself. Even magicians are powerlessness in dealing with it (Winkler

1990, 84 and note).

Kalasiris recommends that Charikles introduce Alkamenes to Charikleia

4.7.8 mpog ot 3¢ &yd <fixko> dpopofog: RL introduce hiatus into the text with their
addition of fikm after éyd (Reeve 1971, 519). Moreover, the ellipse of verbs of movement
is common in Greek. However, support for RL’s text can be found at 1.27.3 (fixe Spopoioc,
wrongly cited as 1.19.3 in the Budé apparatus) and 4.19.1 (dpopodog fikwv). The problem of
hiatus can be overcome by putting fike after dpopodog as in 4.19.1 as would be expected in
a proleptic definition of the predicate (proleptischichen Praedicats-Restimmung, Fritsch
1902, 28) that was a feature of Attic style (cf., e.g., Spopoiog Eonevdev, 1.30.1).

g KoAdoipig iGoetar povog: Charikleia avoids all mention of Theagenes with this
evasive answer.

The optative idooito is preferable here (Colonna 1938; Barber 1962, 192); the
future indicative (RL) is far too definite for this context, although Colonna reverts to it in
his 1987 edition. The optative would make the expression more correctly attic.
wmo tiig ofic copiog &dAmkev: Charikles believes that the ‘Egyptian magic’ of Kalasiris
has had the desired effect. Kalasiris later tells Charikleia that he realised that her
relationship with Theagenes was a spiritual one and that he increased the Thessalian’s

passion for her (4.11.2). His action was of course entirely unnecessary as he was
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personally quite aware of the strength of the young man’s love (4.6.5). Cf. Furiani (1990,
221) ‘Ambigui, problematici, perfino falsi, sono infatti i rapporti tra . . . Cariclea e
Cnemone (sic, read Calasiri for Cnemone).’

4.7.9 xai 10 tivog &xoig Gv Afyely; Charikles should have asked this question of himself,
when Akesinos suggested that only the person she was in love with could cure Charikleia
(4.7.7; Hefti 1950, 65), but Heliodorus required Charikles to be dependent on Kalasiris for
the further development of the plot. Charikles is never very observant: cf. 3.5.3 above, and
note.

"AAxopévovg . . . 100 tfig aderpiic mondog tiig £pfig: cf. 4.6.6; 10.23.1, where Hydaspes
hints that Meroebos, his brother's son, should marry Charikleia (cf. Morgan 1979, at
10.24.1). The relationship between Hydaspes and Meroebos resembles that between
Charikles and Alkamenes. Further similarities between book 4 and book 10 can be found
in the contests of Theagenes with Ormenos and an Ethiopian athlete, the complaints of
Charikles at the kidnapping of his daughter, and the discovery of the secret of Charikleia’s
exposure. These parallels are instances of Heliodorus’ tendency ‘to redemploy thematic
material” (Sandy 1982a, 43-44) and to give depth to his narrative (Morgan 1993, 221).

The desire to escape from an arranged marriage clearly precipitates the action of
both Achilles Tatius’ Leukippe and Kleitophon (cf. 1.3.2) and the Ethiopian Story (Neimke
1889, 23-24), although in Achilles the action is given further impetus from the discovery
of Kleitophon in the bedroom of Leukippe by her mother (2.30.1-2). Arranged marriages
are a feature of all the romances, however (cf. 4.4.5 above, and note).

The name Alkamenes may be based on &Axw ‘strength’, although the character
plays so slight a part that this etymology is meaningless.
boa ve €ig BodAnowv fikel Tiv &ufv: a revealing admission of a parent’s powerlessness to
arrange a daughter’s wedding. Charikles has to resort to magic to induce his daughter to
marry (2.33.6; Egger 1994, 270). By way of contrast, Hydaspes is quite ready to be
persuaded by his wife to agree to the marriage of his new-found daughter to a Thessalian
stranger (10.38.2). The king consults the opinion of the Ethiopian crowd and the gymno-
sophist, Sisimithres (10.39.1), before agreeing to the match (10.40.1).

Colonna (1938) reads fixewv for #xer (RL; Colonna 1987b). Fritsch (1902, 7)
supports the infinitive after Soov and ofov (1.14.6, 1.29.6, 7.24.4), but Barber (1962, 252)
reserves judgement on the question, citing the use of finite verbs after oiov (4.3.1) and

0oov (3.3.1). To Barber’s examples, add 3.4.8; 4.8.6, 4.18.3 (all finite verbs). On balance,

fiKeL is to be preferred.
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Charikles describes the meeting between Charikleia and Alkamenes

4.7.10 mepi mAnBovoov Gyopdv: an archaic way of telling the time. Cf.,, e.g., Xen. Hist.
2.1.7.1, Philostr. VA 7.29.3. Heliodorus also uses the poetic term for evening zepi
BovAvtdv (2.19.6; 5.23.2).

1| ol donplovav Eokev: the form daovdv is generally preferred to dapoviav (e.g., Xen.
Mem. 1.1.9) whereas daipovilecdor is found in the New Testament (e.g., Matt. 4.24.3;
8.16.2).

Charikles implausibly does not wonder whether Charikleia’s tantrum could have
been caused by her opposition to the marriage with Alkamenes. Charikles® lack of
psychological understanding could be ascribed to the belief of Heliodorus’ contemporaries
in demons as much as to his characterisation (cf. Hefti 1950, 66), although Charikles
appears to be a rationalist, at least concerning the ‘eye of envy’ (3.7.2). Kalasiris at any
rate supports Charikles’ view that Charikleia is troubled by powers opposed to his own (cf.
4.7.12-13, &vtiBedg mg, below, and note). Kalasiris adopts a two-phase strategy: in the
first, he pretends to make Charikleia susceptible to love (and for this purpose pays a
special visit to Charikles), in the second, he offers to make her agree to marry Alkamenes
(for which purpose, he tells Charikles, he needs to consult the band with which Charikleia
was exposed as a baby).
obrag GAAdKOTOV T 10 ket edTiv: See also 10.22.2, dGAkdxoto prpate; 10.27.1, Laov . . .
aAroxotov; 10.28.2, &dAokdtov {dov (cf. Koraes ad loc.). The meaning ‘unusual, strange,
monstrous’ is not in dispute (see the Suda, the Etymologicum Magnum and Hesychius ad
Ioc., LSJ®) but the meaning of k0706 is unclear. Koraes suggests that x6to¢ meaning ‘wrath,
temper’ developed a meaning close to ToAunpodg ‘hardy, daring’ under the influence of a
related word &moxotog, quoting Plutarch Gracch. 23.7 (Gaius Gracchus, angered by the
senate, returns to Rome without authorisation—an unprecedented action), by way of
illustration. The idiomatic English expression ‘otherwise’ neatly conveys the sense.

4.7.11 &Bpétepov: a favourite word of Heliodorus, connoting wunnatural softness,
wantonness and even deceit: cf. 1.17.1 Demainete; 1.24.2 soft life; 2.21.1 Knemon; 2.24.6
Kalasiris' earlier years in Memphis; 5.29.1 Kalasiris' trick played on Trachinos; 6.6.1
Nausicles' daughter; 7.19.1 Arsake; 8.7.7 the slave serving poison. The use of the word in
these contexts is in keeping with the critical attitude towards profane love evident
elsewhere in the romance, particularly in the contrast between the sexual experiences of
Knemon and the spiritual love of Theagenes and Charikleia. For the view that there is a

‘philosophical dimension” to the romance ‘that gives a serious answer to the question of
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how and why one should love’, see Morgan (1989b, 113).
7 88 donep v Fopyods Beocaylévn kepoAfy: in Lucian, Athena alone causes Eros to be
afraid because of the Gorgon shield which she carries (Dial.D. 23; cf. Eur. Orest. 1520;
Ach. Tat. 3.7.7-8). The image of the Gorgon featured on the clasp of Theagenes (3.3.5
above, and note). The word was used as an adjective by Heliodorus (1.21.3;2.31.1, 7.10.4,
cf. Ach. Tat., dupa yopyov &v fidovf, 1.4.3).
xoi o xeilpag @g Bpoyov Emtryovon h Tpox AW SuaypficecBal Nneidel kol Exduvoev: a
rather tactless reaction to say the least, but in keeping with the violence of Charikleia's
behaviour on Knemon's wedding-day (6.8.3-6) and her threat to Kalasiris that she would
kill herself rather than marry Alkamenes (4.11.3). Feuillatre (1966, 19) strangely regards
ber behaviour as ‘aussi peu féminine que possible’.

Richards (1906, 111) notes that the hiatuses in Siaypficec8or Aneider Kol ERMUVVEV
indicate that something (e.g., £avtfiv) is missing in the text but cf. 1.1.2, Kai fiv & &v obtd
to1éde. For hiatus in the romances in general, cf. Reeve (1971, 514-539); Fritsch (1902, 30,

for the relative tolerance of hiatus in Heliodorus).

THE REVELATION OF CHARIKLEIA’S BIRTH

Kalasiris requests Charikles to give him Charikleia’s birth tokens

4.7.12 dxAsttar y&p HYnd dvvapeav &g adtdg katErepya kol Tovtev ovk EAaxictwv: RL
refer to Koraes for the logical explanation that this does not contradict 4.7.2 because it
was more difficult to make Charikleia fall in love with Alkamenes than to make her
susceptible to love at all, although this is not made clear by Heliodorus.

Abdvoylg ‘divine power’ is a term often used in the Sepruagint and New Testament
of the power of God: 6 &yyeAog eizev ot} IIveduo Gylov xeAedoeToL €XL OF, kol dOvoyLLg
dyiotov émokudoel cou (Luc. 1.35.2-3). The word is also used of the magician Simon:
0016¢ gomv 1) dOvoyllg tod 8eod 1) koAovuévry MeyGAn. The plural form is used equally
frequently of humans capable of performing miracles, e.g.: xai odg ugv £€8eto O 0ed0g £v T
ExxkAnoie mpdtov GmoctOAovg, deltepov mpo@ftog, Teitov ddaokdAovg, Emerta duvdpelg,
Enerto yopiocpato iopdtov, avtdfpyels, kvBepviosls, yévn yilwoodv (Ep. Paul. ]Cor.
12.28.1-4). The apostie Matthew uses the word to mean ‘miracles’ (7.22.4). However, the
word occurs also in Galen: Toaig 100 c@patog kphoeov ErecBor Thg dvvapelg thic yoxfc
oby, Grag 1 dig GAAL méve moAAdxg (4.767.1 [Kiihn]). Heliodorus mentions the power of
the ring given to Charikleia by her mother (see 4.8.7 and note below; 8.11.8). The
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amethyst given to Nausicles by Kalasiris has the power to prevent intoxication: od unv
GAAX kol SOvoplg adth yvnowetépo tdv £x dboemv &yxadidputal, o yop émiyeddetan TV
wpoomyoplav &AL GANBGG aéBvoog T® @Eépovit yivetar, vnedAlov €v 10lg cupmociolg
dapuddtiovca (5.13.4). Cf. also Plut. Mor. 15b; 647b; Ath. Deip. 1.62 (Kaibel). Knemon
points out the power of the name Thisbe over Nausicles (6.2.1). Pagan mythology knew of
numerous heroes and demigods, who played a similar role to these ‘powers’. For demon-
ology in the ancient world, cf. 4.7.2 above, and note.

4.7.13 &vtiBedg Tig: on the meaning of &vtiBeog, see appendix 2. Naber (1873, 163)
comments: quis non probabit avrifetog pro avrifsog? But, in fact, no editors have followed
his unnecessary suggestion.

v Toviev: for a summary of references to the band, cf. 4.5.1 above, and note. Kalasiris
obtains the band by pretending that it is imbued with hostile magic. The importance of the
band is again stressed here but the reader only becomes aware of its meaning later, when
Kalasiris explains the message to Charikleia (4.12.1). This kind of proleptic deployment of
information is characteristic of Heliodorus (Said 1987, 177; cf. 4.6.2 above, and note).
d&doika uf Tivog EUmENMANGTOL Yorreiog Kol ROYYOVElolg TUYXGVEL TPOLUVODCELE THV
yoxtv &véypantog: Koraes® conjecture of the dative payyoveiong to accomodate
avéypantog is borne out by other instances of this construction (3.8.1; 4.8.7; 8.11.8). For
Heliodorus” interest in ‘religious mystification’, cf. Anderson (1993a, 185-187), but there
is more to the religious dimension of the romance than Anderson allows.

yvopicpdtav: a frequent word in Heliodorus. Cf. 2.31.2; 4.8.8; 4.15.4; 5.5.2; 6.11.3; 8.11.7;
9.24.7; 8.24.8; 10.13.5; 10.14.2; 10.14.3; 10.18.1; possibly borrowed from Xenophon (cf.,
e.g., Cyr. 2.1.27, yvopicpora; Baumgarten 1932, 22: but see 3.3.3 above, and note).

The story of Persinna

4.8.1 Exfver tadta: Charikles does not question why Kalasiris only asks for the birth-
tokens of Charikleia at this late stage (Hefti 1950, 66). The way in which Charikles
accepts Kalasiris” word that he needed the tokens to counteract the oppdsition of a
‘counter-power’, which had brought about the failure of his earlier magic, is a further
illustration of his gullible and superstitious nature (cf. 3.5.3 above, and note).

THY Touviayv: vBodver 31 por oxoAfv Tpdg adTOV ey . . . Emedeyounv v taviav: The
words between £vdolvor and Tiv toavioy are omitted by M. This is clearly a case of
haplography of tfv tawviov with the intervening text dropping out. Koraes (ad Joc.) notes
that Amyot omits the words A8Gv 1e 0 xornyouny from his transcription of readings from

manuscripts in the Vatican library which differed from his copy of the editio princeps but
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argues that the words must be retained on the grounds that Kalasiris would have needed to
return to his lodgings to read Persinna’s long letter at leisure (Hefti 1950, 67). Sandy
(1984-1985, 18) adds that Amyot translated the phrase as if it were in the third person and
concludes that ‘his translation seems to be an unusually imprecise rendering of what is an
undoubtedly textually difficult passage’.

It would have been more natural for Kalasiris to have read the document immed-
iately rather than returning to his lodgings, since Kalasiris was transfixed as soon as he
read the first sentence of the letter (4.8.2, 'Endiynyv). There is also no reason for Kalasiris to
return to his lodgings, since his next action is to visit Charikleia to tell her the news—he is
described as standing after he read the letter (4.9.3, eiotfkeiv). Heliodorus does not, in
general, bother to explain the movements of Kalasiris elsewhere in book 4. For example,
the reader is not told that Kalasiris returned to his lodgings after the race between
Theagenes and Ormenos (4.4.5); he leaves Charikleia (and shortly afterwards Charikles)
for an undisclosed destination after pretending to cure her of the ‘jealous eye’ (4.6.1;
4.6.2); he meets Charikles three times at places unknown on the following day (4.7.1;
4.7.10; 4.13.5); and later meets Theagenes at an unknown location (4.16.1). The omission
of these details suggests a degree of compression of the narrative. Wolff (1912, 195) notes
the obscure time scheme of the romance.

The difficulty lies in the presence of Charikles, who had just brought Kalasiris the
band and who disappears from the narrative at this point without explanation and
reappears outside Charikleia’s lodgings in 4.14.1 (something of the confusion here is
reflected in the reading éA86vieg of C for éA8av 1e of VBPZAT). Assuming that Kalasiris
would have read the letter aloud, he could not have helped overhearing its contents. But
even if Kalasiris read the letter silently (for this cf. Ach. Tat. 1.6.6; Bowie in Search
1994435-59), it would have been unnatural for him not to discuss the band with his
colleague. Hefti's comment here to the effect that Kalasiris does not owe Charikles any
explanation of the contents of the band (‘Er ist dem Charikles Jjedenfalls nicht gleich
Rechenschaft schuldig’, p. 67) is preposterous in the light of the fact that Charikles
pursues his claim for justice to the remotest ends of the earth (10.34.3, moAATv GANBEVTL
Yiiv kod xatd {fnow tfig 8uyotpdg). However, the fact is that Kalasiris does leave
Charikles in the dark about his daughter and departs to his rooms in a manner cantrary to
psychological probability and, in fact, in violation of his own immediate narrative.
Similarly, the Ethiopian ambassador was earlier summarily expelled from Egypt by the

Persian satrap before he could tell Charikles the full circumstances of Charikleia’s birth
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(2.32.2; Winkler 1982, 119 and n. 33). Likewise, the band is written in the royal Ethiopian
script, which Charikles was not able to read and (rather implausibly) never arranged to get
translated (4.8.1, and note below).

Why, then, is Charikles not informed of his daughter’s background? Is it because
this would be to preempt the final recognition scene (Dunlop 1876, 22)? Yet, when
Charikles appears in Mero€ he knows the full circumstances of her birth already, although
he chooses to conceal his knowledge from Hydaspes and Persinna (10.36.1). The final
recognition scene is played out for the benefit of Charikleia’s natural parents. The reason
why Charikles must remain ignorant of his daughter’s past is related to his plans for her
marriage (4.7.9). Had he been informed of her identity, Charikles would have been
expected to resolve the plot by acquiescing in her desire to marry Theagenes. His main
concern was that she marry (2.33.4) and he is diffident about his ability to sway her views
on whom she should wed (4.7.9). Cf. 4.4.5 above and note. The ignorance of Charikles
prevents his consent to the marriage becoming an issue and allows the elopement to
proceed.

The initiation of the plots of the romances is generally rather unconvincing. In
Xenophon, Habrokomes and Antheia are sent on a cruise because their parents could not
understand the oracle of Apollo (1.7.1); Longus resorts to the exposure of both hero and
heroine in infancy (1.2.1; 1.4.1) and asks the reader to believe that a rustic shepherd and
goatherdess on the island of Lesbos are entirely ignorant of the facts of life; Chariton
arguably handles the initiation of his plot best by describing how conflict arises between
Chaereas and Kallirhoe as a result of the machinations of the heroine’s disappointed
suitors (1.2.1), but then has recourse to the artifice of Kallirhoe's false death from being
kicked in the stomach by Chaereas (1.5.1). Achilles Tatius is reasonably plausible in
making a seduction go wrong and as a result his lovers decide to elope, in Leukippe’s case
in a fit of pique (2.30.1).

It is important to notice that the need to preserve Charikles’ ignorance has led
Heliodorus to compromise Kalasiris’s character. Previously, Kalasiris had felt sympathy
with Charikles for the impending loss of his foster daughter (3.15.3). Had this sentiment
been sincere he would have been obliged to divulge the circumstances of Charikleia's birth
to her adoptive father. Neither the oracle concerning the two lovers (2.35.5) nor the words
of Apollo and Artemis in Kalasiris’ dream oblige him to deceive the priest of Apollo, who
had already told him how he had tragically lost a wife and daughter (2.29.3-4).

It was therefore necessary for Heliodorus to invent the occasion on which Kalasiris
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visited Persinna in Ethiopia, who then asked him to recover the child she had exposed
(4.12.1-4.13.1, especially 4.13.1, éyo 8¢ fikw TNV €v@UOTOV ikesiav EkTEAEcmY, 00 d1t 10010
pev v &l 1ade omovdicoag &elEly 8e@dy 8¢ Drodnkn péyiotov ék tfig GAng 1010 KepdNoag),
although Kalasiris had already explained his presence in Delphi as the result of a self-
imposed exile from Memphis because of the seductive Rhodopis and the feuding of his
sons (2.26.1). Far from being a deliberate narratological device to further bolster the
credibility of Kalasiris (cf. Winkler 1982, 93-158), Heliodorus actually disassociates the
priest from the kidnapping of Charikleia, which he describes as if Kalasiris had had no
involvement in it at all (4.17.2).

Towviav ypappacty Alglomikolg . . . igpatikoig xaAovpévolg dpoletal: Herodotus states
that the Egyptians had two scripts—hieratic and demotic (2.36); Diodorus Siculus (3.3.5)
adds that in Egypt, only the priests can read hieratic script which they learn from their
fathers in secret, whereas all Ethiopians use it; and Diogenes Laertius relates that
Democritus wrote works on the ‘sacred” scripts of Babylonia and Meroé (Ilepi v &v
BaBvAdvi iepdv ypoppdtov and Iept t@v €v Mepdn, 9.49.3)—according to Clement of
Alexandria he also translated the stele of Ahikar (Stromata 1.15.69). These passages do not
make it clear that there were two Ethiopian scripts (which we know was, in fact, the case).
The hieroglyphic and cursive forms of the Meroitic script are identified by Griffith (1912,
xv) who first deciphered them. Griffith also gives examples of Meroitic and Greek
inscriptions discovered at Kalabsha, Philae and other sites. Although the script is now
known, insufficient examples of Meroitic inscriptions survive to enable the language to be
properly understood.

Heliodorus clearly mentions two Ethiopian scripts, one royal and one demotic.
Sisimithres describes the letters of the band to Charikles as &yywpiolg ‘native’ (2.31.2) but
later as Baoiieiowg ‘royal” (10.14.1). In this passage Persinna calls them Baotiikolg ‘regal’.
The engagement ring which Hydaspes had given Persinna and which the queen in turn
gave Charikleia as a birth-token has holy powers and is inscribed with a ‘royal symbol’
(Bootrelo . . . couBorg, 4.8.7) but later Charikleia labels the characters on the ring
containing the pantarb jewel iepoig ‘sacred’ (8.11.8). Heliodorus has therefore departed
from the tradition and invented a new Ethiopian script which is both royal and sacred.
What is more interesting is the fact that he has concealed the fact that Charikles is unable
to read the script whereas Kalasiris is. What is the purpose of this concealment? To patch
up the narrative? To introduce an atmosphere of mysticism? Why does Persinna embroider

the story of her daughter’s birth on the band in royal characters (which would identify the
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author as being a member of the royal house) in defence of her own character if she is
afraid of being accused of adultery? Again, if Persinna thought the baby would be taken to
foreign climes, why write a personal apology to the infant in royal Ethiopian characters
which the daughter herself would be unable to read, since she would not have been brought
up in the palace of that country? Why does she fear an accusation of adultery arising from
the birth of a white baby when she resides in Ethiopia—a country far removed from white
men with whom she could form a liaison?

As it happens, Sisimithres finds the girl by chance, reads her story on the band, and
entrusts her to the care of shepherds until she is seven (2.31.2). Fearing that the girl’s
beauty would lead to the secret of her birth being revealed, he then takes her to Egypt
where he gives her to Charikles without telling him the full circumstances of her exposure
(2.31.5). Charikles then tells Kalasiris how he came to be the girl’s guardian and how the
Ethiopian ambassador (Sisimithres) gave him the jewellery, band and birth-tokens.
Charikles is clearly not able to read the band as he tells Kalasiris that he was dismayed
that the Ethiopian ambassador had been expelled from Egypt by the Persian satrap before
he could learn more about the mysterious girl (2.32.3). It is strange that Charikles does not
ask Kalasiris to tell him what was on the band at their first meeting (Hefti 1950, 69), but
the explanation for this may lie in the fact that Sisimithres described the writing as
‘native’ (2.31.2, éyywpioig) and Charikles therefore assumes that Kalasiris cannot read the
script. However, Heliodorus conceals this information and the inference must be drawn by
the reader. Conversely, Kalasiris does not tell Charikles that he can, in fact, read the script
and asks to see the band on the grounds that he believes that it is imbued with magic
(4.7.13). Kalasiris immediately identifies the script as BaoiAikoic ‘regal’ and this is later
confirmed in Ethiopia where the letters are described as BooiAgiowg ‘royal” (10.14.1). The
message on the band is recalled by Charikleia (8.11.9) and finally given to Hydaspes to
prove the circumstances of Charikleia’s birth (10.12.4). The queen immediately recognises
it (10.13.1) and is so overcome with emotion that she is unable to speak. Sisimithres is
also deeply affected after reading the script with the king (roAA& pév odtdg [sc. “Yé&onng]
Bovpdlov moAMx 88 kol TOV Siopilpny EkmemAnypévoy Kol popiag tpomig Tig Sravoiog &k
0V Syenv Eppaivovia Op@v cuvexég Te eic T Touviay xod eig v XapikAelav drevilovia).

The explanation may not lie so much in the problems of the narrative, however, as
Heliodorus® desire to create an enigma. In the third century, Porphyry observes that
Pythagoras associated with the priests of Egypt and learned three scripts; epistolary,
hieroglyphic and symbolic—the latter two being used for enigmas and allegory (De Vita
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Pythagorae 12.1) and according to Clement of Alexandria, while in Egypt Moses learnt the
Egyptian symbolic script, the hieroglyphic script and the Assyrian script, the latter with
the purpose of learning about Chaldaean astrology (Stromata 1.23.153). Sacred writings
proliferated in the third and fourth centuries AD (cf. Altheim 1957, 47-66). It was a time
when the Christian codex was establishing itself as a medium for individual reference and
when the bible was used as a guide to individual salvation. Similarly, Manichaean,
Zoroastrian and other religious texts were committed to writing and published. This
impulse extended to pagan literature and editions of the pagan authors also proliferated.
The age was self-consciously literary and obsessed with writing and reading. Apuleius
(11.22) already gives a description of libros litteris ignorabilibus praenotatos brought out
of the secret place of the temple (de opertis adyti) by the priest of Isis. According to him,
the writing was intended to be illegible by the profane (a curiosa profanorum lectione
munita). For the use of riddles on statues and in inscriptions, cf. Stoneman (1994, 159-170,
esp. 165), although the band of Persinna does not present quite the same interpretative
challenges as the inscriptions in the Alexander Romance (1.32) and the Life of Aesop (78-
80).

T010de NYPLOKOV TO ybduua dinyobdpevov: yphpupo here means ‘story’ and the words
constitute a metaliterary conceit by Heliodorus. A similar example of this occurs when
Charikleia finally presents the band as proof of her identity to Hydaspes. She describes the
band as ‘the story of my destiny and the narrative of all your lives’ Cf. 10.12.4, ypéppato
O& tade TOYNG Thig ENfig Te KOl D@V Sunyhuote).

The letter of Persinna belongs to the tradition of imaginary letters such as
Propertius (4.3, Arethusa to Lycotas), Ovid (Heroides) or Alciphon (Letters of
Courtesans), which are fictional epistles written in the first person, often as exercises in
prosopopoeia (a dramatic monologue revealing the character of the speaker). The letter is
therefore a literary cameo (Anderson 1993b, 190-191; Winkler 1982, 127); it is also unique
in that it is written by an Ethiopian queen about whom nothing is otherwise known, and
because the letter is addressed to her daughter rather than her husband. Letters (ypbipoctar)
are used commonly in the romance and play a part in the development of the plot. Cf. the
letter of Thisbe to Knemon (2.10.1-4), which the young Athenian fears contains more
schemes against him; Mitranes’ letter to Oroondates (5.9.2, used later by Achaimenes
7.24.2); Oroondates’ letter to Arsake (8.3.1); Oroondates’ letter to.Euphrates (8.3.2, used
by Bagoas 8.12.5); Hydaspes® letter to the gymnosophists (10.2.1); Hydaspes’ letter to
Persinna (10.2.2, used by Persinna 10.4.1); Hydaspes® second letter to Persinna (10.4.3);
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and Oroondates’ letter to Hydaspes (10.34.1). By Heliodorus’ day the letter was a well-
established literary form and Heliodorus makes good use of it in order to develop his
complex story-line and to convey the pathos of the queen's predicament and her dignified
and noble character. For a typology of letter writing in antiquity, see Stowers (1986, 71-76
[family letters]). The popularity of the genre in late antiquity counts against Merkelbach’s
argument (1962, 247) that the reading of a letter must have formed part of the initiation
rite in the cult of Helios on the grounds of a comparison with the hymn to the soul in the
Acts of Thomas (41-48, text and commentary supplied by Merkelbach Joc. cit. pp. 299-
320).

Of course, Kalasiris would have had to have had a superb memory to quote the long
letter of Persinna verbatim (Neimke 1889, 39). Heliodorus clearly imagines Kalasiris
reading the letter aloud after receiving it from Charikles and has not taken the trouble to
transfer the actual reading of the letter to the circumstances of his conversation with
Knemon. Heliodorus is guilty of a technical error in handling a complex of three narrative
time frames: (1) the time of composition of the band by Persinna, who describes the
circumstances under which the letter was written (yop&ttm tOvde OV Eyypogov 6pfivov ‘I
record this lament in writing”); (2) the time at which Kalasiris received the band from
Charikles (008e Soov éAdyiotov Dmepbépevog EneAeyounv v toiviov ‘I immediately read
the band’); and (3) the time of narration to Knemon (Enéynv, ® Kvipev ‘I was transfixed,
Knemon’). The change of narrative time frame is indicated by shifts in temse from
imperfect to historic present to aorist. However, in narratological terms the problem can
be explained as a shift in focalisation from narrator to author. Such shifts occur commonly
in Homer and in the romances (e.g. Achilles Tatius, cf. Reardon 1994, 80-96). It is
therefore unnecessary to argue that Heliodorus is here following the practice of the
historians, who reported extensive speeches in their own words (while preserving the
overall sense) as if they were the fpsissima verba of the speaker concerned (Hefti 1950,
70).
lepoivve Baoilicoo AiBionev: Ethiopia was traditionally ruled by queens bearing the
name Kandake, from whom the line of succession was taken (Plin. AN 6.186.2). Helio-
dorus appears to have been unaware of this and makes a king, Hydaspes, ruler of the
kingdom. Both here (4.8) and in books 9 and 10 Persinna plays a secondary role to her
husband, Hydaspes (Morgan 1979, at 9.1.2).

The name occurs elsewhére in the masculine form with one v (Orphica fr. 1.1 1; cf.

Suda ad "Opgetg). Etymologically, it is probably to be derived from Mepostc with the
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addition of the suffix -wvoc (see Koraes ad /oc.). Photius spells the word with a single v
(Bib. 73.51b.9 [Bekker]).

The title Booiiicoo occurs in Xen. Oec. 9.15, but the name appears to be
Hellenistic (Baumgarten 1932, 21) and is used frequently of Olympias in the Alexander
Romance (4.8.1). The use of this title in the opening sentence of the message and the fact
that Charikleia is mentioned in the third person give the words the character of a public
declaration which contrasts strongly with the personal confession and the use of the second
person in the rest of this letter.

S@dpov Eoyatov: the adjective is added for pathos, though Persinna also gives her daughter
clothes and as much wealth as she could afford (4.8.6 below).

yapértto: Heliodorus prefers the Attic spelling, possibly because the harsher sound was
more suited to the tone of the passage (cf. also &xdportov 4.8.6 below). The verb means
‘cut, engrave’ particularly on monuments: cf. LSJ® IIl who quote Erinna 5.8, év tOuBe
Ypbyy éxopoe 16de. The meaning can be extended to drawing, marking or simply writing,
particularly in poetry (cf. AP 11.412), but the natural verb to use would have been dpaive
or possibly ypaew. Heliodorus has therefore chosen an unusual verb to convey the
impression that the recording of Persinna’s story is painful and laboriously written epitaph
(cf. gmrduBra kol pnTpog émikndelo ddxpvo 4.8.8 below, and note). The verb is repeated
below (éxdpattov 4.8.6 and note) and the derivative yopaxtnpifel (via the noun yapaxtip)
is also used (4.8.7), perhaps suggesting that the message of Persinna is also the maternal
imprint which defines Charikleia’s character.

T 0 T 81N xAnBnoopévn kol pLExpL poveov @diveav Bvyotpi: the words add pathos to the
queen’s story. The fact that the child as yet has no name is a consequence of the fact that
she has not been recognised by her father and family and emphasises the loss of her status
and inheritance (cf. 4.12.1; 4.13.2). In most cases the father would have named the new-
born child, as the masculine bias in naming suggests (Golden 1990, 24-25). Furthermore,
the statement that Persinna can only call her daughter a daughter by virtue of the fact that
she physically gave birth to her, underlines the years of motherhood that she is about to
sacrifice. The pathos is accentuated by the fact that Persinna had been childless for ten
years before this conception (4.8.4) although the king needed a successor to his line (4.8.5)
and that she would permanently be barren as a result of complications in the birth of her
daughter (4.12.3). The emotional reunion of mother and daughter in the final book
(10.16.1) emphasise the intense feelings of Persinna. Her past and future barrenness and

the exposure of Charikleia immediately after her birth enhance the reader’s impression
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that the latter is something of a prodigy and that she emanates from a higher, more
spiritual world. The human pathos of Persinna’s predicament contrasts sharply with the
supernatural character of the birth of her ‘daughter’. These details suggest that much of the
Ethiopian Story belongs in the sub-genre of ‘family novel’ in antiquity (Szepessy 1985-
1988, 357-365).

The use of the future tense locates the narrative at the time of the writing of the

message, which gives the reader a sense of dramatic immediacy as if she is witnessing the
composition of the letter. Later (4.8.2) the message shifts from the time of writing to the
time of reading and back, thus interweaving two chronological frames, providing temporal
perspective and juxtaposing past and present time.
T6vde TOv Eyypagov Opfivov: the story of Persinna is, in rhetorical terms, a lament (Hefti
1950, 108-110). The device whereby a lament recapitulates the narrative is common in the
romances, especially Chariton and Xenophon of Ephesus, but less so in Heliodorus
(Birchall 1996; Kerényi 1962°, 28; 4.19.6-9 below, and notes).

The phrase calls to mind the story of Tereus and Procne, particularly in respect of
the tapestry woven by Philomela to tell Procne of her rape by Tereus, which resembles the
band embroidered by Persinna (Apollodoros 3.193; Ovid Metamorphoses 6.424-674). In
both cases a traumatic event is communicated between women (sisters in the Philomela
myth; mother and daughter in the Ethiopian Story) by means of embroidery. Cf. also the
note on moAb8pnvov (4.8.6 below). In more general terms, the letter is a form of émwégrog
A6yog for a dead child—a genre exploited for its poignancy also by Philo, who gives his
version of Jacob’s lament for Joseph (Legatio ad Gaijum 12.86-90).

The word Eyypogpe was used of official documents and the verb, ironically,
regularly refers to the enrolment of children into the public register (cf. LSJ° II).

4.8.2 "Exdynv, 6 Kvipav, d@g tod Hepoivvng ovopatog fixovow: Kalasiris is startled by the
name Persinna because of his personal knowledge of the queen’s story (4.12.2). A parallel
instance occurs when Kalasiris mocks Knemon for his fear of the name, ‘Thisbe’, his
former, treacherous lover, who had earlier been stabbed to death by Thyamis (6.1.3; cf.
2.8.2). When Nausicles mentions that he had brought Thisbe back with him, Knemon
imagines that her ghost had returned to haunt him (5.2.1). Instead, Nausicles and
Charikleia have colluded in using this name for her in order for the merchant to cheat the
Persian commander, Mitranes, and for the heroine to escape from capture (5.8.3). Knemon
has the last laugh, however, because, when Kalasiris mentions the name in chaffing

Knemon, Nausicles is struck dumb with amazement that Knemon knows it also (6.2.1-2).
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Knemon was similarly affected on hearing the names Theagenes and Charikleia, whom he
had just met as fellow prisoners of the pirate Thyamis, mentioned by an Egyptian priest,
Kalasiris (2.23.3). He was also stunned to learn that Thyamis was Kalasiris’ son (2.25.7).
Knemon’s emotional reaction to these names is an indication of his impressionable nature,
but also serves to alert the reader to a surprising twist in the plot and to the inscrutable
potency of destiny. Knemon 1is not the only character to be affected by the mention of a
name, as Theagenes and Charikleia are surprised by the mention of Pytho (2.11.5). The
technique is therefore a favourite of Heliodorus; these surprise developments in the
narrative reveal the inscrutable potency of destiny in guiding the lives of the human
players in the drama (cf,, e.g., 7.8.1).

Naber (1873, 163) suggests of &éxmAdynv (éxmAficow) for €maynv (myvoptl). The
participial forms of éknAficom are quite common in the romances (HId. 1.2.8; 5.7.2; 5.15.1;
10.15.1; 10.30.7; Ach. Tat. 3.18.5; 4.15.2; Ch. 4.3.8; L. 4.18.2) but Heliodorus uses wfyvopi
in this sense twice elsewhere (2.23.2, 4.13.3; émdyn)—a usage perhaps borrowed by
Michael Psellus (Chronographia 7.77.7; 7.7.1: énéeynv éxobdoog).
obdév &dikodoa, mondiov, . . . anexpvyapnv: Colonna (1987b) abandons his earlier (1938)
preference for 61e (VM), which would result in an anacoluthon: ‘that, when I exposed you .
.. and did not hide you . . . doing nothing wrong, let Helios be called as witness’, in favour
of obte (‘that I did nothing wrong when I exposed you, born like this, and that I did not
conceal you from your father, Hydaspes’, sight’). However, RL’s choice of obww (CB) is
difficult because the circumstances of the birth have not yet been explained (although, if
there were something strange about the heroine’s birth that would be immediately obvious
to the reader of the band, this would make good sense) and because this would mean that
in strict logic only £€e8éunv should be taken with &dikodoa (however, Maillon translates
RL’s text as though amexpoyéunv is also linked to the participle). It becomes clear
subsequently that Persinna told Hydaspes that the child was still-born (10.13.4) and that
she therefore did conceal the child from him. This leaves Koraes’ suggestion obte . . . od1e
(‘that I did no wrong, my child in exposing you at birth and hiding you from the sight of
your father Hydaspes, let Helios be called as witness’), which gives the best sense. I
suspect, though, that this is too neat for the bizarre circumstances of the case; obtw oc
yevopévny at least explains why Persinna thought she was justified in exposing her child
(obre should be taken with yevopévnv not with €€e8épnv [Lamb] since it makes no sense to
refer to the manner of Charikleia’s exposure—it is the manner of her birth that is at stake).

Persinna’s self-justification here is especially relevant in view of her later statement of
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horror at her deed (cf. 4.8.6, A&Bpo kol &mopptiteg EEEBEUTY).

The practice of exposing babies at birth became a crime in 374 AD (Cod. Just.
8.51.2, unusquisque subolem suam nutriat), though doubtless the practice persisted. Once
exposed, the natural parents of the infant could not ask for it to be returned (Cod. Just.
8.51.3). Infanticide was condemned by both pagans (e.g. Oracula Sybillina 2.280; 3.762;
Musonius Rufus p. 80 [Hense]) and Christians (Drdache 2.2) but continued throughout
antiquity because of poverty (Cameron 1932, 105-114). In some cases the decision to
expose the child may have been taken by the mother (as in Persinna’s case), but the
decision was often taken by the father (cf., e.g., Ter. Heaut. Tim. 627; Ovid Met. 9.666-
797 [Iphis and Ianthe]; Apuleius Met. 10.23; POx. 4.744). For Trajan’s ruling allowing
exposed children brought up as slaves to be emancipated, see Pliny Ep. 10.65, 66. The
practice is discussed infer alias by Egger (1988, 46 n. 42); Pomeroy (1983, 207-222);
Dickison (1973, 159-166).

Persinna's case is rather different from the norm and much more detailed; her child
has as yet no name (4.8.1), in consequence of the fact that the infant has not been
recognised by Hydaspes and thus stands to lose her status and inheritance (cf. 4.12.1;
4.13.2). The queen is aware that her daughter’s chances of survival are very slim (4.8.2;
4.8.7; 4.8.8); subject to the inscrutable will of chance (4.8.6; 4.8.8) and actively opposed by
hostile forces (4.8.8). Persinna gives her child every chance of survival (although this
could undo the purpose of her exposure) by laying out with the child money, a band
containing the story of her birth, and the magic ring which her husband had given her
during their courting, because of her motherly love for her daughter (4.8.6-7). For the
pathos of the queen’s predicament, see 4.8.1 above, and note.

At the same time, the exposure of Charikleia is the result of a miracle and is
clearly the result of divine intervention (Merkelbach 1962, 238 n. 3: ‘mystisch’; Winkler
1982, 119-120: ‘a marvel which cannot adequately and plausibly be conveyed in ordinary
terms’). The reaction of the gymnosophist Sisimithres when he found the exposed infant
(2.31.2) shows that opposition to the practice of child exposure is part of the moral
sensibility of the work. The present passage is unique in Greek literature as an expression
of a mother's grief at having to part with her new-born child (the sorrow of Creusa in
Euripides’ Jon is rather different since it is directed chiefly at Apollo and involves a male
child). For the thesis that the high mortality rate in Greece resulted in the insensibility of
parents to the deaths of their children, see Garland (1985, 80); Hopkins (1983, 225); contra
Golden (1990, 87-100); and, for a recent overview, Garland (1995, 13-18). Circumstances
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in the fourth century were very different from those of Classical Athens and the compos-
ition and preservation of medical treatises such as Soranus’ Gynaecology provides
evidence of a concern to promote the well-being of the new-born child, although only
those who were physically normal and capable of feeling pain (10).

For the theme of child exposure in the ancient novel, c¢f. Kudlien (1989, 25-44, esp.
37-39). Apart from Heliodorus, who is an unusual case (Hefti 1950, 67-68), only Longus
makes use of it. Longus treats the exposures of Daphnis and Chloe as myths—Daphnis is
found and suckled by a goat (1.2.2) and Chloe by a sheep (1.5.2). However, he later reveals
the harsh reality that lay behind this facade. Chloe's natural father, Megakles, later
explains that he exposed her out of poverty brought on by having to pay for choruses and
wa:rships (4.35.3), and Dionysophanes exposed Daphnis because he already had a son and a
daughter and did not want to split his estate (4.24.1; Rohde [1914°, 534 [502)]).
Dionysophanes intended infanticide rather than child exposure (4.24.1) and only regretted
his action because of the death of his eldest son and daughter. He asks Daphnis not to bear
a grudge against him for the exposure. Megakles' comment that many people found
children from exposed babies provides a further realistic detail about the practice (4.35.3).
Megakles regretted his action, as he proved unable to have any more children. Literary
convention confronts reality starkly in this aspect of the romance (Kudlien 1989, 39-42).
Nevertheless, the theme of child-exposure in Longus also constitutes an intrinsic part of
the interplay between town and country in the romance. By way of contrast, Heliodorus
neglects the mythical dimensions of the theme of child-exposure and uses the incident as a
narrative device to initiate the complex interaction between Sisimithres, Charikles and
Kalasiris that is only resolved at the conclusion of the romance (Hefti 1950, 68).

There are traces of the theme of child exposure in Apollonius of Tyre and the
account by Ctesias of the exposure of Semiramis by her mother Derketo in the story of
Ninus, as related by Diodorus (2.4.2-6). Derketo exposed her daughter out of shame for her
seduction by a Syrian youth and threw herself into a lake. Aphrodite changed her into a
mermaid but her daughter was kept alive by doves and later married the Assyrian king,
Ninus.
moudiov . . . oe: The use of the second person throughout the rest of letter makes it a
dramatic, personal confession of Persinna to her daughter.

Tatépa 1OV 60V Y8Gornv: For the Persian name (Hdt. 1.209.6) given to an Ethiopian king,
see Morgan (1979, at 9.1.2). Hydaspes is also found as the name of a river in India (Arr.

Alex. Anab. 5.4.2.2; ps.-Plut. De Fluv. 1.1.8) and as a personal name (Hist. Alex. [rec. A]
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1.39.7; 2.10.4). It occurs often in Nonnus (e.g., 21.225) as does the name Thyamis
(26.181).

EMKEKANICOO LapTUG O Yevedpyng An@v “HAwog: the Persian royal family claimed descent
from Helios, whom they sometimes called Mithras (Strab. 15.3.13.5-7, miu@ou 8¢ kol fidwov,
&v xaA0doL Mifpny, kol oeAfivry kol “Agpoditnyv). In Chariton (6.1.10), the Persian king
also claims descent from the Sun and Plutarch (Artaxerxes 1.2) states that the first Cyrus
was descended from the Sun and that the Persians used his name for the solar deity. The
worship of Helios was widespread, however, and was also practised by the Massagetae,
who sacrificed a horse to the god, since they thought it appropriate to sacrifice the fastest
of creatures to the fastest of gods (Hdt. 1.216—the story of Cyrus’ dream about the son of
Hystaspes occurs immediately before this passage). Heliodorus was evidently aware of
Herodotus’ anecdote as he transfers the practice of the Massagetae to the Ethiopians
(10.6.5). Strabo (1.2.27) locates the stables of Helios in Ethiopia, which was said to be the
first land to exist, the first to worship the gods and the first to respect the laws given to
them by the Ethiopians Mithras and Phlegyas (Steph. Byz. ad aifioy). For the pious
reputation of the Ethiopians, see Morgan (1979, at 9.6.2). The worship of Helios and
Selene is also ascribed to the Libyans by Herodotus (4.188.3-4). The Greeks generally
located the Ethiopians to the south of Libya and Egypt and thought that what lay beyond
this region was the domain of Helios (Eur. fr. 771 Nauck; Strabo I, p. 33, citing Aesch. fr.
192). For the role of Helios in the romance, see the introduction.

The expression émikekAfo0® p&ptog adds a atmosphere of decisive legal formality
to the queen’s story: cf. Goodwin §1274. RL prefer the form yevedpyng (VCZ) rather than
vevapxng (MBA) or yevvépxng (PT). Cf. 10.6.3, vevetpyog (VZAT), yevépyag (MP);
10.11.3, yevebipyo (VZT), yevapya (MPA); 10.24.1 yevedpyon (VZAT), yevapyor (MP).
el TivG ool Be0g €miothoele: a further reference to divine intervention in the story. ‘The
god’ does send Charikleia a rescuer in the form of gymnosophist Sisimithres, whose
religion prevents him from forsaking the child (2.31.2).

AL Sumg GmoAoyoduon mpde t€ of mOTE, BOYOTED . . . . WPOC TE DOV SAOV TOV T@V
avBporev Blov: in the final book (10.12-16) it is Charikleia, Sisimithres and the band
itself that tell the story of her miraculous conception—Persinna remains silent throughout
the exposition. The queen’s undertaking to defend her actions before humanity in general
is, of course, hyperbolic, but at the same time universalises the story.

TPAG TE TOV EVaLPNOOPEVOV: avonpém has the special meaning ‘to take up a child’, and is

also used of exposed children (L.SJ° B4; Plut. Ant. 36; Men. Sam. 159).
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£l Twvé oou Bedg émotnoeie: for Bedg used without an article meaning ‘God’, cf. also £mg
Gv 1L TEA0g TRV KaTé oe derdtepov VmohHvY Be6g 7.5.5.

4.8.3 ‘Huiv zmpdyovor @edv pév “HAOg 1€ kal Awdvvoog: Morgan (1979, 10.2.2) has an
extensive discussion of Heliodorus’ treatment of Meroitic religion. For the gods
worshipped at Merog, cf. Hdt. 2.29; Diod. Sic. 3.9, Strabo 17.2.3. Selene is also mentioned
as an Ethiopian goddess (10.2.2), but she is excluded here because she is a virgin goddess
and so cannot be a mpdyovog. While Selene is conventionally coupled with Helios in the
literary sources (cf., e.g., Hdt. 4.188.3-4; Strab. 15.3.13.5) 1t 1s worth noting that
Charikleia is compared with the moon in the earlier books (3.6.3; 5.8.5) and that the
astrological and magical influence of the moon is often mentioned in the romance (5.22.8,
the right time to sail; 6.14.2, 6.14.4, the necromancy of the witch of Bessa; 7.8.4, the
sacrifice of Thyamis). While this does not show that that there is a consistent religious or
allegorical dimension to the romance, it does indicate something of the intricate symbolic
web woven by Heliodorus.

For Helios, cf. 4.8.2 above, and note. The origins of Dionysus are discussed by
Diodorus Siculus (4.66.4-5), who mentions a claim by ‘the Libyans who live near the
Ocean’ 1@v v ABOny vepopévav ol Tapt TOV dxeavov oikodvieg, which was opposed by
the Greeks. Hydaspes later also refers to Dionysus as one of the ancestral gods of Ethiopia
(10.2.2). Heliodorus says that the Ethiopians sacrificed animals to Dionysus because of his
benevolence to all, regardless of class (10.6.5). Those who fail the chastity test and are
incinerated are consecrated to Dionysus (10.8.2), since his victims do not have to be pure
(10.7.7). Greeks such as Knemon and Nausicles thought of Dionysus as the familiar god of
literature (2.23.5; 2.24.4) and, of course, wine (5.15.3; 5.16.1).
fphav 8¢ Ilepoeds Te kai "Avdpopéda: Images of Perseus, Andromeda and Memnon are
ensconced on a dais in a pavilion during the celebrations of Hydaspes’ victory, since the
Ethiopian kings regarded them as the founders of their line (10.6.3: cf. Hadt. 7.61.12-15;
Morgan 1979, at 10.6.3). For general accounts of the myth, see Apollod. Bib. 2.43-46; AP
16.147; Hyg. Astron. 2.9.1; Ov. Met. 4.668-705; Lib. Progymn. 2.35, 36).

Both Sophocles and Euripides composed plays with the title Azdromeda (Soph. frr.
122-132; Eur. frr. 114-156 [Nauck]; f. pap. 2.11), which probably inspired the representa-
tions of the heroine in Roman wall paintings (c¢f. LIMC s.v. ‘Andromeda’ I: 32, 35, 40, 53.
67. 68. 69, 70, 71). At least one vase painting, dated to about 450 BC, shows the princess
accompanied by negroid attendants (cf. LIMC s.v. ‘Andromeda’ I:3), if this is indeed

Andromeda and not Phineus, as Petersen (1904, 99-112) argues. However, Andromeda’s
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attendants are clearly black on the pelike in the Boston Museum of Fine Art (63.2663,
Para. 448: cf. LIMC s.v. ‘Andromeda’ 1:2), which is also dated to the middle of the fifth
century BC. The dramatists, who must have composed these tragedies towards the end of
the fifth century, therefore probably envisioned Andromeda as a white princess in Oriental
dress among the Ethiopians (Snowden 1970, 157-159). A possible exception to this rule is
a South Italian hydria in Berlin (3238) on which Andromeda has negroid features but a
‘white’ skin (LIMC s.v. ‘Andromeda’ 1:17). Cf. also the South Italian krater (LIMC
‘Andromeda’ I: 11), where the heroine’s skin is painted in added white, although she has
frizzy-looking short hair (I owe this reference to Professor Anne Mackay). It is
conceivable that the myth of Kepheus and his daughter Andromeda concerned the exposure
of an albino, not least because the reasons for the sacrifice of the daughter of the king are
otherwise unexplained, whereas the exposure and sacrifice of albinos is well attested (see
introduction on albinism; 4.8.5 below and note). The uncertainty about the skin colour of
the princess persists in the later sources: Andromeda is described as having an
emphatically white skin by Achilles Tatius (3.7.3 &AL’ 091e 1@V TapPEI@YV O MYPOV TEAEOV
apoiviktov fiv) and Philostratus (/mag. 1.29.3 1 xépn 8¢ A8l puév, 6t Aevien &v Albomiq)
but she is also described as dark ‘fusca’ by Ovid Her. 15.35-38; Ars Am. 1.53, 3.191; cf.
Snowden (1970, 151-155). Andromeda's father Kepheus is depicted as a mulatto (Snowden
1983, 95 and n. 172).

Most later authorities place the myth in the east: in Phoenicia (Joppa, Strabo
1.2.35.15; 16.2.28.3; Plin. AN 5.128; Jos. BJ 3.420), India (AP 5.132.8), Babylon (Hellan-
icus apud Seph. Byz. XaAdaior) or Persia (Hdt. 7.61.10-17; 7.150.6-8). But evidence for the
location of the myth in Ethiopia may also be found in the astronomical and astrological
writers such as Eudoxus ([4th century B.C.] 1.341-35.5); Aratos ([3rd century B.C.] 1.197-
204); and Vettius Valens ([2nd century A.D.] 1.12.10-1.12.26). Valens says that the star
Andromeda is associated with the zodiacal sign Aquarius, which lies opposite to (and thus
exerts astrological influence on) Egypt and the Red Sea. This clearly suggests that the
astrologers associated the myth with this region. Cf. also Andromeda’s assoéiation with
Memnon (discussed below).

The uncertainty over the original location of the myth of Perseus and Andromeda
may be resolved by the hypothesis that the myth was transferred from eastern Ethiopia to
western Ethiopia as geographical knowledge about Africa expanded (Lesky 1969, 27-38;
Morgan 1989c¢, 433 n. 114). The distinction between castern Ethiopia and western Ethiopia

goes back to Homer; in the Odyssey (1.22-23) Poseidon goes to visit the remote Ethiopians
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(Boyotor avdp@v), who are divided into those near the rising and those near the setting sun.
The Ethiopians are called ‘blameless’ (/. 1.423, auidpovag) and entertain the gods with
abundant sacrifices (Od. 4.84, 5.282-287; II. 23.206). The Greeks had earlier, more exten-
sive, and longer knowledge of the ‘eastern Ethiopians’ (i.e. Indians) than of the western
variety (cf., e.g., Kartunnen 1989, passim; Doshi 1985, passim, and Sedlar 1980, passim).
For the transition from a mythical to a geographical Ethiopia, see Snowden (1970, passim
esp. 151-155 [Memnon and Andromeda]), Romm (1992, 45-60), Lesky (1959, 27-38).

kol Méuvov €nl tovtorg: On the question of Memnon’s geographical origins, the evidence
is confused and vague. To Hesiod he is the son of Dawn and the king of the Ethiopians
(Theog. 984-5) as he was to Callimachus (Aet. 4.110.52-3). As the son of Dawn he was
naturally thought to have come from the east, more specifically from Susa (Hdt. 5.54;
7.151; Aesch. apud Strabo 15.3.2 [his mother, Kisseia, was from Susa]; Simonides apud
Strabo 15.3.2 [he was buried in Susa]; Paus. 10.31.7; Ael. Nat. Anim. 5.1; Suda sv.
Méuvov, Steph. Byz. sv. Xodoo; Hyg. Fab. 223; Isid. Ftym. 15.1.10; Lucan 3.284). Cf.
Goossens (1939, 336-339), who believes that the Greeks confused Kush in Babylonia with
the region of the same name south of Egypt and that Memnon originated in the Elamite
god, Humban, from Susa. Other evidence places him in Africa (Curt. 4.8.3; Agatharchides
De Mar. Erythr. 29). The cult of Memnon had strong links with Egypt (Dio Chrys. Or.
11.114, Ethiopian; Or. 31.92 statue in Egypt; Ath. 15.680b, wreaths put out for Memnon at
Abydos in Egypt; Strabo 17.1.42, 17.1.46). The history of the famous statue, which was
general located in Egypt (Paus. 1.42.3; Plin. AN 36.58; Juv. 15.5; Luc. Toxar. 27; Philops.
33; Callistrat. Descr. 1.5, 9 [in Ethiopia]; Philostrat. Heroicus 167-8K [in Meroé and
Memphis)), is discussed by Gardiner (1961, 91-99) and Bowersock (1984, 21-32). Some of
the evidence is ambivalent: according to Pliny (AN 6.182) Memnon was a member of the
Ethiopian empire which included Syria; and Diodorus Siculus (2.22) makes him the
general an Assyrian-Ethiopian army. These versions may be an attempt to reconcile the
two main theories of Memnon's origins (Snowden 1970, 153).

The myth of Memnon was used by Arctinus in the lost Aethiopis, by Aeschylus in
his plays Memnon and Psychostasia (Nauck frr. 127-130, 279-280) and in the Aethiopes of
Sophocles (Nauck frr. 25-30). He plays an important and positive part in the later epic of
Quintus Smyrnaeus (2.43, 100, 101, 146, 212, 287, 295, 307, 353, 357, 370, 377, 391, 453)
in which he and his Ethiopians represent new hope for Troy—his death is yet another
tragedy for the city. However, according to Philostratus, Memnon died after ruling in

Ethiopia for five generations but the Memnon who died at Troy was a Trojan (VA 6.4;
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Her. 3.4).
Representations of Memnon are given in LIMC (s.v. ‘Memnon’ 448-461) and

discussed in Snowden (1983, 48, 53, 55, 79, 80, 95; 1970, 151-153); Morgan (1979, at
10.6.3); and Robertson (1959, 67), who argues that Memnon was painted white because the
Greeks disliked negroid features. He appears as a conventional Greek hero accompanied
by negroid companions on a neck-amphora in New York (MMA 1898.8.13, ABV 149) and
the same subject appears on a neck-amphora attributed to Exekias (London B209, ARV
144.8). A volute crater in the British Museum (E468, ARV? 206.132) from Caere shows
Memnon (fighting Achilles) with a rounded nose and pointed beard. In the Latin tradition
Memnon is always black (Cat. 66.52; Verg. Aen. 1.489; Ovid Amores 1.8.3-4; 1.13.33-34,
Memnon’s father was black; Manilius 1.767; Seneca Agamemnon 212; Gellius 19.7.6
[Laevius]; Anth. Lat. 189 [Luxorius]). However in art Memnon’s father, Tithonos, is
always white (cf. LIMC s.v. ‘Eos’). Pausanias (10.31.7) says that Polygnotus painted
Memnon with a white skin but with a negroid companion to indicate his country of origin.
Philostratus discusses artistic representations of Memnon (/mag. 1.7 [Memnon]; 2.7
[Antilochus]).

The ambiguities in the tradition concerning Andromeda and Memnon certainly
made them suitable ancestral heroes for the enigmatic heroine of Heliodorus’ romance.

O1 &M 1ag Bacideiovg adAdg katd koipodg idpvoapevor: Colonna’s (1938) retention of
the relative pronoun of (mAT) is unlikely in view of Koraes’ argument that kotd keipoic
‘from time to time’ cannot refer to the original founders of the Ethiopian royal house,
Helios, Dionysus, Perseus, Andromeda and Memnon. In his later edition he follows RL and
Koraes here, punctuating as a new sentence.

106 pEV 87 1dv dAAav eixdvag e kal mpaéeig avdpdol 1e kol TEPLSPOLOLE EvEYPaQov:
Open colonnades, such as the Stoa Poikile in Athens, were commonly decorated with
paintings. Philostratus (VA 1.25) describes the paintings in the bedrooms of the palaces of
Babylon that included representations of ‘ Andromedas’.

The word eixdv means ‘likeness’ or ‘physical image’ (Hdt. 2.130) but also
‘phantom’ (Luc. DMort. 16.1) and ‘mental image’, ‘imaginary form’ (Plat. Rep. 588b;
Phlb. 39c). The word carries religious and philosophical overtones: Plato, for example,
uses the word of his famous cave analogy (Rep. 515a, 517a). Kerényi (1962, 145) seeks to
link the word to representations of Isis, but the term seems to be neoPlatonic: cf. Coulter
(1976, 32-72), who discusses the use of eik@v and obpfoAov in the theories of literary

interpretation of the later meoPlatonists and their predecessors. See also the note on
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GyoApo (3.4.2 above). Such religious or philosophical shading is appropriate to the pro-
minence of icons in the Ethiopian Story. cf., e.g., the icons of the Ethiopian gods and
heroes in a pavilion at Mero€ (10.6.3) and the picture of Andromeda which caused Chari-
kleia to be born white (10.15.1). This suggests that Charikleia and her lineage are in some
sense sacred or sacrosanct: cf. 3.4.1 above and note. A somewhat different, but related, use
of gix®v as ‘symbolic representation’ occurs in the proemium of Longus (line 3) where it
is used of the painting which the author saw in a grotto on Lesbos, on which he modelied
his romance; for the possible philosophical tone of the word here, cf. Hunter (1983, 43-44).
The word nepidpopog in the sense of a ‘gallery’ is unusual, c¢f. Xen. Cyr. 6.1.53. In
Heliodorus, cf. 10.15.2 (the mark on Charikleia’s arm; Walter Stephens 1994, 72); 1.18.4
(the confused movements of people in Thyamis’ dream).
4.8.4 fipepelv 10 peonuPpivov ovvéBaivev: The most appropriate time for sexual
intercourse to take place was the subject of serious discussion in antiquity. Plutarch
reports a discussion on the most suitable time for intercourse (7able Talk 3.6 [653C-
655D]), based on a debate in the Symposium of Epicurus (cf., frag. 61 [Usener]), that
concludes that day time is best because then the process of digestion is completed. One of
the participants in Plutarch’s dialogue, Soclarus, disagrees, arguing that night was a more
modest time for sex, since then vision could not excite lust (654E)—Homer’s description
of Paris leaving the battlefield for Helen being an exception (ZI. 3.441-447). Medical
opinion in antiquity held that the time between sleep and wakefulness was most conducive
to successful conception since then apparitions (paopote) were likely to be experienced
(Rufus of Ephesus Medical Questions 6.28). Some awareness of the medical, moral and
psychological doctrines in these passages may have suggested the choice of midday as the
appropriate time for the conception of Charikleia, but, in addition, the verb peonuBpiilm
denotes the culmination of the cycle of the sun and therefore may have an astrological
significance (Poll. 4.157-158; Porph. Aafr. 27; LSI® 2), especially as the time of
conception was vital for determining a horoscope.
Ymvov Bepvod kataxAivaviog: Soranus (Gyn. 1.41) states that summer is not a good
season for conception, since the body at that time is weak (a medical commonplace: cf.
also, e.g., Celsus 1.3.36). However, the astrological significance of the conception of the
heroine at noon on a summer’s day, when the power of the Sun, the progenitor of the
heroine, was at its height, cannot be entirely ignored. The coincidence between the
reference to summer (@epivod here) and Charikleia’s return to Ethiopia at the summer

solstice (9.9.2) is certainly striking and suggests that her journey may be connected with

246



the seasonal cycle of the growth and return of the Nile (Winkler 1982, 151-152).

Svap abvt® ToDT0 KeAedewv EmopvOpevog: the action of the romance is therefore
indisputably divinely motivated. However, the birth of a child as a result of a dream is a
common motif in Egyptian Konigsnovelle such as the Dream of Nektanebos (Koenen 1985,
186-187). The birth of Alexander as a result of Olympias’ dream, following the ‘prophecy’
of Nektanebos (A/exander Romance 1.1-1.8) belongs to the same tradition. There is a close
relationship between the Ethiopian Story and the Alexander Romance not least because
both mention the significance of a magic, royal ring in the context of the birth of a child as
the result of a dream.

flodopnv 8¢ mapoypfipa xvopopficoca Thv katoBoANV: katoBoAry ‘seed thrown down from
above’, is used to refer to the time of conception generally (cf. 3.15.1 [the miraculous
conception of Homer]; Lucian Am. 19; LSJ 1a) but can also be employed in a specifically
astrological sense (e.g., Vettius Valens 220.29; LSJ 1c). The word is frequently used in the
New Testament of the Creation (cf., e.g., Matthew 25.34 xAnpovopunoate Thv froyloopévny
butv Baorigiov &nd kotaBoAfic KOGHOD).

4.8.5 todg 8¢ BaAdpovg Toig "Avdpopédog te xal Iepotag Epwoty moiktAAov: The story of
Perseus' rescue of Andromeda is suited to romance: cf. the erotic ekphrasis by Achilles
Tatius (3.7); Philostr. Jun. (/mag. 1.29); Philostr. Ep. 28; Lucian (Dom. 22.1-15; D. Mar.
14 [esp. 14.3.1-4]; Lucian (De Salt. 44 [suitable for pantomime]). Photius provides an
account of the myth which reads much like a romance (B7b. 186.138b.24-139a.11 [Bek-
ker]).

The ekphrasis of Andromeda is the real beginning of the Ethiopian Story, although
it has been postponed for four books. Paintings are often used as introductions to Achilles
Tatius, Longus, and Lucian’s Herakles and Slander, for example (Bartsch 1989, 48).
xapiomptot Bvciai: Heliodorus uses the adjective form of xapiotiplog here and at 9.22.2,
10.2.2, 10.6.2, but the noun form at 4.14.5, 5.12.3, 5.15.3, 5.27.9). Cf. LSF sv
XQPLOTIPLOG.

Ene1dn 8¢ o€ Aevkiv axéTEKOV, ANPOHCOVAOV AiBLOTOV xpoiav arovydlovoav: cf. 10.14.4-
5. The story of Charikleia’s birth belongs to the genre of paradoxography which originated
among the Alexandrian poets and which became particularly popular in the second and
third centuries A.D. (cf. Rommel 1923, passim [59-64 HId.]; Giannini 1964, 99-138;
Scobie 1969, 43-46; Wolff 1912, 210-221). Rommel discusses the following examples:
1.18 (why the cock crows at dawn); 2.28 (the Nile); 3.7 (the plover’s ability to cure the
‘eye of envy’); 5.13 (the amethyst ring); 9.18 (the use of elephants in battle); and 10.27
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(the giraffe). Further examples in Heliodorus are: the domestic tragedy of Charikles which
brought about his greatest happiness (2.29); the great wealth given to Charikles to in
payment for the astoundingly beautiful Charikleia (2.30); and the naval battle on land
during the siege of Syene (9.4-5). For discussion of the theory that Charikleia’s
paradoxical skin colour is related to alibinism, see the Introduction.

The birth of a white child to black parents may have an antecedent in the story of
Delphos (Schol. in Eur. Or. 1094; Paus. 10.6.3-4), who was the son of Poseidon by
Melantho, Melaena, Melanis, or Thyia (the name varies but clearly means ‘black’).
However, the colours are normally inverted as in the myth of Kelaino, the daughter of
Atlas, was said to have presented Argos with four Ethiopian children. One child, perhaps
Delphos, is represented on fifth-century coins of Athens and Delphi (unless this is a
depiction of Aesop; Snowden 1970, 150-151 and n. 46). Aristotle tells the story of a white
woman, whose adultery with an Ethiopian resulted in a white child but a black grandchild
(HA 586a2-4; Gen. An. 722a9-11). This story is repeated in Antigonus fr. 112b (Giannini),
where the woman is said to have been from Elis. Plutarch gives the story of a Greek
woman accused of adultery because she produced a black child—she successfully pleaded
a black great grandpareht (God’s Slowness to Punish 563a6-8). Pliny relates how a boxer
from Byzantium produced an Ethiopian child through an adulterous relationship with a
woman of Ethiopian descent but of ‘normal’ appearance (NH 7.51.7-10, indubitatum
exemplum est Nicaei nobilis p <y>ctae Byzanti geniti, qui, adulterio Aethiopis nata matre
nihil a ceteris colore differente, ipse avum regeneravit Aethiopem). These accounts have
little to do with the circumstances of Charikleia’s birth, which is presented in a far more
enigmatic and paradoxical manners. For discussion of the possibility that albinism lies
behind this paradox, see the introduction.

LSJ cite &rpdopurov ‘not belonging to the tribe’ as a dubia lectio. The MSS are
equally divided between this reading (VMCZ) and &npéogidov ‘hostile’ (BPAT). The latter
1s inappropriate here but it is suited to 5.7.3, mpog v épdopiov BEoy kol GmPOGPLAOG
0pOOALOG Muepodtan ‘even the eye of an enemy is tamed at the sight of something lovely’,
which is the more authoritative reading of MCBPAT (cf. also LSJ), although VZ have
anpdopvArog here as well (the meaning of this would be ‘even a barbarian’s eye is tamed at
the sight of something lovely). In an appendix RL (Vol. 1, Ixxii) favour &mpdopurog in
both instances and their reading at 5.7.3 gets some support from the immediately
preceding context (todg 7&p xarodg kol BépPapor x€lpeg g Eoike dvommodvion: cf. 3.4.8

above and note). Hesychius has an entry for Expudov: 10 pn cvyyevég. aALGGUAOV, which is
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clearly the more normal word. That ampdopurog is the correct reading is clear from
10.14.3 where Charikleia is described as wpog yap 710lg GAAOG kol ypowd &Evn g
Aifromidog AapmpOvY.

A white skin is conventionally a mark of feminine beauty in the romances. Cf. Ach.
Tat. 1.4.3; Long. 1.17.3, 4.32.1). Cf. also Theocr. 11.19-20; Lucian D.Mar. 1.2; Ath. 608d,
quoting from Chaeremon's drama Alphesiboea; Jax 1933, 168-170. This feature is not
restricted to women, since Theagenes’ skin too is described as being very white (1.2.3).
Nevertheless, skin colour has no ideological significance in the romances: In the
Alexander Romance (3.18.3), the Queen of Ethiopia, Kandake, writes to Alexander asking
him not to misjudge Ethiopians because of the colour of their skin. Moreover, the
gymnosophist Sisimithres notes that character is more important than skin-colour
(10.10.4). In any case, an aesthetic preference for white skin is more a reflection of a
cultural norm than an indication of a racist mentality (Snowden 1983, 63) and the general
acceptance of interracial marriage in the Ethiopian Story is a strong indication that Helio-
dorus was not racially prejudiced against Blacks (Snowden Joc. cit., p. 95). There are even
touches of humour; Meroebos’ blush is like flame passing over soot (10.24.2). For the
symbolic value of the colours black and white, cf. Snowden (1983, 82-5, 100-101; 1970,
177-179: the symbolic significance of white and black is universal; Radke, Diss. Berlin
1936). The colour black was often associated with the underworld; in Heliodorus,
Charikleia mistakes the black pirates with the ghosts of those she and Theagenes had
killed in the battle at the Heracleotic mouth of the Nile (1.3.1; Winkler 1979, 160-165;
Henrichs 1972, 63-66: referring to the Phoinikika of Lollianus).

The birth of an anomalously white daughter to an Ethiopian queen is a feature
which Tasso borrowed from Heliodorus in his Gerusalemme liberata (cf. 12.21-40; Walter
Stephens 1994, 68). Stephens (loc. cit. 71-73) treats the white skin of Charikleia as a
literary motif. From this point of view, Charikleia herself becomes a text on which the
evidence of the adultery of the queen is written. The paradox clearly has many facets that
would have appeated to a sophist (Anderson 1993b, 148).
£y® pev v aitiav &yveapllov 6t . . . . oporoewdds Exeivn 10 omapdv odx edTUYRC
£popowcev: later Charikleia is found to be an exact likeness (&pxétomov) of the painting of
Andromeda: cf, 10.14.7.

For the theory of maternal impression, which is clearly deeply rooted in ancient
confusion about sexual reproduction and genetics: cf. Reeve (1989, 81-112); Dilke (1980,
264-271); Morgan (1979, at 10.14.7); and Rohde (1914, 476 [447 n. 4]). The earliest
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occurrence of the idea of maternal impression is philosophical in character (Aetius 5.12
[Diels 4237, it x0Tt THv COAATWLY paviociol Tfg yovaikdg popeodoBal o BpE@n TOAAGKLG
yap avdplbviov kol eixévav fipdodnoov yovaikeg kol Spolo T00TOlG GmETekov), where
Empedocles suggests that a woman may fall in love with a picture or statue and that her
offspring may resemble the image. The Empedocles passage is also mentioned in Pseudo-
Plutarch (Doctrines 906¢). Diotima’s idea that contemplating beautiful boys and holding
dialogue with them produces beautiful thoughts (Plato Symp. 201d1-12¢3; 210a4-d8) may
be related to the notion of maternal impression (Reeve 1989, 100). The idea is also
discussed by rhetoricians: Dionysius of Halicarnassus (De Imitat. fr. 31.1) tells of an ugly
man who made his wife look at pictures of handsome youths during intercourse;
Quintilian’s controversia on the subject is lost. The subject is naturally a favourity of
medical writers; for example, conception is discussed by Pseudo-Galen (70 Gauros on how
embryos take on souls 5-6). In Galen (Peri tou heriakou biblion 946; De Theriaca 11,
14.253 [Kiihn]) an ugly but rich man wanted a handsome son and so he commissioned a
painting of such a boy and told his wife to look at it while they were making love; the
woman gave birth to a boy resembling the picture rather than her husband. Soranus (Gyn.
1.39) relates how women seeing monkeys during intercourse produce simian children; how
the tyrant of Cyprus had handsome children by forcing his wife to look at beautiful
paintings at the time of conception; and how horse-breeders place noble horses in front of
mares during coupling. Reeve (1989, 84-85) notes that the motif was well-established in
the later literature on horse-breeding.

Pliny broadens the idea to include a wide variety of factors as agents of the
‘impression’: sight, sound, memory and ‘images taken in at the moment of conception’
(HN7.52). Such stories derive ultimately from belief in fertility magic, such as the belief
that tail hairs from a copulating mule promote conception in humans when twisted
together during intercourse (Pliny AN 30.49.142). Pliny notes the interest of philosophers,
including Plato, in magic (AN 30.2.3-9). Cf. Anderson (1993a, 66).

A similar story—Jacob’s deception of Laban—is to be found in the Old Testament
(Gen. 30.37-41; Jerome Hebr. Quaest. in Gen 30.32.33; Apocryphal Testament of 12
Patriarchs Reuben 5.6). When Jacob left Laban he made an agreement that he would get all
the animals that were partly white in the flock which he had built up. He ensured that there
would be many such animals, despite the fact that Laban had removed all animals with any
white in them before entrusting them to Jacob’s care, by putting sticks with white streaks

in them in the drinking water of the ewes. Augustine, perhaps under the influence of the
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neoPlatonists (Watson 1985, 139-140), explains the story by reference to the psychology of
perception (On the Trinity 11.2), in which the will combines the image of the perceived
object with the senses so powerfully that the body of the perceiver can be affected.
Augustine cites the process of conception as an example of how the powerful longings of
the mother often affect the appearance of their offspring. The will of the mother, acting on
what she has seen (a phantasia), affects the form of the foetus, as in the case of the ewes
gazing on sticks floating in the water trough in the story of Jacob's deception of Laban.
Augustine (Crv. 18.5) also relates how demons in Egypt ensured that a phantom of the
Apis bull, with the same colouring, was presented to a pregnant cow so as to produce a
replacement for the sacred animal after its death. Similar stories can be found in the
apocryphal gospel of Philip, who states that if a woman sleeps with her husband from
compulsion, when her heart is with her lover, the child she will bear will look like the
lover.

napocyodoa kol Ravroyodev énidei&aca yopuviv: in Achilles Tatius (3.7), Andromeda is
dressed in a wedding robe, whereas Perseus is naked. This is in keeping with the erotic
character of the Andromeda myth (cf. the note on 4.8.5 abave).

GpTL yOp odTv Gnd T@v TETPAV O Tlepoebg xatfiyev: the aorist must be translated as a
pluperfect tense.

opotoeidég: the more normal form is dposidég. See, for example, Iamblichus De Mysteriis
3.21.6-8: Ei y0p mod T éx dvoiv Ev &moterolto, Opoeideg 10010 ko OUOPLEC IOV E6TL KoL
OPOOVOLOV.

4.8.6 "Eyvav . . . TV G1iv xpotdv potgeiov épol mposhyovoay: cf. Calp. Flacc. Declam. 2,
Matrona Aethiopem peperit. arguitur adulterii. According to the Lex Julia de Adulteriis,
which was operational throughout the empire, a husband was entitled to put to death a wife
and lover taken in adultery.

ob y&p motedoev 0ddéva Aeyobon v mepiméteiay: cf. Arist. Poet. 1452a23, “Eotl 8¢
TEPLTETELD PV 1] eig TO &vovtiov TRV mpattopéverv petaBorn. Charikleia too appears to be
aware of Aristotle's Poetics when she discusses the complexity of the plot of their story
(9.24.4). The recognition scene in the final book of the Ethiopian Story conforms to the
Aristotelian model, since it is accompanied by a sudden change in fortune; Charikleia
escapes death to take up her position as Ethiopian princess (cf. Heiserman 1977, 198). The
complexity of human life and the difficulty of understanding the convolutions of destiny
are thematic in the romance (cf. Winkler 1982: 97, 104, 112, 120; Paulsen 1992 passim.).

col 10 éx tfig TOxng &ifoAov xopicocBai: the expression recalls Sisimithres’
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description (to Charikles at Katadoupoi in Egypt) of how Persinna exposed her daughter
(thyne épeBorie 1 xat adtiv émutpéwooca 2.31.1). The phrase is borrowed from
Thucydides (oitiveg téryabd &g dpoiBoAov dopaids E6evio 4.18.4) and became something
of a cliché in historical writing (cf. Polyb. 15.25.31; Appian 4.16.124; Herodian 7.5.5).
Heliodorus uses &pugioAov of what is obscure and unclear (cf. the intentions of
Thermouthis in the cave, 2.13.3; Kalasiris in two minds about what to do, 4.9.3; boys
doubtfully ephebes, 4.21.2; the obscure answers of the dead son of the witch of Bessa,
6.14.6; Achaimenes’ vague memory of Theagenes, 7.15.3; the disputed ownership of
Philai, 8.1.2; the danger to the Syenians not doubtful, 9.6.3; no doubt that the band was
embroidered by Persinna, 10.14.1).

TOyn plays an important part in the Ethiopian Story, as it does in the romances and
in Hellenistic literature generally. Generally, TOyn affects the characters in a random way
but mostly to their detriment: cf. 1.13.2; 1.15.2; 1.22.4; 2.21.4; 4.8.6; 4.8.8; 5.6.1; 5.6.2;
5.7.1; 5.18.2; 5.29.2; 6.8.5; 7.21.5; 7.26.2; 7.27.2; 8.6.4; 9.2.1; 9.5.1; 9.6.3; 9.11.6; 9.20.6;
9.26.1; 9.26.2; 10.2.1; 10.7.4; 10.13.5; 10.16.3; 10.34.6. Persinna’s pessimistic comment on
the unpredictability of fortune and destiny (cf. 4.5.1 above, and note) detracts from the
view that the romance was written to illustrate the power of Helios in the world (see
introduction).
doov mAglotov AdvvEpNV TAODTOV 1@ TEPLODTOVTL P1oBOV GuvEKBepévn: mEPLOM®M Occurs
frequently in Heliodorus: cf., e.g., 2.1.2, 2.12.2, 5.7.1, 5.26.3, 6.8.6, 7.14.6, 9.6.6, 9.20.6,
9.21.1, 10.20.1, 10.22.2, 10.29.3, 10.29.4, 10.34.3, and in Xenophon (Hell 2.3.33; 6.2.25,
4.8.21; Baumgarten 1932, 22-23). Xenophon was used as a model of Attic Greek by the
writers of the Second Sophistic, but, of course, the word occurred often after Xenophon.
GAroig ¢ o€ Kooufcaco kol toivig ThHde, [koi] éAeev@® Simyfpatt 1) of 1e KepavTAG:
for the band, cf. 4.5.1 above, and note. It is important to add that the use of the words
xoopnoaco and Sinyfiuott indicates that Heliodorus is toying with a metaliterary conceit:
Charikleia is wrapped in her own story as the content of the book is contained within its
words, and just as Persinna dresses her tiny baby up in fine clothes so the author
embellishes his narrative stylistically (cf. Walter Stephens 1994, 72).
fiv ano daxpbov 1@v éml ool kol aipatog Exdpattov: a psychologically convincing
conceit, which reinforces the queen’s pessimism (cf. 4.8.8 below, and note). The
hyperbolic proverbial expression ‘to weep tears of blood’ was used in rhetoric according to
the Suda (s.v. Alpam xAaiewv: ko8 drepBoAny, od ddxpuotv. EQ GOV pf ddvouvio meloon

TavTe TPaTIOVIEG, 0VTRG EAeyov ol &pyodol. od8 &v TELon ovTdv, 008 ofpatt xAaimv.
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the paradox contained in the prophesy of Kalasiris: TavTapPny poptovoa Topdg un ThpPer
gponv, / pnid dg poipog x& v &ddxnro mérer (8.11.2) and remains somewhat sceptical of
Charikleia's statement (8.11.8) that her father’s engagement gift to her mother had saved
her from death by fire: « Todto pév eixkote kol Ovie, wAEOv Kod 1T0ig VRNPYREVOLG
copBaivovio » Een O Geayévng « &k 8¢ 1@v gl abplov kvddvev molo Tig Gpor TovTapPn
BAAN 2Eapficeto; » (8.11.10). The pantarb jewel plays an important part in the recognition
of Charikleia as the daughter of Hydaspes; the king recognises the jewel as one he had
given Persinna during their courtship (4.8.7; 10.14.3). In the present passage the ring
serves a number of functions: (a) as an engagement ring, thus informing the reader of the
loving relationship between Persinna and Hydaspes; (b) as a seal and so an reminder of the
queen’s royal status; and lastly (c) as an apotropaic amulet and consequently an indication
of the dangerous future which awaits the infant (for this last use, cf. Bonner [1950, 4-5]).
Heliodorus has thus carefully woven this thread into the fabric of his narrative and at the
same time justified Charikleia's belief in its supernatural powers.

The account of the pantarb stone is clearly influenced by Plato’s account of the ring
of Gyges (Hdt. 1.8-12; Plato Rep. 359d2-360d7), the attractive property of magnets (lon
533d4; cf. Eur. fr. 567.2—often used as a metaphor of desire: cf. Eubolus in Ath. 3.78.25-
26; Ach. Tat. 1.17.2; Lucian Philopseud. 17.7-10), and the uncorrupted stones in the
mountains of the ‘real’ earth (Phaedo 110e). For magic stones in the head of a mountain-
snake with magic power like that of the ring of Gyges, cf. Phil. VA 3.8. Ctesias relates that
pantarb stones had the power of attracting others to them (Jacoby F.3c688.F fr. 45.11-13 =
Photius Brb. 72.45a28 [Bekker]); Philostratus relates that the stone is elusive but sheds a
brilliant light and has the ability to draw anything nearby towards it (VA4 3.46.10-18).

Interest in magic stones persisted into the fourth century; a poem with the title
Lithika, by a certain Orpheus, celebrated the magic powers of stones and decried the
persecution of paganism and the execution of Maximus the neoPlatonic teacher of Julian
(Barb 1963, 117). The neoPlatonist, Damascius, also wrote about moon-stones, which
changed with the phases of the moon, and sun-stones that appeared have fire shining from
them (Vit. Is. 119W). His description of this stone recalls the amethyst which Kalasiris
gave to Nausicles as the price of her release (5.13.3), which came from the pile of
Ethiopian stones given to Charikles by Sisimithres (2.30.3; cf. also the jewellery of
Kalligone in Achilles Tatius 2.11.3). Interest in gem stones is apparent also in the dispute
over the emerald mines between Persia and Ethiopia that led to the war between these two

countries (2.32.2, 8.1.3). Syria was noted for its litholatry (Stromberg 1946, 189-190).
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Aéyovol 8¢ xai, odd v aipan otévev meicelev), but Persinna is not using a rhetorical
cliché here—real tears and blood would have been shed in giving birth to her daughter.
The expression is striking and strengthens the idea that this passage must be interpreted on
the metadiegetic, as well as the diegetic level, especially if it is taken together with the
repetition of the verb yopdtto (4.8.1) and the innovative word yopoaxinpiler (4.8.7). Just as
the queen records the story of her suffering and her daughter’s birth on the band with her
own hand (10.14.1) so Charikleia’s moral life is shaped by her commitment to chastity (cf.
4.8.1 above and note).

opod mpwtotoKog Kol TOAVBpNVOG Yevouévn: Tpwtotdkog is found in Homer 7/ 17.5 (of a
heifer) and Plato 7heaet. 151c (un dyploive donep ol mpwtotokor wepl To mondio). The
medical writers observe that first-time mothers experience more pain than others
(Hippocrates On the Nature of the Child 30; On the Feelings of Women 72). TloA08pnvog is
used again in the Ethiopian Story 5.2.9 (aiyxpéAmtog koi moAd8pnvog) to describe ‘Thisbe’
alias Charikleia singing a lament like a nightingale (Philomela) in the darkness. The word
is poetic (cf. Aesch. Ag. 711; 714) and is used by Euripides of Itys, the son of Tereus (fr.
773 "Ttov TOAV8pTVOV).

4.8.7 cagpocivny, f| 31 pévn yovonksiav apetiv xapaxtmpilel: Chastity (caeposidvn) for
males as well as females is thematic in the novel (Hefti 1950, 68-69 calls it ‘das ethische
Leitmotiv der Aethiopica’). Key passages in the following list of references are cited in
bold numbers: Cf. 1.3.1 (Charikleia); 1.8.3 (Charikleia); 1.9.3 (Demainete); 1.10.4
(Knemon); 1.12.2 (Aristippos); 1.20.2 (Charikleia); 1.24.3 (Thyamis); 1.25.4 (Charikleia);
2.4.2 (Charikleia); 2.7.1-2 (Charikleia and Theagenes); 3.6.1 (Charikleia); 3.17.4
(Theagenes); 4.8.7 (Persinna to Charikleia); 4.10.5-6 (Kalasiris to Charikleia); 4.18.4-6
(the oath of chastity); 5.4.5 (Charikleia to Theagenes); 5.22.3 (Penelope); 5.29.6 (Kalasiris
and Charikleia); 7.2.2-3 (Thyamis); 8.6.4 (Theagenes); 8.9.22 (Theagenes and Charikleia);
8.11.1 (Theagenes to Charikleia); 8.13.2 (Theagenes and Charikleia); 10.7.7-10.9.4 (the
gridiron test). Virginity (ropeveic) is also highly esteemed (1.18.5 (Charikleia); 2.33.4-5
(Charikleia); 4.10.3-6 (Charikleia); 5.4.5 (Theagenes); 6.8.6 (Charikleia); 10.8.2 (Thea-
genes and Charikleia); 10.21.2 (Charikleia).

Virginity is naturally of great importance to romance heroines in general, which
makes Kerényi’s contention (1962, 220 and n. 56) that the theme is connected with the
chastity of Isis after the death of Osiris very unlikely. Leukippe’s mother, for example,
deplores her daughter's supposed loss of virginity (2.24). Leukippe herself has a dream in

which Artemis tells her that she will remain a virgin until she is married (Ach. Tat. 4.1.4).
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Her virginity and Melite's are put to the test in the cave of Pan and in the waters of the
Styx respectively (8.11-14). In Chariton, Callirhoe is persuaded to marry Dionysius despite
her relationship with Chaereas but only for the sake of her child (Char. 3.11.5). Male
chastity is less highly prized. Kleitophon is unfaithful to Leukippe with Melite (5.27) and
Ninus claims to have remained chaste through all his conquests but also states that most
boys have sex before they turn fifteen (Ninus Romance fr. A2). Heliodorus is unusual in
insisting on the virginity of Theagenes (4.18.4 below, and note; 5.4.5). Cf. Goldhill (1995),
who discusses cagpochvn in general (pp. 1-45) and in Heliodorus specifically (pp. 35-36,
118-121); Sissa (1990) passim; Rattenbury (1926a, 59-71). Virginity and chastity were
virtues greatly valued in Syrian proto-monastic ascetism as Ephrem's Hymns on Virginity
show (Brock 1985, 131-141).

Xapaktpiler is a highly unusual verb (cf. Naber 1873, 155; LS who quote
Plotinus Enn. 1.8.3: tiv 100 kakod €xapakthpile @OowV).
epévnua Boacidelov kol wmpdg ToVg @Oviag Gvopépov: dvogépov is active for middle
(Barber 1962, 5) but the sense here is ‘trace descent to’ as in Plato 7Theaet. 175a6,
TPOYOVMV CELVUVOLEVOV KOL GvapepOvIny eig Hpoakita.

For Heliodorus’ frequent use of the solecism ¢Oviog meaning ‘parents’, cf.
Introduction: Language (participles).
pepvnon ¢ mpod maviev 1AV cvvektedéviav ool keunAimy: For Heliodorus’ fondness for
the word xewyfdiov, see Morgan (1979, at 9.23.1). The importance of the birth-tokens in
the Ethiopian Story is an indication of the fact that New Comedy had as much influence on
Heliodorus as Tragedy (Hefti 1950, 113). Merkelbach’s view (1962, 308) that the kepfiio
represent the cbpBoro of mystic initiates (cf. the hymn to the soul in the Acts of Thomas
4-8) is a distortion of this tradition.
daktOALOV Tivar: the ring given to Persinna by Hydaspes (8.11.8) is later used as a token of
recognition between Theagenes and Charikleia (5.5.2), saves Charikleia from being burnt
at the stake (8.11.2), and finally ensures that she is recognised by her father (10.14.3). The
message of the queen is therefore not in vain. The ring was not part of the jewels
mentioned by the Ethiopian ambassador (2.31.2) and Heliodorus probably mentions it here
to provide some new mystery to compensate for the release of information concerning
Charikleia's birth (Hefti 1950, 69). If so, the proleptic comment on the ring’s efficacy only
exerts its power to save Charikleia at a much later stage (8.10.2).
BociAein pév copBoA® . . . xodiepopévov: MovidpBn means ‘all-fear’ as Theagenes says:

ToYvopo ugv yép N mavidpBn méviar eoBovpévn Sniot (8.11.4). Theagenes is confused by
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the paradox contained in the prophesy of Kalasiris: movtéppny gopéovoa mopog uh TapPer
gpoy, / pridu dg poipong x& T &doxnte méAer (8.11.2) and remains somewhat sceptical of
Charikleia's statement (8.11.8) that her father’s engagement gift to her mother had saved
her from death by fire: « Tadto pgév eixdto xoil Ovie, mAEov xal Tolg DRMpyHEvoLg
copfaivovio » Eon O Osayévng « éx 88 1@V £lg adpov xivddvav molo Tig &pa mavTappn
GAAN EEoupfioetar; » (8.11.10). The pantarb jewel plays an important part in the recognition
of Charikleia as the daughter of Hydaspes; the king recognises the jewel as one he had
given Persinna during their courtship (4.8.7; 10.14.3). In the present passage the ring
serves a number of functions: (a) as an engagement ring, thus informing the reader of the
loving relationship between Persinna and Hydaspes; (b) as a seal and so an reminder of the
queen’s royal status; and lastly (c) as an apotropaic amulet and consequently an indication
of the dangerous future which awaits the infant (for this last use, cf. Bonner [1950, 4-5]).
Heliodorus has thus carefully woven this thread into the fabric of his narrative and at the
same time justified Charikleia's belief in its supernatural powers.

The account of the pantarb stone is clearly influenced by Plato’s account of the ring
of Gyges (Hdt. 1.8-12; Plato Rep. 359d2-360d7), the attractive property of magnets (Jon
533d4; cf. Eur. fr. 567.2—often used as a metaphor of desire: cf. Eubolus in Ath. 3.78.25-
26; Ach. Tat. 1.17.2; Lucian Philopseud. 17.7-10), and the uncorrupted stones in the
mountains of the ‘real’ earth (Phaedo 110e). For magic stones in the head of a mountain-
snake with magic power like that of the ring of Gyges, cf. Phil. VA 3.8. Ctesias relates that
pantarb stones had the power of attracting others to them (Jacoby F.3c688.F fr. 45.11-13 =
Photius Bib. 72.45a28 [Bekker]); Philostratus relates that the stone is elusive but sheds a
brilliant light and has the ability to draw anything nearby towards it ( VA 3.46.10-18).

Interest in magic stones persisted into the fourth century; a poem with the title
Lithika, by a certain Orpheus, celebrated the magic powers of stones and decried the
persecution of paganism and the execution of Maximus the neoPlatonic teacher of Julian
(Barb 1963, 117). The neoPlatonist, Damascius, also wrote about moon-stones, which
changed with the phases of the moon, and sun-stones that appeared have fire shining from
them (Vit. Is. 119W). His description of this stone recalls the amethyst which Kalasiris
gave 1o Nausicles as the price of her release (5.13.3), which came from the pile of
Ethiopian stones given to Charikles by Sisimithres (2.30.3; cf. also the jewellery of
Kalligone in Achilles Tatius 2.11.3). Interest in gem stones is apparent also in the dispute
over the emerald mines between Persia and Ethiopia that led to the war between these two

countries (2.32.2, 8.1.3). Syria was noted for its litholatry (Stromberg 1946, 189-190).
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Finally, the allegoricall interpretation of the romance by Philip (1. 119-131) interprets the
partarb stone as meaning ‘that which fears all’ (10 ndv tapBodoa) or ‘that which is afraid’,
suggesting the it stands for fear of God, because God is all (10 nGv). The change from
Theagenes reading mévto @opovpévn to Philip’s neoPlatonic and pantheistic 10 nGv
topBodoa is drastic (Tardn 1992, 226-227).

The motif of the pantarb stone in the Ethiopian Story therefore reflects the wide-
spread use of magic stones in the philosophy and literature of the third and fourth
centuries. Heliodorus uses the motif to reinforce the reader’s impression of Charikleia as a
unique individual with supernatural powers and the heir to immense wealth and influence.
The proleptic reference to the ring with its precious stone leads the reader to anticipate
spectacularly dramatic scenes in the remainder of the work.

4.8.8 109 daipovog otepfioavtog: the doipwv here appears to be a powerful and hostile
being: cf. 3.14.2 above, and note.

Thyo pEv xoed xal aviivota tayo 8¢ kol eig Operdg mote fi€ovta: For kmed, cf.
Sophocles O.T. 290, Koi punv & v* &AAo xoxpr kol moAod’ Exn; Porphyry, Vit Pyth. 46.6-7,
volg vap koT aDTOV TOVE Opd Kol TAVT Oaxodel, T & GAA kO xai TueAd. Koraes
discusses the wide range of meanings of the word (for example, ‘deaf, blind, dumb,
foolish, ineffectual’) and its relationship to kovedg, kotAog and kdeivog (‘coffin’ derives
from the last of these). The Homeric xaxpdv Bédog (I 11.390) conveys the idea of xmpé
here well.

® patnv epoaic: cf. 10.16.9, & patnv pév dpoic penv 88 &vevpoplévn 100¢ YEVWACOVTOC.
The echo is one of many which link the events of book 10 with those of book 4.

g¢mrbdpfro xod untpdg EmikAdelo dbkpva: The band functions as a recapitulation of the
plot, a token of recognition and as a funeral inscription (Létoublon 1995, 14). For epitaphs
written by mothers to their children: cf. IG 9.1.163.5-6 (Phokis 3rd ¢. BC), moA\éx & et
TEOV LATNP TGQOV OiKTpOV Gucev / Aeld, oTevalovs’ oppoviy TExVOL XGpv, quoted by
Lattimore (1942, 172-214).

4.9.1 Tv €x Be®v oixovopiov £¢8adpatov: the word oikovopia is common among Christian
writers in the sense ‘providence’ (Euseb. Hist. Fccles. 1.1.2.8-10, &nd nphng &pEopon Tfig
Kot 1OV ootfipa kol xOplov AUAV ‘Incodv 1oV Xprotov 100 8e0d oikovopiog)—the
synonymous term dtoikneig is used at 10.38.1. Koraes (ad loc.) discusses a number of
passages in which Heliodorus shows a knowledge of the Christian scriptures. These were
collected by Rohde (1914°, 462 [433 n. 1]) to give proof of ‘der volligen Nichtigkeit® of

Koraes’ argument (it was important for Rohde’s theory of a second century date for Helio-
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dorus to discount the presence of Christianity in the work). However, further evidence has
been supplied by Cataudella (1975, 172-174) and general discussions of the relationship
between Christianity and the ancient romances are 1o be found in Edwards (1987, 9-14)
and Dorrie (1938, 273-276). There seems to be no reason to doubt Heliodorus’ knowledge
of Christian writings (see introduction). Elsewhere in the romance fate rather than
providence governs the destiny of the characters (5.4.7; 6.8.5; 7.6.4; 10.16.3) but this may
be attributed to the influence of New Comedy (Eur. Orest. 981) or drama (Paulsen 1992
passim). Such ‘moments poétiques’ as this (Feuillitre 1966, 26; cf. 7.8), particularly
reflections on the uncertainty of human existence, were also a commonplace of
historiography since Herodotus (cf. 7.46, Xerxes’ reflections on the brevity of human life;
Tac. Ann. 1.61).

Of course, knowledge of Christian terms does not mean that Heliodorus was
committed to Christian doctrines. Throughout the romance, the guiding deity is Helios, but
both here and at 10.38.1, the gods are referred to in the plural, which suggests that Helios-
Apollo, operating through tixn (Rohde 1914°, 464-465 [436-437]; cf. Morgan 1979, at
10.16.3), is not thought of as the only the deity in the work (Keydell 1966, 349; cf. contra
Kerényi 19622, 57, who notes that a similar expression can be found in the Greek legend of
Tefnut, which paraphrases a demotic text).

On the narratological level, the philosophical reflection on the power of fortune
here outweighs the ambiguity Hefti (1950, 75) sees in these words (is Kalasiris amazed at
the discovery of Charikleia through the providence of the gods or at how the gods had
involved him in the execution of Persinna’s request?). There is é remarkable coincidence
between the reactions of Kalasiris and the reader here, especially in the words tadte. . . &g
avéyvav (Morgan 1991, 101). In both cases, though, the reader does not yet know the full
extent of Kalasiris’ involvement in the search for Charikleia (see following note).
fidoviig 8¢ &po xol Avmng évemAfodbnv: a somewhat different expression of tragic emotion
from the Aristotelian idea of tragedy as a purgation of the emotions of pity (£Aeog) and
fear (p6Bog) but perhaps owing something to it nonetheless (cf. Heiserman 1977, 201).
Kalasiris appears to give expression to his understanding of the mysterious mixture of
tragedy and comedy in life—a view well suited Helidorus’ central metaphor of life as
stage drama (cf. Anderson 1982, 39 and n. 69: ‘Heliodorus can neither resist the trickery
of comedy nor the grandiosity of tragedy, and never wants to commit himself.”)

The passage is clearly to be located in the romantic topos of the conflict of the

emotions, well treated by Fusillo (1990, 201-221), who notes with regard to the present
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passage (p. 218) that Kalasiris’ emotional reaction to the letter is caused by his
identification of Charikleia with the lost daughter of Persinna—information that the reader
does not yet possess. The use of the topos here underlines the significance of the passage.
For other instances in the romance: cf. 1.23.1 (the feelings of Thyamis on the postpone-
ment of his proposed marriage to Charikleia); 4.11.1 (Kalasiris reveals to Charikleia his
knowledge of her love for Theagenes); 7.7.3 (Thyamis and Petosiris recognise their father
Kalasiris); 10.13.1 (Persinna recognises Charikleia’s swaddling band); 10.38.4 (the final
resolution of the plot). For examples in the other romances, see Char. 3.5.3, 3.7.6, 5.8.2,
6.6.1, 8.5.8; X. Eph. 1.9.1, 1.11.1, 2.5.5, 3.7.1, 5.13.3; Ach. Tat. 1.4.5, 2.29.1, 5.19.1,
5.243,7.1.1.

draxeopévng pev 1fic yoxfic: For the metaphor, cf. 3.7.5 above; Feuillatre 1966, 77. For the
homoioteleuton, cf Wolff (1912, 231).

v dyvoovpévev ebpeciv: for the discovery (ebpeoic) of Charikleia, cf. 3.15.3; 3.16.5.
Merkelbach (1962, 246 and n. 1) attaches great importance to these words for his view that
Charikleia is a personification of the human soul, who has fallen into the material world
and has forgotten her true home. According to this view, it is the duty of Kalasiris to
instruct Charikleia to flee this world and to return to her spiritual home.

v éxidvoiv: cf. 4.5.1 above, and note.

kol TOv GvBphmivov Blov olktelpodong dg &otatév Ti: a fairly conventional expression:
cf. Aes. Fab. 13.2.10-11, 6 pdBog dnrot, &1 0d del Avmeiobon éml Todc droxioig yivaoxkovtog
10 109 Biov &otatov; Plutarch 103£2-3 (Stephanus), odx gvevpodpevol 10 tfig Thyng doTartov
kol &BéBonov; Philo That God is Unchangeable 4.9-10, Gvidputov xal &oTatov xartelde v
véveolv; Iamblichus On the Mysteries 2.4.80-82, 10 & od 1@V QYYEA®V LLOVIL®G KIVOOLEVOV-
Gotatév ye pnv 10 1TV Sopdvav.

4.9.2 xexApoto 8¢ Bvyatpdg Bvopa voeov: Naber (1873, 163) rightly notes the typo-

graphical error vo8ov for voeov.

Kalasiris tells Charikleia to admit to what is troubling her and advises her to marry

4.9.3 apereiv: RL wrongly adopt épueAelv ‘be neglectful’ (C) in preference to SiopéAierv
‘delay’ (VBMZ) here. Although éueieiv occurs also at 2.36.2 and 6.15.2, where the notion
of ‘neglect’ is appropriate, there is no suggestion here of Kalasiris’ lack of care. Rather, he
reproaches himself for delaying the fulfilment of the divine plan. For a similar use of
drapédde, cf. 6.8.2 (SopeArfioo).

Epyov &xecbai: Reeve (1971, 520) notes the irregular hiatus and compares 9.3.8, &pyov
eiyero.
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arelpnxoiav 1N . . . xal aviéxely doBsviocavil mpog 10 deivov: Charikleia here shows
one of the conventional Hellenistic symptoms of love—physical sickness (cf., e.g.,
Callimachus AP 12.71 and the well-known story of Antiochus and Stratonike, 4.7.4 above,
and note). Heliodorus gives a psychologically plausible description of love-sickness and
makes Charikleia a stronger heroine than usual, particularly in her mature advice to
Theagenes (1.26.2-6; cf. 3.4.1 above, and note; Maehler 1990, 11-12).
4.10.1 &vdpa ool 1e ehvouv xal yvdvar & mavio kol clordong ovkx addvatov: This
extravagant claim to omniscience is in keeping with others made by Kalasiris in the
romance. He says that he is able to recognise the gods (3.12.1; 3.13.2) and has access to
true wisdom and knowledge of the future from astrology (3.16.4) in addition to book
learning (2.28.2; 3.8.1 above, and note). It was, after all, because of his certain knowledge
of the future feud of his two sons that he left Memphis (3.16.5). He also tells Theagenes
that he knew what was troubling him since nothing was beyond the range of his
knowledge, although the context suggests that this was a fraudulent claim (3.17.2). He
later repeats to Charikleia his claim to know the cause of her distress (4.10.4) and states
that he learnt of Charikleia’s whereabouts in Delphi from the gods and told Persinna of
them (4.12.3).

On the other hand, Kalasiris tells Knemon that he did not know how to bring about
the escape of the lovers from Delphi or where to take them (3.12.1; 3.15.3; 4.4.5; 4.5.1;
4.9.1). It is clear that in the passage under discussion Kalasiris wants to compel Charikleia
to confess her love for Theagenes (4.5.7) and speaks of this as a matter of conscience
(4.6.1, fic yuxfic 10 oidoduevov) and gives her a day in which to come to terms with
herself on the matter (4.6.1-2). His claim to know what troubles her is simply a way of
applying pressure on her in order to obtain her confession. Charikleia resists this pressure,
and comments ironically on the priest’s claim to prophetic knowledge (4.6.1). In fact, the
closest Charikleia comes to a confession is to say that she is not sure whether ‘the enemy’
would ‘come to terms’ (4.11.1, tov &pol TOAENLIOV Gvmimownoouevov). A confession from
Charikleia is in any case not entirely necessary at this point—Kalasiris® pretence of
ignorance and Charikleia's qualified admission is enough to advance the story-line while
maintaining a certain amount of tension in the reader to discover more (Hefti 1950, 71).
4.10.2 xai v yodv aicydvny KePBOLVELY, KpORTOVGSAV & Kol TaGYELV oioyxpdv xai
exAoAelv aioxpdrepov: Cf Soph. OT 1409. The silence of the man or woman suffering

from a tragic love relationship is a part of the topos (Mesk 1913, 380; Nutton 1978, 197).
4.10.3 7y véoog: a topos: cf. 7.10.6; Soph. Trach. 445.
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arelpnévov: a word normally confined to the political sphere, i.e. ‘illegal’ (cf., e.g.. Hdt.
3.52; Feuillatre 1966, 86). Here perhaps best translated as ‘taboo’.
10 mopdeviag Gvopo cepvotatov: RL suggest that Heliodorus wrote dvopo ogpvdtotov 8v
(cf. 3.11.1, dfrov 6v) and that the &v subsequently fell away, but cf. 2.27.3 for the omission
of the copulative (after énaywydtotov). The repetition of the syllable ov three times in as
many words might be considered an unacceptable jingle, but cf., e.g., 1.1.1 ( . . .
wAgopevoy, €ml 1OV mAnciov aiywoaAdv). However, the presence of the participle is
unnecessary here.

Naber (1873, 339) finds Heliodorus’ use of the comparative and superlative degrees
of comparison of adjectives often unnecessary as here (cf. also edmpenéotepov 4.10.4,
cop@tatov 4.10.6; goPepmtepor 4.17.5) but this is a feature of Heliodorus’ atticist style
(Fritsch 1901, 22-23).
4.10.4 "Erippavvig odv adriv: this is far from an absolution by Kalasiris for the initiate,
Charikleia, as Merkelbach claims (1962, 246 and n. 2).
épuBpi@oe Afyewv & yovoudl xpimtelv edmpenéotepov: cf. kpdmtovs & xpdmTelv Sppor
apotvav xpedv, Eur. Hek. 570 (the dying Polyxena takes care to preserve her modesty);
0bdev @povrifovoo kpimTELV SO0 YOVT P OpdcBot B€Aet, Ach. Tat. 4.9.3 (Leukippe in a fit
fails to preserve her modesty); Neimke (1889, 14, 54-55). The contrast between the present
passage (a confession of love) and the similar expressions in Euripides and Achilles Tatius
(the unwitting display of the female body) is marked, but Heliodorus has a strong sense of
propriety: cf. 3.4.5 above and note.
4.10.5 tobto yap Open por 8edv épfivuce: opgh is a Homeric word which evokes the
grandeur of epic here: cf. 7/2.41, 8¢in 8¢ v apoéyxvt open.
ob pev o0t puf pévn . . . 1@V 1 &AAa cwepdvev: cf. Euripides Hipp. 437-9, o0 yop
TEPLOCOV 0DSEV 0D E&w AdYOV / némoveag Opyad & ic 6 aréoxnyov 0gac. / £pdc Tt 10910
Badpo; obv moAlolg Bpot@v. In Heliodorus, Kalasiris makes the additional point that
Charikleia's passion is one shared by other noble and virtuous women, thus clearly
revealing the importance attached to social class and moral sensibility in the romance (cf.
3.3.8 above and note). A parallel is provided by Dodds (1951, 133-136), who interprets a
papyrus fragment (P. Mich. 5) as part of a romance in which a girl has fallen in love with a
young man who appears in her dreams. An anxious parent asks a magician for a remedy,
but the magician declines saying that the girl would not be the first to whom this happened
(mdoor 8¢ &AROL mapoAdY@V [Rlpd{o8Inca]V COPATOV).

O "Epaxg kot 19 xod 8edv adtdv mote kpateiv Aeyopevog: for the commonplace sentiment
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that Eros is the most powerful of the gods: cf. Eur. f. 431 (Nauck); fr. 136; Char. 6.3.2;
Petron. Sat. 83.4; Long. 2.7.2; Ach. Tat. 1.5.7.
4.10.6 'Emioxonel 8¢ Omo¢ &ploto dio@non Td mapdvre: to some extent the contrast
between Kalasiris, who seemingly allows Charikleia freedom of choice here, and Charikles
who is said to be insisting on the marriage with Alkamenes (cf. 4.13.2) is a
misrepresentation (cf. Winkler 1982, 131-132). Charikles is modest about his ability to
persuade Charikleia into the match (4.7.9) and Kalasiris knows that there is no real chance
of Charikleia disagreeing with her ‘father’ on this issue.

For the expression & mopovio, cf. 1 mopdvia 0€cBar xaAdg (Ach. Tat. 5.11.4;
Neimke 1889, 52).
ic 10 pev dneipatov yevéodal v apxnv Epwtog eddarpov, 0 8¢ GAdvTa mpog 1O GAPPOV
10 BobAnpa mepLroLfical copatatov: these words were chosen by Koraes as a quotation on
the title page of the first volume of his commentary. Heliodorus uses &reipatov in this
sense on other occasions also (7.25.7; 10.33.2), cf. also Gregory of Nyssa (De Virg. 8.1.39;
Eusebius Praep. Evang. 2.2.41.4, areipatov ouppodiciov). For the idea that virginity is the
ideal state and that marriage is merely respectable, cf. Paul 1 Cor. 7.25-40.
10 BovAnpo mepiroifioor copmdtotov: Koraes suspects that mepimoificon is not Greek and
prefers mepiotfioar, but cf. 1.15.2; 2.19.3; 4.8.7; 5.30.2; 10.34.3. The use of unusual
compound verb forms is a feature of Heliodorus’ language (see Introduction).
O 9 xol ool BovAopévn motevelwv €€eott . . pfyar v voocov: cf. Eur. Hipp. 477,
voooboa & €0 mwg v vooov xataotpépov. Kalasiris’ advice is similar to that of
Akesinos—t0 seek the cure for the malady in the man who is causing it (cf. 4.7.7 above,
and note). The passage underlines the importance of marriage in the Ethiopian Story.
Goldhill (1995, 120-121) takes Kalasiris* words here as an indication that Heliodorus was
in tune with the Christian view of marriage as a sacrament. Cf. also Morgan (1989a, 320);
Cancik (1976, 48-68).

Naber (1873, 340) prefers xotaoctpéyoal to péyar but cf. 5.34.2.
4.11.1 TdphTe moAA® dreppeito: cf. i8pdT dieppelto (10.131; Morgan 1979, ad foc.). The
expression is not necessarily unromantic (Feuilldtre 1966, 28), cf. Sappho fr. 31.13 (i’
Bpawg yixpog woxyéetar) and cf. Plato Phaedr. 254c, where the good horse in Plato’s
charioteer analogy breaks into a sweat on seeing chaste beauty. Heliodorus is clearly con-
cerned to underline the emotional significance that marriage has for Charikleia (cf. Fusillo

1990, 201-221).

RL tentatively suggest that the reading of C (mepreppeito) may be correct and cite
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Plut. Aem. 25 (Ixnovg i&p@TL TOAAD TePLPPEOLEVOVG) In support, but dieppeito is repeated at
10.13.1 (idp@tL dieppelro), where there is no suggestion of a textual difficulty.
Nevertheless, dteppeito is rather unusual and nepieppeito seems to be the correct word: cf.
John Chrysostom’s homily on St. Stephen (nepreppeito T0ig 0V oipdrev peopoacty, 63.931).
Heliodorus appears to be out on a limb linguistically again; he envisages his heroine
exuding sweat in the intensity of her feelings rather than being bathed in light perspiration,
but this is no reason to amend the text.

8nAn movioleg fiv xoipovoo piv €9’ oig fikovev: Colonna (1938) reads fikovoev but
subsequently reverts to fikovev (1987b). The durative use of the imperfect seems quite
natural here and Barber (1962, 208) gives other instances of the imperfect tense of verbs of

perception in relative clauses.

Kalasiris tells Charikleia of the circumstances of her birth

tov épol moAépov &vmimoinoopevov: for the metaphor, cf. 1.26.3, ‘Oputv yap, @g oicha,
kpatodong Embvpiog péxn pév avritomog émiteiver; 3.7.5, eiotogedovio; 4.1.1, &ywvo-
8etodvtog, olpot, kol BpoBeboviog “"Epwtog above, and note; 7.10.2, &uol 8¢ dpxn T
KANOEGTEPOV TOAELOV.

Colonna (1938) added otk in front of &vrimoincopevov and A omits the second half
of the correlative (i v moAéuiov Gvmmownodpevov), presumably on the grounds that
dvnimoém used absolutely in the middle voice (as here) usually means ‘oppose’ whereas
with a dative complement it means ‘contend with one for a thing’ (LSF s.v. vmimodm). It
may be, however, that éuoi (CPZT) should follow tdv éuov moAéuiov (VMB)—the sense
would therefore be: ‘as if it were clear that my father would consent or that my enemy will
engage with me (sc. for the prize of marriage)’. There is an exact equivalent to this usage
in the double meaning of the chivalric word ‘engage’ (‘join in battle with’, ‘pledge to
marry’). This would suit the topos of love as warfare (implicit 1n moAéuiov) and is in
keeping with the element of rivalry in the relationship of Theagenes and Charikleia (cf.
4.1.1 above and 4.18.6 below and notes). Marriage is the prize both are engaged to win in
the lists of love. The reduction of this expression to tov épol moAépiov would have resulted
from confusion over the somewhat unusual meaning of the phrase. Certainly, the
translations offered are vague: cf., e.g.,, ‘or that my adversary would reciprocate”
(Morgan); ‘or with my enemy’s aspirations’ (Lamb); ‘or that my enemy would reciprocate
my feelings’ (Hadas); ‘or that mine enimie, seeke that’ (Underdowne). Colonna (1987b)
has now withdrawn his earlier addition of odx and translates: ‘e che il mio nemico avra

anche lui questa intenzione’, which removes the essential element of rivalry implied by
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TOAEULOV.

4.11.2 xdkeivoc £@Awkev: for the metaphor, ¢f. Plato Phaedr. 252¢; Feuillatre (1966, 86).
10 {cov néeog: cf. 3.5.4 above, and note. '

EméTELve, 88 adtd kdy®d ool yoapildpevog copig Thv émbupiav: cf. 4.7.8 above, and note.
It is not true, of course, that Kalasiris exerted magic over Theagenes to make him love
Charikleia more. Kalasiris is an inveterate manipulator, despite the fact that Charikleia
sees through his hocus-pocus (4.5.4). Here too, she ignores Kalasiris’ claim. It is therefore
unnecessary to argue that the deception is motivated by a need for Kalasiris to put
Charikleia under an obligation to him by means of this lie (Hefti 1950, 72). This approach
detracts from the complexity of Kalasiris’ character (c¢f. 3.1.2, 4.7.2 above, and notes
there).

o 8¢ vopldpevog ool matnp dAAov edtperiletor vopgiov: cf. 4.3.4 above, and note. By
using the word voplopevog, Kalasiris hints to Charikleia that he knows of her background.
Charikleia’s question below about how Kalasiris came to know this implies that she
assumed that previously he had not known of her adoption. Moreover, Charikles” action in
locking the band away implies that he had not told her the circumstances of her adoption,
although he had already quite openly explained to Kalasiris how he came to be her
guardian. The reader is not told whether she herself suspected that she was not the natural
daughter of Charikles (one rather suspects that she would have since she knew of the
band—an obvious birth-token [4.11.3]). There is no doubt, however, that the use of the
word vopwlopevog here would have had great psychological impact on Charikleia.

4.11.3 "AAkapével pev Egn taeov . . . 10 tig eipopuévng: Charikleia is not praying for
Alkamenes’ death here, so much as her own (10 tfig eipapuévng), if she has to marry
someone other than Theagenes (Morgan 1989, 108 n. 33). For other expressions of fidelity
between the lovers in the romance: cf. 1.8.3; 1.26.1; 2.4.2; 4.13.4; 5.29.4; 7.21.5; 7.25.5;
7.26.3;10.33.2. Threats of suicide abound in the genre, see MacAlister (1996, 19-83) for a
theoretical discussion.

« 'Ex todtng » Epnv émdeikog v wowviav: cf. 4.5.1 above and note. The band is
important for the development of the plot: (a) it reveals the secret of her birth; (b) it
explains the instructions of Apollo and Artemis; (c) it helps Kalasiris persuade Charikleia
to flee Delphi; and (d) for Charikles, it makes the cure of his daughter possible (Hefti
1950, 67; Futre Pinheiro 1991b, 80). Kalasiris is not being entirely candid here—he first

heard that Charikleia was not the natural daughter of Charikles from Charikles himself
(2.30-32).
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£E 00 yOp pe kol TV Alyvmtov . .. apeAopevog eixev amokelpévny: Charikleia immedi-
ately recognises the band and tells Kalasiris that Charikles had taken it from her when .he
adopted her from her foster father in Egypt (one of Sisimithres’ shepherds, moipuéotv
¢povtod, 2.31.2) when she was seven years old (2.30.6) and kept it locked away in a casket
so that it would not be damaged. There is much that is left unexplained here: Why, for
example, does Sisimithres, an Ethiopian gymnosophist, have an Egyptian sheep farm? How
much did Charikleia know of her origins? Why does Charikles lock the band away?
Charikleia must have known that she was not the shepherd’s natural daughter; that her real
parents were wealthy (the band was silk, 2.31.2); and that they were not Egyptian (the
band was woven with ‘native characters’, ypéppaciv éyyopiotg, 2.31.2 [for the writing on
the band, see 4.8.1 above and note]). The reader must assume that Charikleia would have
been able to read simple demotic at the age of seven; that she would have recognised that
the script was not Egyptian; and that she could not tell that the script was Ethiopian or
royal. She certainly did not know what was written on the band (4.11.4) and learns of her
royal status for the first time from Kalasiris (4.12.1).

The reason Charikleia gives for the concealment of the band by Charikles (to
prevent damage to it) does not ring entirely true. Charikles does not make any effort to
discover what was written on the band (see 4.8.1 above and note) and the reader must infer
that he hides the band to avoid losing his adopted daughter. He had after all lost his own
wife and daughter in a tragic accident (2.29.4) and was very attached to Charikleia and
wished to be recognised as her true father (cf., e.g., 2.33.1-3, 4.19.8, 10.34.4).
év xoutidi: cf. Hesychius, xoitic f| pikpotépa xiotn, év §| O yovaikelog KOGHOG AMETIBETO;
Suda, Koing: 1 wkpd xiown, "ATTik@g v y&p kiotnv koltiv A£youoiv. got 8¢ év alg
kortaopevon yovaikeg ameTifevto 1o xpvoio. RL also note the use of xottig in Menand.
Epitrep. 164 and Philostr. VA 4.39. Merkelbach (1962, 246 n. 3) adds a reference to kottig
in Eunapius Vit. Soph. 6.7.8. On balance, xoitig appears to be better than xictidt here:
Josephus (Ant. Jud 2.220, 2,224) uses xoitig as the basket in which Moses was exposed
(this answers Koraes’ objection that a xiotig would have had more space than a xouitic).
Moreover, the Suda passage shows that a xoitig would naturally be used for jewellery and
valuables.

For the orthography and meaning of xiotig, cf. Aristophanes Pax 666, crovd@Vv
pepovoo T wOAeL kiotv mAfay, with the comment of the scholiast: kiotnv mAéav: mAfpn
kuTida. teig kVTidag ExdAovv xiotag, Eur. Jon 37, xdtog; Lucian Saturnalia 21.18-19, &v

Toig xoltog kol KioTelg e0pATL TOAAD KATOCATTVOL.
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4.11.4 TAg 8¢ odx eidéval, mOBev; Oporoyodong: RL read mdgev rather than moéev and
taking this word as a parenthesis, which Heliodorus made use of (cf. the section on
language and style in the introduction). A parenthetical question within a genitive absolute
is extraordinary, but the context is one of direct speech and moBev makes little sense.
4.12.1 kol 10 pdvnpa drovictdon TALov 1@ yével: a remarkable statement to make of a
young lady raised in seclusion in Delphi (3.6.1) and quite ignorant of the circumstances of
her birth (4.11.4 above, and note). Presumably, Kalasiris’ detailed exposition (év pépet xal
npog Emog Epunvedmv) of Persinna’s humane letter would have softened the shock that the
news must have brought to the young girl, and Charikleia was intelligent (3.4.1) and calm
in adversity (8.8.4 but cf. 7.14.5). Nevertheless, the rapidity with which she discards her
past and embraces an unknown future in the remotest regions of the earth is hardly
plausible. The issue of race does not appear to be relevant here (cf. Goethals 1959, 261-
62).

Koraes took 1 yével as a causal dative with diavietdoa but diavactioa (cf. Char.
4.1.4) is clearly preferable to diavictdoo. For the thought, cf. 1.20.1: 10 @povnuo Tpdg TV
£€ Opy g ovapépel TOYMV.
10TE 110N cupBovAfg 1fig pavepwtépog Npxouny, drovio g Eoxev Gvokaddntmv: Kalasiris
finally drops his duplicitous and ironic pose. Why does he do so at all? Why now and why
to Charikleia (and Knemon)? In Book 10, Kalasiris is not mentioned and Persinna does not
appear to be aware of the possibility that her daughter might return. Is Kalasiris lying to
Charikleia here to win her confidence? This seems unlikely in view of her determination to
die rather than not marry Theagenes (4.11.3)—these are not the words of a young woman
who needs to be tricked into leaving home (see further 4.13.1 below and note). In addition,
some mention of the oracle and vision of Apollo and Artemis would have helped to
reassure her. The fact that Kalasiris does not mention these suggests that his aim is not to
persuade her to leave (cf. Hefti 1950, 72). Alternatively, is he lying to Knemon to increase
the suspense of his tale? But there is no indication that these words are directed at Knemon
so much as a direct response to Charikleia’s question. Had this been the reason for the lie,
the reader would at least expect this to be signalled by an objection from the young
Athenian.

The implication of Kalasiris’ words are more interesting than speculation on theii
intent. Kalasiris states, in effect, that he has been operating under cover in Delphi, and that
he has understood the situation (¢ &oxev) all along (see also 4.13.1 below and note). His

words echo those of Persinna (4.8.2, &vokoA0TTOV0H v aitiav tfig éx8écemg)—an echo
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which suggests the conflation of the ‘omniscient-author’ and ‘ego-narrative’ modes in the

romance.

Kalasiris tells Charikleia of his interview with Persinna and his mission in Delphi

firBov xai eig AiBlorog Embvpie Tfig mop’ g¢xeivolg cogiag: cf. Philostratus VA 6.6, where
the claim is made that the wisdom of Ethiopia was greater than that of Egypt but inferior
to that of India. Kalasiris here mentions part of itinerary, which he had omitted entirely
before (2.26.1), but much remains unexplained about his journey to Ethiopia (Hefti 1950,
72).

glxov T xol 36Eng mALov ThHv Alyvatiov coplav TpocBnkn tfig Aibénev éxBerdlav: On
Kalasiris’ Egyptian character, cf. 3.1.2 above, and note.

4.12.2 oixade: This must mean Egypt, but not Memphis, Kalasiris’ hometown, which he
left to go into exile (pvyn) because of the temptations presented by Rhodopis (2.25.4).
Persinna felt unable to approach the gymnosophists about her daughter and her own
attempts to locate her had failed. She therefore approaches Kalasiris in confidence before
his departure and requests him, as an Egyptian wise man, to divine Charikleia’s
whereabouts. When the omniscient Kalasiris informs her that Charikleia is in Delphi, she
asks him to find her and to bring her home. Kalasiris agrees and goes to Delphi to fulfill
his oath to Persinna (4.13.1, although he also says that his discovery of Charikleia in
Delphi was merely incidental). The inconsistency with his earlier explanation for his
presence at the shrine (2.26.1) is no sooner introduced than it is qualified. For a full
discussion of this problem see 4.13.1 below and note.

od y&p mUBEcBal kKot 1O FOvog ovdepiav towdTNY, WOAAGL meplepyacapévn: reading
neplepyacoévn to agree with the subject in indirect speech, Persinna. Persinna's desire to
want to learn the fate of her lost daughter, now that the immediate danger of misunder-
standing was over, is psychologically convincing (Morgan 1979, at 10.14.5). Heliodorus
later appears to forget the request Persinna makes to Kalasiris (10.36.4, and Morgan's note
ad loc.).

4.12.3 'Epod 8¢ Gravia paBdviog £k Osdv: is this yet another misrepresentation of the
truth by Kalasiris for the sake of his own aggrandisement in the eyes of Charikleia as
Bevilacqua argues (1990, 248) on the basis of 3.17; 4.5-7; 5.12-13? Yet Charikleia was
shrewd enough to see through such pretence earlier (4.5.4) and such boasting appears to be
part of Kalasiris’ character (he also, by implication, claims omniscience to Persinna
4.12.3). Kalasiris’ categorical statement here (especially &ravto) also undermines the

argument of Futre Pinheiro (1991b, 79-80) that Kalasiris only gradually became aware of
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the truth as events at Delphi unfolded.
kol €ivol 1€ xal dmov ppaoavtog: the narrative is at three removes from authorial
narration; Heliodorus relates how Kalasiris told Knemon what he told Charikleia he had
said to Persinna. A narratological situation of similar complexity occurs at 2.30; Helio-
dorus relates how Kalasiris told Knemon what Charikles told him Sisimithres had related
to him about Charikleia’s exposure. For the latter instance, cf. Futre Pinheiro (1991b, 78).
&yovog yop kai &texvog: RL’s correction, followed by Colonna (1987b; accusative 1938).
The nominative is required because of ikétevev (line 3).
OpoAoYelv 1® o® motpl T0 cvuPePnkdc: the whole of this passage is psthologically
remarkably sensitive. The reference sterility of Persinna, Hydaspes’ desire for an heir, and
the long years of their faithful marriage serve to prepare the reader for the emotional
resolution of the plot in book 10. In the final book, Persinna plays a restricted role, but her
emotional reaction to the band (10.13.1), the necklaces (10.14.3) and the birthmark of
Charikleia (10.16.1) contribute a great deal to the pathos of the drama. Persinna confesses
indirectly by presenting Hydaspes with the band woven with the story of the birth and
exposure of their daughter (10.13.2). Hydaspes adds that Persinna had told him that the
child had been still-born (10.13.4) but he does not react to his wife’s deception. When
Persinna finally breaks down (10.16.2), however, he is strongly affected by her distress.
The present passage is therefore consonant with the tone of the dramatic resolution of the
plot in the final book.
4.13.1 ¢moxNRTOVEG pot TOAAG TOV fidtov, 8pxov dv oddevi copdv drepPivar Ogpitov: cf.
4.8. above, and note. NeoPythagoreans were forbidden to swear by the gods but, in
addition to the oath that he swears to Persinna, Kalasiris makes Theagenes swear an oath
not to violate Charikleia's virginity (4.18.6). Thus, although there are traces of
neoPythagorean doctrines in the Ethiopian Story, such as Kalasiris’ refusal to make blood
sacrifices or drink wine (3.11.2, 4.16.4: cf. 10.9.6), they do not appear to be entirely
consistent (cf. Feuillatre 1966, 132).

The double accusative after émioxfintovoa is unparalleled.
£Yo 8¢ fike Tiv évpotov ikeciav éktedéony . . . kepdnoag: This sentence attempts to
resolve the conflict between the various reasons Kalasiris has given for his presence in
Delphi. Originally, he had told Knemon that he had come to Delphi to seek refuge from
the hostility of heaven (variously described as 16 6gtov / 14 rempwpéve / 6 daipwv / ol
poadi / 6 &otip), the sexual depredations of the courtesan Rhodopis and the feuding of his

sons in Memphis (2.25.3-5). After informing Knemon that he intends to omit the narrative
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of his wanderings after leaving Memphis (2.26.1, 11 év péo@ wAdvn) on the grounds that
they were irrelevant, he tells the Athenian that he went to Delphi because it was a holy
place and a fitting refuge for a philosopher (2.26.1). Later he says that he knew that his
sons would fight each other because of his knowledge of the true science of astrology (0
0ANBGg copic) and that his exile from Memphis was imposed by the gods and fates,
apparently (dwg £o1kev) so that he would find Charikleia (3.16.5). He now tells Charikleia
that he had learnt that she was in Delphi while he was in Ethiopia CEpod 8¢ &movio
paddvtog €k Bedv kol eival te kol 6mov @pacavtog, 4.12.3) and that he had come to fulfil
his oath to Persinna that he would find her lost daughter and to bring her back to her home.
In the present passage Kalasiris adds that his oath to Persinna was not the reason for his
journey to Delphi but that finding Charikleia here with the help of the gods had been the
most profitable part of his wanderings.

The most recent discussion of this major narrative crux is provided by Fuchs (1996,
174-188), who identifies four logical possibilities: (i) Kalasiris is lying to Charikleia to
persuade her to trust him; (ii) Kalasiris is lying to Knemon—all his doubts about what to
do and where to go are intended to increase the tension of his tale; (iii) Heliodorus intends
both accounts to be accepted as true and either does not notice the inconsistency or
included it deliberately; (iv) both Heliodorus and the reader can accept both accounts as
true—the inconsistency can be resolved.

The first alternative corresponds with the argument of Bevilacqua (1990, 247), but
this theory makes Charikleia weak and impressionable, which is not consistent with what
we know of her character elsewhere (cf. 3.4.1, 4.12.1 above and notes). Her determination
to die rather than not marry Theagenes (4.11.3) makes it unlikely that Kalasiris would
need to trick her into leaving Delphi (see 4.12.1 above and note). Moreover, this would
weaken Kalasiris’ moral position in encouraging the elopement of his fellow-priest’s
adopted daughter.

The arguments of Winkler (1982, 93 ‘mendacity’; 146 ‘duplicity’) and Sandy
(1982a, 65 “‘duplicity’) come closest to representing the second possibility, though neither
claims that Kalasiris deliberately lied to Knemon. Winkler (1982, 137-151 ‘“What Kalasiris
knew”) presents a exceptionally subtle analysis (summarised on p. 139 of his article) of
how Kalasiris and Knemon differ in respect of their reading of events; whereas the
romantic Knemon ‘illustrates the comedy of misreading” (p. 143, but see 3.1.1 above and
note), Kalasiris, who is concerned to interpret the will of destiny in the love-relationship,

is ‘a patient and open-minded reader of events’ (p. 149). However, Winkler does not
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address the question of the different explanations given by Kalasiris for his presence in
Delphi directly or explain adequately how they constitute ‘a deliberate narrative strategy’
(p. 93). There is no way around Kalasiris’ own explicit statement that he ‘began to reveal
his plan more clearly’ to Charikleia when informing her of his undertaking to Persinna to
find her daughter and to bring her back Ethiopia (td1e fidn cvpBovific tfic pavepmtépog
nEXOUNY, dmovto ig Eoxev avokaAOTTOV, 4.12.1—note especially the use of &navto again),
since he and that he had known since his visit to Ethiopia that Charikleia was alive and
where she was (Epod 8¢ Gmavto poddvtog £x Oedv kol eivod 1 kol 6mov Qphoovtog . . .,
4.12.3). Thus Kalasiris came to Delphi with prior knowledge of Charikleia and it is
unlikely that he only realised who Charikleia was when he read Persinna’s band (4.8.1),
especially as he was highly skilled at reading the will of the gods (2.25.3-5; 3.16.5; 4.12.3).

The third line of argument is similar to that of Hefti (1950, 72-78) and Reardon
(1971, 390-392). Hefti follows the suggestion of Koraes that Kalasiris wanted to go to
Delphi before his visit to Ethiopia and suggests the need to supply the word ‘originally’
with onovddoog here. He notes further the inexplicable rudeness to Charikleia in the words
under discussion and concludes, again with Koraes, that the text is blatantly contradictory.
Finally, Hefti remarks that the problem could have been avoided if Kalasiris had never
gone to Ethiopia, but that Heliodorus deliberately introduced this complication, knowing
that it would produce contradictions in the narrative, because he was more interested in
artistic effect than narrative consistency. What Heliodorus gained by including the story of
Kalasiris” journey was the link between the earlier events in Ethiopia and the later ones in
Delphi. He was also able to give expression to Persinna’s continuing concern to recover
her missing daughter. Similarly, Sandy (1982a, 41) argues that Heliodorus ignored the
discrepancy in Kalasiris” reasons for coming to Delphi because the material ‘enriched the
plot’. Futre Pinheiro (1991b, 79) views the apparent contradiction as a ‘device designed to
confuse the reader by deliberately mixing up the pieces of the narrative puzzle’, that is
typical of Kalasiris who is both ‘saint and impostor’. A similar narrative anacolutl;on has
been noted with respect to Thyamis’ escape from capture (cf. 4.3.4 above and note).

The final possibility (that the inconsistency can be resolved) confronts the problem
most directly. Futre Pinheiro (1991b, 72, 79-81) suggests that Kalasiris was not guilty of
lying to Knemon and that he only gradually became aware that Charikleia might be the
daughter of Persinna and that he knew for sure for the first time when he read the queen's
swathing band (4.9.1). However, this solution is not entirely satisfactory for the simple

reason that Kalasiris tells Charikleia quite explicitly that he had known ‘everything’ in
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Ethiopia already (cf. 4.12.3 above, and note). Heliodorus gives no reason why Kalasiris’
arrival in Delphi should not have been a consequence of this knowledge. His earlier
reasons for being in Delphi (to get away from Rhodopis and his sons) would have been
eclipsed by his later discovery that Charikleia lived there (assuming with Koraes [ad /oc.]
that Kalasiris visited Ethiopia during his wanderings after his exile from Memphis). It
would, of course, have been highly unlikely that Kalasiris would have visited Ethiopia
before his traumatic encounter with Rhodopis, since this would have made his desire to
make a philosophical ‘retreat’ to Delphi entirely pointless. Koraes suggests the deletion of
oV in the phrase od diux todto but this ignores the logic of the pév . . . 8¢ construction.
Moreover, the combination of Kalasiris’ knowledge that Charikleia was in Delphi and the
waking dream in which Apollo and Artemis put Charikleia and Theagenes into his hands
(évexeipilev) in person and instruct him to take them to Egypt (3.11.5), can surely have left
no doubt in his mind that Charikleia was the daughter of Persinna. Futre Pinheiro also
points out that the contradiction is responsible for the unclear structure of the plot of the
romance, which can be interpreted to be circular or linear, depending on whichever of
Kalasiris’ two reasons is accepted (1991b, 79). However, this is true only if Kalasiris is
taken to be the most important character in the work, but, as I have argued above (3.1.2,
and note), Charikleia, rather than Kalasiris, is the focal point of the plot, which is
therefore, strictly speaking, circular (see further the section on openings in the
introduction). Futre Pinheiro (1991b, 81) also stresses the presence of two alternative
explanations for events in the Ethiopian Story—scientific and supernatural—but asserts
that the divine explanation usually prevails as it does here. The rather haphazard way in
which the revelation is finally made, though, casts considerable doubt on the cogency of
this assertion.

The strongest argument for the point of view that the two explanations for
Kalasiris’s explanation in Delphi can be reconciled lies in the fact that Kalasiris expressly
states that he is telling the truth concerning his visit to Ethiopia (4.12.1). Other indications
of the prior knowledge of Kalasiris may be seen at 2.35.3; 3.15.3; 4.5.1; 4.8.2; 49.1;
4.13.1. It is crucial to Winkler’s argument (that Kalasiris is mendacious [1982, 93]) that
the distinction between ego-narrator (Kalasiris) and author should be maintained. How-
ever, the fact that the reasons given by Kalasiris and Heliodorus for his presence in Delphi
are restated and given different nuances in different contexts suggests that these narrative
voices are occasionally blurred. For example, Kalasiris states that he left Memphis

because he knew that his sons would fight each other: 6 8¢ e mpd mWvtOV Kod £l TEOLY

270



gENaovev ol moideg fioav, odg 7 BppnTdg Hot TOAAGKLG €k BedV coplo ELprpelg GAANAOLG
cvuneoelcdbol mpomnydpeve (2.25.5). Later, however, Heliodorus resolves the dispute
between the two sons by making Kalasiris the cause of the quarrel: Iotdeg tov @Hvto pettr
dexaeTo0g BANG xpdvov Exopifovto kal Tov altov tfig €ml Tf mpopnteiq kol péxpig aipatog
otaceng odtol pikpdv Yotepov katéotepov (7.8.2). The later version does not add
significantly to the earlier one concerning Kalasiris’ presence in Delphi; it does, however,
explain why the unexpected appearance of Kalasiris at Memphis has the effect of resolving
the quarrel of the two brothers, whereas he was unable to effect a reconciliation before. In
other words, the two statements had to differ because Heliodorus needed them to in order
to resolve this thread of the plot. The roles of author and ego-narrator are therefore
conflated in this case. This suggests that the author is shaping the narrative in the same
way with the words ob &ux todt0 pev v €ml 1hde omovddoag GpiEly Bed@v 8¢ HROBNKT
péEyiotov €x 1fig GAng todto wepdnoag (4.13.1) in order to reconcile the narrative
inconsistency, whereas the slight to Charikleia in the words runs directly counter to the
purpose of the ego-narrator.

If this argument can be accepted, it suggests the Heliodorus was aware of the
narratological problem. That he retained the story of Kalasiris® visit to Ethiopia indicates
that he felt that it was nevertheless an important part of the story. In addition to Hefti’s
suggestions (1950, 72-78) as to why the visit to Ethiopia was important, the competing
demands of the main plot and sub-plot need to be taken into account. Effectively, Helio-
dorus has included a variant narrative line in the Ethiopian Story (something unique in
Greek literature according to Fuchs 1996, 185; ¢f. Winkler 1982, 150: ‘what had seemed to
be two different divine plots were actually two ways of saying the same thing’ [Winkler’s
italics]). An explanation for this double narrative line lies in the fact that the story of
Kalasiris is not entirely subsumed in the story of Theagenes and Charikleia. It is important
to note in this regard that Kalasiris later dies in his home town of Memphis (7.11.4) after
the feud between his sons has been resolved (7.8.1), and plays no further part in the story
of Charikleia and Theagenes. It is also notable that Persinna makes no acknowledgement
of his role in bringing her daughter back to Ethiopia in book 10 and does not intervene
during Charikles” condemnation of the Egyptian priest (10.36.4). His story therefore has a
circular plot structure, as does Charikleia's; his tale has been told. Destiny plays a role in
Kalasiris’ thinking from the beginning: after the natural death of his wife, the malevolent
eye of Kronos turned on him and brought about a change in his fortunes for the worse

(2.24.6); he yielded to the ineluctable power of destiny (of whom Rhodopis was merely the
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mask) and handed his fate over to its control (2.25.4), because he knew, by virtue of his
prophetic wisdom, that his sons were destined to fight one another (2.25.5). He repeats this
claim to certain knowledge of the future combat of his sons that he discovered through his
knowledge of astrology at 3.16.5. Again, when Kalasiris arrives at Memphis disguised as a
beggar and sees his sons engaged in mortal combat, Heliodorus reminds his readers of this
prophecy (7.6.5) and, if this were not enough, reiterates it (7.8.1). It is therefore not
entirely surprising that Kalasiris places the request of Persinna in second place to his own
spiritual concerns. The sense required by 4.13.1 may therefore be that Kalasiris’ promise
to fulfil the request of Persinna really is incidental to his search for spiritual refuge in
Delphi. For Kalasiris, to stay in the philosophical haven which Delphi offers him is to
escape his destiny, if only temporarily. However, the commands of heaven intervene: he
cannot ignore the oracles and apparitions sent by the gods and eventually he recalls his
interview with Persinna during his long years of wandering and yields to the dictates of the
divine. In the story of Kalasiris, the will of destiny overrides the slippage of human affairs.
ro0MKT: dRoBTKN usually means ‘advice’ (cf., e.g., Hdt. 1.156; LSJ® s.v. Dro6NKN), but
here the financial sense of the word (‘pledge’, ‘security’) is natural in view of the
commercial metaphor xepdficag (cf., Hesch. dmo®fxn- . . . évéxvpov). The notion of
‘provident guidance’ is also possible, however: cf.,, e.g., the Christian neoPlatonist
Synesius of Cyrene: drofixn eadAnv daipdvav, ol v 1€ 1pdnov donyodvial, Aegyptir sive
de Providentia 1.15 (Terzaghi). The translations reflect the range of meanings from
‘through an intimation from the gods’ (Lamb: cf. Warzewicki’s ‘monifu’) to ‘grice 2 la
providence divine’ (Maillon), and ‘compensation for my banishment, set in store for me by
the gods’ (Morgan). I would suggest ‘through the undertaking of the gods’ to give the
nuance of the word (somewhere between ‘security’ and ‘providence’), while remaining
reasonably close to the original.

£x mOAAOD 1e g oloBa mpooedpedw xpdvov: This implies that Kalasiris has understood the
situation for a long time—for longer clearly than the short period since he read the band
(4.8). The expression here suggests that his knowledge may have gone back to the time
during which he lived (oixnowv oixet sot v adtiv &viadle, 2.33.7) near Charikleia (3.6.1)
in the temple precinct (see 4.12.1 above and note). The oracle (2.35.5), which Kalasiris
implies he alone understood (2.36.1) and his vision of Apollo and Artemis (3.11.5) would
then serve more as supernatural promptings rather than as sources of knowledge.

Thv Touviav: cf. 4.5.1 above, and note.

4.13.2 "Qote Eveoti ool melBopévy . . . 6OV 19 PLATGT® BaociAsdovoav: The MSS read
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Baoiigvovoa (mT) with a variant Bactiebovoav (BA). Koraes (followed by Hirschig and
RL) suggests the accusative BaciAebovoav for what should be a dative (agreeing with the
antecedent coi after the impersonal construction &vecti), on the grounds that it was
accepted practice among Atticist writers to switch from the dative to the accusative case
(e.g., Lucian Electrum 3.6, olg &&fiv mAovtelv &vaAfyovioag TtV oiyeipov 10 d&xpvL).
Colonna (1938) retains the reading of the majority of the MSS, BaciAebovoo but this is
clearly incorrect and he later prints the accusative case (Colonna 1987b): cf. the accusative
at 8.5.12, veot 8¢ ool unde AVRELV . . . GAA mapadodoav . . . In view of the distance (7
lines!) between Bacirebovoav and Eveot. coi, the change from dative to accusative is
understandable.

E€vov te xai voBeiov yviiolov kol &pxovia Biov dvtaAdataoail: Merkelbach (1959, 182)
suggests vobeiov for OBveiov, citing 4.8.6 (Ovopotog vo8ov), 4.9.2 (Svopa vdBov), and
10.13.5 (voeov). With this reading the sense would be ‘to exchange the life of a foreigner
of illegitimate birth for that of a lawfully born ruler’. Although é8veiov is the lectio
difficilior it is redundant after &&vov and voBeiov results in a sharper antithetical chiasmus
with yvficiov (and &vov / &pyovra). Merkelbach’s suggestion should therefore should be
accepted.

mplv T kel mpog Piov o 1@V mopd yvépnv dmootfivor: on the question of arranged
marriages: cf. 4.4.5 above, and note; Winkler (1982, 132). In addition to the recovery of
her home and family, Kalasiris offers Charikleia the choice of her own husband (cf. also
4.11.1).

el 1 Bel Beolg e Tolg GAAOLG Kol 1) xpnopd 10D MvBiov katamiotedeLy: for the oracle
see 2.35.5. The full meaning of the oracle remains unexplained till the end of the novel
(10.41.2; cf. Bartsch 1989, 102) but even then its precise meaning remains obscure (what,
for example, does peAaivopévev mean? Are the colours black and white symbolic? If so, of
what?). The oracle suggests that Theagenes and Charikleia are under the guidance of
destiny: cf. also 8.16.-17.

4.13.3 Kod Gpo drepipvnoxov tov XPMOUOV . . . xal @dopevoc: Thuc. 2.8 mentions Adyio
(‘pronouncements’) and xpnopot (‘chants’) and Aristoph. Eq. 999, 1002 use these terms as
synonyms. The oracle is thought of as a chant here (&douevog). Cf. generally, Plutarch Why
are Delphic oracles no longer given in verse?

Cntodpevog: this refers to the occasion on which the oracle was first chanted—the
bystanders were puzzled and at a loss at how to explain the oracle (2.36.1).

4.13.5 vt mpoaryopevdpeve pév . . . gmtedodpeva 8: Reeve (1968, 284) notes that Tivér
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must be corrupt, since enclitic Tig or its equivalents can only begin sentences when
followed by pév or 8. For the latter usage, Reeve cites 8.9.19 (tuvég 8¢, wrongly given as
8.19.9 in his article) and 1.19.2 (nfi pév . . . nfi 8¢). He suggests 10 xovotopa for mvé (cf.
4.18.2) which seems rather a lot to have fallen out. It is also possible to account for the
text here; the pév . .. 8¢ . . construction is used to contrast the participles mpoaryopevopever
and émitedodpevo while at the same time Twvé is required to soften the generalisation.
Although the Greek is unusual, there do not seem to be sufficient grounds on which to
emend the text.
“"Hveyxev and AvicOn are gnomic aorists.

GAAC xoi TO Tapov T XapikAel cOvipexe TO TPOG TOV YGPOV: TG TPOG TOV YOOV is an
accusative of reference rather than a direct object (Barber 1962, 361).

g obdEv fxeivov mphEaviog Gvev Tiig €ufic denynoewg: Koraes rejects mpd&ovtog in
favour of mpd&ovtog. The aorist participle is in keeping with the fact that Charikles has
been following Kalasiris’ instructions by summoning doctors to examine Charikleia
(4.7.3), by introducing Alkamenes to her (4.7.10) and by giving him the tokens of
recognition with which she had been exposed by Persinna (4.8.1). Kalasiris is also not so
entirely confident about how things will turn out as to be able to predict Charikles’ actions
(4.9.1;4.13.2).

THE ESCAPE FROM DELPHI

Charikles and Kalasiris discuss the significance of a dream

4.14.1 « Ote oe &xpfiv EotépBot »: a number of replacements have been suggested for
Eneobor (mA, Colonna 1938). RL read éoté@dai, Koraes and Colonna (1987b) prefer
teprecBal (T), citing Aristoph. Pax 291 unconvincingly. Hirschig reads fiec801 and Naber
(1873, 341) proposes onévdectar. 'Ectéplon suits the context of a sacrifice (amoBveLv) best,
though it is quite far from &recBon in form.

obv téxvn moAAR kol copiq tfi épfi: for Kalasiris® ‘art’, cf. 3.17.5 above, and note; 4.6.4;
4.14.1; 4.15.3.

4.14.2 1fic g1ATdng por Tov Biov Téxa mpoHTEPOV petaoctnoopévng: RL believe that Koraes'
reading 10D Biov is not justified, discounting his reference to 8.5.3 and citing 7.12.4 for the
accusative case. However, the sense of 7.12.4 is ‘get rid of” rather than ‘leave’ as it is here
and at 8.5.3. The close parallel of Euripides for pediotnpl and the genitive to mean ‘die’ is

striking (Ale. 21, Govelv mémpoton xoi petoothvol Blov). Koraes’ emendation should
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therefore be accepted.

£l T 8¢l mpootxelv dveipaot . . . Tiig Tapnkodong . . . voxtdg: Charikles could not have
dreamt this dream in the time available. Charikles had earlier greeted him happily with the
news that Charikleia had fallen in love (4.7.1); at midday (repl mAhBovoov &yopév) he
reported that she had reacted badly to Alkamenes (4.7.10); and a little later, after
Kalasiris’ talk with Charikleia (4.14.1), he related to him the ominous dream, although it is
clearly described as nocturnal (cf. Hefti 1950, 79). Heliodorus has not taken sufficient care
with the time-frame of his narrative in this instance (cf. 4.8.1 above and note).

CBPZAT read mopnxobong . . . voxtdg (‘last night’) for mapodong . . . voxtog
(‘tonight’). The former reading is certain because of the exact same expression at 4.5.2,
modelled on 1fic moporxopévng voxtog (Hdt. 3.86, 6.107). Hapodong suggests that the events
are unfolding at night and may represent an extremely inept attempt to reconcile the
chronology.
gk xeipde dpedévto 1o Mveiov: The inclusion of this detail underlines the sense of the
‘omniscient and purposeful guiding hand’ of Apollo in the narrative. Cf. 3.11.5 above, and
note; Bartsch (1989, 102).

{opmdeoi Tiolv £iddAolg kol okiddeot mAfibov: there may be a covert allusion to the
prophecy of the Delphic oracle, which mentions the ‘black land of Helios’ (2.35.5). Etdaio
here means ‘ghosts’: cf. 1.3.1, the beach; 2.5.2; 2.11.3, the cave, and 3.16.3 above, and
note. Zop@dng is also used to describe the dark cave in which Thyamis hides Charikleia
(1.29.1). Charikles clearly believes that the dream refers to the underworld in the same
way that Theagenes associates Ethiopia with the world of the dead (8.11.4) until
Charikleia gives a more sanguine interpretation to his dream.

4.15.1 Tadre g einev, £yo pdv 6mn teiver 10 Svap cuvvéBarAov: Kalasiris continues to
deceive Charikles, as Odysseus deceived his wife. On the problemns Heliodorus’ characters
experience in communicating with each other: cf. Furiani (1990, 221). The interpretation
of Kalasiris is clearly ironic.

d¢: Colonna (1938, 1987b) retains @ (mT), perhaps to match xoi dx &x x€1pog (below, line
8) and avoid the long separation of &¢ (BA) and &yavaxteic (below, line 9). However, the
o (line 8) must be taken closely with &x xe1p6g (“from his hand, as it were’); ag (line 5) is
unnecessary because of the following genitive absolute, and easily reduplicated from the
final syllable of the preceding word (&mtndeiac).

4.15.2 tadto g Edva moepr 10D vopiov mpéoaye: In the Homeric world, husbands paid a

bride-price (cf. the Southern African lobola system) a practice that became a legal fiction
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in the Classical period (cf. OCD s.v. ‘marriage, law of’). At this time, the word PeEPVN
(money paid directly to the wife) was more common that £dvo. (cf. LS s.v. gdvov). Achilles
Tatius (1.18.2; 5.5.4) mentions £3va but in mythological or parodic contexts. Longus
(3.25.1) uses d@pov. The word £dva here is therefore a rather loose and poetic, but it surely
cannot be intended to be Homeric (cf. Egger 1994, 270). Upper class marriages in the third
or fourth century AD would probably have operated on the Roman custom that brides paid
a dowry to their husbands.

Exel mpog yovaike Tvyyo xpuodg xal A86¢: {vyyo is here used metaphorically. Cf. also
2.33.6; 7.10.3; 8.5.7; Ar. Lys. 1110; Soph. fr. 474; Theoc. Id. 2.17 (refrain); Ael. De nat.
anim. 1.44.3; Feuillatre (1966, 88).

4.15.3 wg 10 xornvaykacuévov Tiig émOvpiag apetdBAntov Exer mapd tfig TEXVNG 1
x6pmn: for the ‘art’ of Kalasiris, cf. 3.17.5 above, and note; 4.6.4; 4.6.7; 4.14.1.

4.15.4 &mep dre@éUnV 0VdEV VrepBEpevog: Charikles thus ironically entrusts to Kalasiris
the tokens which precipitate his daughter’s flight from Delphi, while Kalasiris indulges in
a little word-play. Although Charikleia asks Charikles for his pardon at the conclusion of

the romance, he is not given the chance to grant or withhold it (cf. 10.28.2).

Kalasiris tells Theagenes what to do

4.16.2 mapeyyvnoog: Frequent in Heliodorus (cf. 1.17.3; 2.14.2; 2.30.2; 5.21.2; 7.11.9;
7.12.3;7.15.5) and in Xenophon (cf., €.g., Anab. 4.1.17). The use of the word in a military
sense is characteristic of Xenophon (Baumgarten 1932, 26). The kidnapping of Charikleia
1s described as a military operation.

T0v Gpo 1oig vEolg dpacpov venyHoachor xpnotpio TOv Bedv iketedomy: the use of
xpnotpilov here is unique in Heliodorus, who otherwise uses xpnopog (2.36.1; 2.36.2; 3.5.7;
3.11.4,4.4.5;4.13.2;4.13.3;8.11.3; 8.11.4; 10.41.2).

Phoenician merchants invite Kalasiris to a feast

4.16.3 "AAV fiv Gpo xal vod mavtdg dEdtepov 10 @etov: What appears to be a chance
encounter with the Phoenician sailors is clearly divinely motivated. Moreover, the
Phoenicians had only come to Delphi because one of their number had had a dream which
prophesied his victory in the Pythian Games (3.16.7): cf. Sandy (1982a, 53); Feuillatre
(1966, 61). For the phrase 10 8¢fov, cf. 3.18.3 above, and note.

@Bavov Tiv aitnowv . . . £¢8n v &ROKPLoLY O IH810¢ xai 1olg Epyorg émectponve Tvi)
vpfiynowv: RL insert 300g after Tv610g, following the suggestion of Richards (1906, 111),

on the grounds that &pén ThHv Grdxpiowy requires a participle governing THv GmOKpiowW to
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make adequate sense, i.e., ‘the Pythian got in first by giving a response’. However, £¢fn
v &mdkplolv means ‘anticipated his (own) answer’ as is clear from 1olg €pyolg which
follows the phrase. Apollo forestalls the need for a spoken oracle by arranging for the
Phoenicians to invite Kalasiris to join their celebrations.

Thomevde @ “yabé: Koraes reads chomevde ‘assist <us>’ (VT: cf. 8.13.2; 10.2.2) for RL’s
cvorevde ‘join us in making a libation’ (CBA, oV onévde Z). Lumb prefers cb onedde
(MP). The meaning of cvoreddo is often ‘join us’, ‘help us’ (cf. LSJ ad Joc.), but Kalasiris
later describes their appeal as a religious one (4.16.4, iep&v xAfiowv) and therefore
ovonevde is to be preferred here.

4.16.4 00d¢ yap fiv por Beprtov iepav kAfiorv mopadpopelv: Kalasiris here gives
testimony that he is essentially a religious man. For the religious sense of xAficig
‘vocation’: cf. 1 Ep. Cor. 7.20.

anédvoo (XBZAT): Koraes prefers énédvoa (VMP). There is very little to choose between
these two readings—the latter appears to be marginally more common in late Greek, but
the former more Attic (cf. Xen. Anab. 5.1.1) and better supported by the MSS. It seems
preferable to retain anédvon. Cf. 4.18.6 below, and note.

xaredn 100 ABavetod AaBav antdvon kal Hdatog Eomeica: here Heliodorus may have
been following Philostratus, who records how Apollonius sacrificed incense to Helios
rather than a white horse, as requested by a king (VA 1.31). For sacrifices in antiquity: cf.
3.1.3 above and note.

T0 TOAVTEAEG TV €udv Bopduwv: This is, of course, sarcasm, which RL regard as forced,
though they refer to 2.7.3 and 2.11.3 for similar cases (in both instances Theagenes is
sarcastic about Knemon's cowardice).

4.16.5 dotdg pév Mdiotng odk &vdeng: Aawtdg is Homeric: cf,, ¢.g., Hom. 77 1.468, 9.225.
oitveg fi OmoBev Eoté: the question is Homeric but Homer never uses ono6ey. CF. Hom.
Od. 9.252, & Eglvol, Tivee 60T¢; TOBEV TAETO Ypd kEAEVOer; 1.170, Tig THBeV €ig Gvdpdv; mOOL
o1 TOALG M€ Tokfieg, Od. 15.424 giphro 81 Encite, Tig €in kot Tdev EABor. Heliodorus uses
ToBev consistently elsewhere (e.g., 2.21.5; 2.32.3; 4.5.5; 7.12.4; 7.16.1) and this form
avoids hiatus. Cf. Philostratus Her. 660.1 (Olearius), "Tov €1, Eéve, A n60ev; (Boissonade
1806, 274). 166ev should therefore be preferred here.

Pudiag Gpxmv igpode ddog rownoauévovg: See 17 9.214 niooe § OAOg Beiolo; Demosthenes
De Falsa Legatione 109.5 mentions that hospitality requires the sharing of toasts, table and

salt; Plut. Quaest. Conv. 685A6-10 refers to the common comparison between the Charites
(charm) and salt (taste).
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pn odxl xei v mEPL GAAMA®Y Yvdolv Exoviag GameABelv, giiiag GpxNv iepovg GAag
rowmoopévovg: a textually confused passage. Bekker and Colonna (1938) reverse the order
of the clauses with VM, but Colonna (1987b) now follows R1’s order, which is based on
CBPZAT. Of the translators, Lamb and Hadas prefer the latter, Morgan the former
alternative. The passage quite clearly reads better with xoi @iAlag apynv . . . preceding pm
ovxi . .. (VM) and should be printed thus. The required sense would therefore be ‘I think
it vulgar and typical of the unmannered that they share in toasts and table and make
offerings of holy salt the beginning of friendship, and then leave without having any
knowledge of each other’ rather than ‘I look upon it as the vulgar way of uncultivated
people when, after sharing in the libations and the meal at table, they part without
becoming acquainted with one another—after they have partaken of the salt that is sacred
to the forming of friendship’ (Lamb). The awkward reversal of the clauses may have come
about through giAlag being taken with kowvavnoavtag, leaving the incomprehensible &pymv
iepodg &Aog monoapévoug (hence &AAog for Aag in B).

4.16.6 “EAeyov 87 odv elvan pév doivikeg: Heliodorus uses indirect speech and authorial
narrative more frequently in the second half of his romance. Here the indirect speech soon
shifts into direct speech (4.16.7). The mixture of ego-narrative, indirect speech and
authorial narrative as an indication of the mixture of epic and dramatic technique in the
Ethiopian Story (cf. Wolff 1912, 195; Hefti 1950, 110).

®oivikeg Topror téyvnv 8¢ Eumopor: for the role of the Phoenicians in Heliodorus, cf.
Briquel-Chatonnet (1987, 189-197). The intervention of Phoenicians is reminiscent of the
Odyssey (cf. Bérard 1902), in which Odysseus tells Athene that he had fled from Crete
with the aid of Phoenicians after killing Orsilochos over a dispute concerning plunder from
Troy (Od. 13.271-277). Cf. also the story which Odysseus tells to Eumaios concerns the
fictitious treachery of Phoenicians towards himself (Od. 14.191-359)—in reality, Eumaios
had been the victim of Phoenician slave-traders (Od. 15.403-484). In Philostratus’
Heroicus a Phoenician merchant converses with Ampelourgos about the heroes of the
Trojan War.

Phoenicia was a favourite location for ancient novels (Char. 6.8.2; Ach. Tat. 1.1.1;
Xenophon 3.12.1), although Heliodorus does not make much use of this tradition. Judging
from the surviving fragments, Lollianos' Phoenician Story, contained much lurid and
sensational action (cf. Lucian Pseudol 28; Galen 12.249). Henrichs (1972, 20) comments
on the fact that Phoenicia is often the location of erotic tales. In Heliodorus, Kalasiris,

Charikleia and Theagenes escape from Delphi with the help of a group of Phoenicians
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(4.16.6; the captain 5.20.1; the sailors 5.20.7; the ship 5.1.1; 5.17.1; 5.18.2; 5.20.3). The
Phoenicians themselves encounter murderous pirates, an incident which allows Heliodorus
to pun on the words @éve ‘blood’ govdvteg ‘killing’ and ®oivikeg ‘Phoenicians’ (5.25.1;
5.25.2;5.25.3).

Heliodorus also does not exploit the connotations of the name ‘Phoenician’ in
mythology, although these are closely related to the erotika pathemata made famous by
Parthenius. Phoenix is the name given to the old tutor of Achilles in the Iliad, who,
according to Homer, was the son of Amyntor, king of Argos, by Kleoboule or Hippodamia
(1. 9.432). When Amyntor deserted Kleoboule for a concubine, the jilted wife persuaded
her son to seduce his father's mistress, which he did successfully. When his father
discovered the seduction he cursed his son and, in answer to his curse, the gods blinded
Phoenix. Phoenix fted to the court of Peleus, king of Phthia. Peleus took him to Chiron,
who restored his sight. He then became the tutor of Achilles. During the Trojan War he
was asked by Agamemnon to persuade Achilles to rejoin the fight against the Trojans. It is
perhaps significant, in the light of Heliodorus’ evident love of story-telling, that Phoenix
tells a the lengthy tale of Meleagros in /liad 9.

The name Phoenix is also given as the alias of Kinyras of Cyprus (c¢f. 1. 11.20),
whose daughter fell in love with him and crept into his bed after making him drunk.
Adonis was the product of this union (Apoll. B7b. 3.182). In Vergil (Aen. 4.529) the name
Phoenissa is the given to the unhappy Dido, though Phoenix is elsewhere used as the
feminine form. There is also the son of Agenor by a nymph Telephassa, who was sent by
his father in pursuit of his sister Europa after she had been abducted by Zeus in the shape
of a bull. He failed in his task but the country to which he came in his travels was later
called Phoenicia after him (Apoll. Brb. 3.1-4; Moschos Furopa). This myth is specifically
recalled by Achilles Tatius, who begins his story in Phoenician Sidon with an ekphrasis of
a votive painting of this crime passionnelle (1.1.1, the hero of the romance is, of course,
Phoenician). Attempted seduction appears as the core elements in Greek Romance since
the time of the affair of Joseph and Potiphar's wife. In the Ethiopian Story there are a
number of such situations: the supposed infidelity of Persinna to Hydaspes (4.8.1-8); the
seduction of Kalasiris by Rhodopis (2.25.1-3); Demainete's advances to Knemon (1.10-14),
and Arsake's infatuation with Theagenes (7.20-8.15) are the most important of them.
mAelv 8¢ Emi Kopyndova tiv ABvov . . . 6AkGda popLo@opov Tvdk®v Te xai AiBlomikdv
Kol T@v £k Gowvikng dyayipev gépoviec: Carthage was, of course, a powerful city at the

time in which Heliodorus has chosen to set his story. It was also well-known in the fourth
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century A.D. Trade with India, Africa and the Middle East had been going on since the
first century as the Periplus Maris Erythraer shows and in the late Roman Empire, Syria
was a trading centre, through which goods such as silk from China (overland from the
East) and possibly ivory from Africa (by sea via the Red Sea) passed to the Mediterranean.
Both commodities are mentioned in the romance (silk, 10.25.2; ivory, 10.15.2 [Charikleia’s
arm is like ivory]; elephants are also mentioned in battle, 9.16-18, and are at home in
Mero€, 10.5.2). The reference to these traders and the sketch of the merchant Nausicles
(6.6.3) suggest that Heliodorus was aware of the commercial activities of Emesa (cf.
Altheim 1942, 22) and that the trade motif was not entirely literary as in the figure of
Labrax, for example, in the Rudens of Plautus (Feuillitre 1966, 123). The inclusion of
these details introduces an element of exoticism into the romance, rather than being used
in characterisation.

‘HpaxAel Topie: Herakles was frequently identified with the Phoenician god Melkart (Hdt.
2.43-44; Ach. Tat. 2.14; 7.14; 8.18). Cicero knows of six different mythological characters
with the name Hercules and mentions the Phoenician god among them (ND 3.42). Herakles
is also often associated with the holding of games.

otépavov: cf. 4.2.1 above, and note.

4.16.7 MoAéav dmepBaAdovieg avéporg te &vavtiolg xpnoduevor: these were notorious
waters in antiquity; the fleet of Menelaos was split in two when rounding Cape Malea (Od.
3.286-292) and Odysseus was also swept off course here (Od. 9.79-81).

Ovap ad1® mpopaviedev THV péAAovoav Iweloviknv: For this secondary divine
motivation: cf. 4.16.3 above, and note. Heliodorus implies that the escape of Theagenes
and Charikleia from Delphi depends on a complex nexus of divine forces (1n this case the
god is Herakles, the god of the Tyrians). Cf. Weinstock (1934, 50): Probationis causa
quidem hoc somnium rnducitur.

Rattenbury (1938, 114-115) argues that ITvBiovikn (‘a Pythian victory’), like
‘OAvpmovikn (‘an Olympian victory’), is questionable Greek but that nevertheless Helio-
dorus probably did use this word and that the text here and at 5.19.2 should not be
emended. Even the rare evidence cited by Rattenbury for the meaning ‘an Olympian
victory’ (Bacch. 4.17, Antiphon fr. 49) has been suspected (Machler emends the
Bacchylides passage to ‘OAvpmiovikiag—although this is a wholly unprecedented form) and
Rattenbury suggests that Huvove should be understood in Antiphon fr. 49. However, the
only indication that there is a difficulty with the text of the Ethiopian Story occurs in the

variant at 5.19.2, v &v ITveig vixknv (V™) and the fact that the word occurs twice should
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be convincing evidence that Heliodorus did indeed understand it to mean ‘Pythian victory’.
4.16.8 BuGtov . . VIKNTAPLOV . . xaploThAplov . . EpBatiplov: For the various forms of
sacrifice mentioned here: cf. 5.12.3. (thanksgiving); Phil. VA 5.43; Plut. Luc. 24.5-6
(embarkation, cf. "Eppaciog "AROAA®V and ExBaoiog "AmdArov, Apoll. Arg. 1.404, 966);
Thuc. 5.54 (crossing a frontier). Herodotus remarks that the Greeks shared conventional
practice with regard to sacrifices (8.1434.15).

& AMoTe: a common Atticism according to Lucian (Rhet. prec. 16). Cf. also 5.18.7.

4.16.9 Ei y&p BovAn@eing: Koraes makes this a wish (cf. 1.11.5). RL take the expression as
hypothetical, but cf. 1.11.5, «Ei y&p obte BovAneeing» Epnv (clearly a wish).

avdpl copd e kol “EAANVL kol . . B£0lg KEXAPLOPEVE: the Tyrians assume that Kalasiris is
Greek from his dress (cf. 2.21.2). Ironically, Kalasiris and his charge Charikleia do not
bring them luck but are the cause of the Phoenician ship being captured by Trachinos’
pirates and her crew being transferred to a dinghy (2.25.3).

el plav évdointe: Heliodorus uses the Late Greek form el and the optative here (cf. Naber
1873, 159). Cf. also 4.18.5 (npiv . . . éunedwdein); 4.18.4 (el yévorto); 4.18.5 (mpiv .
Eumedmdein).

4.16.10 thv adplov: The time scheme becomes confused during the escape from Delphi.
Here the Phoenicians ask Kalasiris to be ready on the evening of the following day (uévov
gic £omépav yodv émi 8GAattav elvat). However the attack on Charikleia’s lodgings occurs
on the following night (eig thv &&fg To1Gde Eyiveto Emedn péoan vixteg . . ., 4.17.3; voxtdg .
.. dopig, 4.17.5) as does the emergency meeting (vokTepvév BovAgvthpiov, 4.19.5). During
the same night (tfig voxtde, 5.1.1) Kalasiris takes Theagenes and Charikleia to the beach
from which they finally depart at dawn (8p8pov dmopaivovtog, 5.1.1) and the reader is told
that the pirates had agreed to wait a day and a night (ol ®otvikeg fépov xal vOKTa povVIV
avoapelvarl ouvBépevol, 5.1.1). On the similar confusion surrounding the movements of
Kalasiris: cf. 4.8.1 above and note.

4.17.1 vrd mnxTidev Exitpoxov pérog: the mnktic was a triangular instrument with many
strings strung in pairs (Pindar fr. 125; Soph. fr. 412 [Pearson]; Ath. 14.625{-626a; 14.635d;
14.636b). It may be the Greek name for the Lydian magadis (Aristoxenos in Ath. 635d)
and was clearly thought of as a foreign import (according to Telestes in Ath. 14.625f-626a
it was brought to Greece from Lydia by Pelops). Sappho (according to Menaechmus in
Ath. 14.635¢) or Anakreon (frr. 386, 373, 374) may have promoted its use. In Greece the
instrument was played by women, since Euripides carries one as part of his female

disguise in Aristophanes’ 7Thesmophoriazousai (1217) and Diogenes of Oinomaus states
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that Lydian and Bactrian girls used it in the worship of Artemis (Ath. 14.636a). Plato
disapproved of it because it was used by virtuoso players to produce polyharmonic and
antiphonal music (Rep. 399¢; Leg. 700¢). Cf. Aristotle Pol. 1341a40.

Confusingly, the name may also have been used of a wind instrument resembling

pan-pipes (Anth. Pal. 9.586), since Herodotus says that the Lydian king Alyattes marched
his soldiers to its accompaniment (1.17) and Anakreon mentions men playing it. Cf. West
(1992, 71-74); Maas & Snyder (1989: 40-41, 147-150) and notes; Comotti (1989: 19-20,
66). For Heliodorus’ interest in music, cf. 3.2.2; 4.3.1 and notes.
pEAOg "Acciplov Tva vopov éoxiptev: Phrygian dancing is described by Lucian (Salt. 34).
Cf. 3.2.2 above, and note; Xen. Anab. 6.1.10 (10 Hepoikdv); Ar. Thesm. 1175 (Ilepoikov).
Koraes notes that the Romans and Greeks confused Syrians and Assyrians, using the latter
term for the Syrians proper (Phoenicians like Heliodorus himself), Cappadocians and the
White Syrians (Aevkocipotr).
Kol oTpopfiv OAocdpotov Gomep ol kdtoxor divevovieg: Koraes notes the Greek
propensity for forming words with the prefix 6Xo-. LSJ® s.v. dAoompotog suggest that
Heliodorus’ usage of 6Aocdpatov in the sense ‘with the whole body’ is a Aapax in this
sense. Cf. Gregory of Nyssa: odochpatov moielton adtfig 10 éykdpiov, On the Song of
Songs 6.242.15; Didymus Caecus: dAooodpotov kékeowy, Commentaries on Job fr. 359.13
(‘wholly, entirely’); Eusebius: 1ov 8¢ eixdva tfig Ouyotpdg {dov GA0COLATOV KO TOOKEVNOOL,
Evangelical Preparation 9.34.19.2 (‘full-length’); Gregory Nazianzenus: OAOODILOTOC,
onotv, M aAny", In Patrem Tacentem 35.956.45 (‘comprehensive, fatal’).

Kalasiris tells Charikleia what to do

4.17.2 & te dehoel xal OmOTE WPGTIELV £KATEPOV vmoBépevog: Kalasiris repeats his
instructions to Theagenes, but the reader is not told what they are (Hefti 1950, 116). Cf.
4.16.2.

The kidnapping of Charikleia

4.17.3 Emewdn péoor vdkteg Hmve THV TOALV éBarnlov: The atmosphere is poetic
(Feuillatre 1966, 25) and similar to that created by Vergil’s description of Troy before the
onslaught of the Greek fleet (Aen. 2).

4.17.4 xal 8007 @V Gonidov T0V¢ KaTd HKpOV aicBopévoug éuBpovinicaviec: the use
of shields in Assyrian dances is described by Xenophon (Anab. 6.1.10). Cf. also Ach. Tat.
3.15.6, 10 xokov €veBpovince pie.

TOV KAeiBpav . . . EmBeBOVAEVIEVDV: ¢mBeBovAevuévov is a Aapax in this sense.
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4.17.5 v Evubatov &AoddEavteg: Matdvo or something similar is to be understood with
gvudov: cf. 1.31.3 and Julian "Eyképiov gig 10V adtokpdtopo Kovotbvnov 29.12-13, 0o
1OV EVOGALOV TOLEVE TV GTPOTOTESOV ETOANAXLOVIOY ddedg dxovmv. Xenophon similarly
omits mondvo (Baumgarten 1932, 6): cf. Anab. 1.8.18; 5.2.14; Arr. Ind. 24.7; Alan. 25; Poll.
1.163.

Baphv Tive mhtoryov €x v donidmv émktomodvieg: cf. Suda ad Emdovniicot. The entry
equates ¢mdovnficon and émktonficon and continues to explain the words with reference to
the Arab practice of emitting war-cries and striking drums in battle, which the Romans
counteracted by doing the same. The Suda passage is quoted from a Menander, most
probably Menander the Guardsman (the identification of this Menander was made by J.R.
Morgan in a personal communication). This extract shows close verbal echoes of the
present passage and there must be a connection between the two: xai dtav aicBoivto Tov

TETOYOV TRV TUUTAVGYV, AVTLTOToyElY Kol ordTodg Todg domiol kai ERoA0AGLELY T0 EVOGALOV

kol moteviletv xod tolg Hdpoxdolg dyyeiows, EvAivolg odolv, émxtunelv [Suda]; ol pev tov

gvodAlov aAaAGEavTee kol Bopdv Tvo mhtoyov €k v aomidwv émxtumodvieg [HId]). It

does not seem likely that both Menander and Heliodorus were using a common source,
since the contexts of the-two passages are very different. Moreover, the Byzantine lexico-
graphers cited Menander the Guardsman frequently for his Attic style and vocabulary. This
Menander also appears to have been a reader of romance, which makes it more likely that
there is a direct connection between the two. The citations of Menander the Guardsman in
the Suda are given in Blockley (1985, 130-133 and p. 267, n. 155), who ascribes the
present passage to Menander’s description of the siege of Sirmium by the Avars in 568
without noting that Menander was borrowing from Heliodorus. Menander’s use of the
Heliodorus passage provides further evidence of his popularity with the Byzantine scholars
(see 3.2.4 above and note). It also suggests that émxtomodvieg is the correct reading here,
because, although the Menander passage uses both forms, émiktonelv occurs in the part
where the echoes of Heliodorus are particularly striking.

kal 100 IHapvaood . . . cvvernyodvrog: IMapvacod refers, of course, to the mountain near
Delphi. Cf. 2.26.2, olov v0p @podplov dtexvidg kol adtooyédiog Gxpdmorlg O Mapvoodg
anmonepeital Tponddmv Aaydot v moAv €ykoAmicd. The Homeric Hymn to Apollo (282-
285) reinforces the impression of a lofty mountain. Strabo (9.3.3) describes the setting of
Delphi as theatrical (netp®deg x@piov Be0tpoeidég)—a comparison echoed by Justin (Hist.
Phil. 24.6, in formam theatri). Heliodorus gives a convincing description of Delphi and he

may easily have visited the site in the opinion of Orlandini (1993, 65-66).
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Tovernyodviog occurs quite commonly elsewhere: cf. Arist. De mundo 6.20; Plut.
Mor, 44D; Maxim. Tyr. Diss. 1.117; Lucian De domo 3; Dio 100.39.9; 56.35; 73.13; Plot.
208D. For the usage of Xenophon, cf. Cyr. 3.3.58; 9.2.15; Baumgarten (1932, 21).

4.18.1 #mi 10 Aoxp®dv Spn xail Oltaiev agirndoavto: the people of Oita later disown
Theagenes and condemn him to death for his actions (10.36.4)—a further realistic detail
concerning Delphi (Feuillatre 1966, 46).

For &ouméoovto, cf. 7.29.2 (&mrrtooto); Char. 3.7.2 (&gurmachpuevog for
&pLETevohlevoc). Apunredely is normally active, e.g. Plutarch Pyrrh. 34.2.3; Xen. Anab.
1.5.12, but the Atticisers frequently confounded the active and middle voice. Cf.
Baumgarten (1932, 23-24). Naber (1873, 167) suggests &@LAnc0v10.

Theagenes and Charikleia appeal to Kalasiris for help

Y@Ce motep: for Kalasiris’ role as the protector of Theagenes and Charikleia, cf. 4.3.4
above and note.
4.18.2 iV &x ®Gvtov povovg GAANAOVG xepdnowoi: spiritual values are frequently
contrasted with the desire for gain in the Ethiopian Story. The pirates value money more
than the lives of their friends or other people (1.1.8; 1.32.4; 1.33.3; 5.30.1), though
naturally the Phoenicians (5.25.3) and the Syenians (9.5.7) hold their own lives to be more
valuable. Nausicles’ guide in life is the god of Profit, Hermes (6.7.1) and he has a rather
unusual idea of what true gain is, namely giving gifts at no cost to the donor (5.15.2). By
contrast the lovers profit only from having each other (6.9.3; 8.9.20; 8.9.22) or their
modesty (4.10.2) and consider death a profit by comparison with a life without chastity
(5.29.6), although Charikleia values the lives of others, unlike Cybele (8.8.4). Theagenes is
more despondent in adversity than Charikleia, however (5.6.2). Kalasiris values fore-
knowledge (2.24.7; 3.16.4) and the mission he is entrusted with by Persinna (4.13.1).
o®le tHrng Aowmdv aydypa odpote: Philostratus has a similar expression (Her. 740
[Olearius], twx yop tfic woxfic ayoyipo ndim € por): cf. Plato (Prot 313c, 6 copiotig
ToYXGvel @V Eunopdg g fi kGmnAog 1BV dymyipav, & @V woxh tpéestan). The word cadpo
was frequently used to mean ‘slave’: cf. 9.23.5; Plb. 12.16.5; Feuillatre (1966, 85).
PUYGdag adBarpEtovg pev GAL” &vevdbdvovg: cf. Luc. Pro Imaginibus 18.7, Kaitol TOACLOG
obtog & Adyos, Gvevdivoug elvo mormtig kol ypaeéag. The word &vedBuvog is popular
among the Christian writers, e.g., Gregory of Nyssa Orationes vii de beatudinibus
44.1233.54, tipopoitd 1e 1odg GElovg, kel v smiovoay yhigov mpdg Todg fvevdHvoug pépor.
Theagenes' appeal for help to Kalasiris is rather pointless since Kalasiris has

already agreed to arrange their escape from Delphi: cf. Sandy (1982a, 91). This passage
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resembles some of the numerous laments in the work (cf. Birchall 1996, 1-17).

4.18.3 Tvvextonv toic eipnuévorg: the MSS show a variety of forms: cvveytdnv (CPA),
cvveoyéemv (BT), and cuvexténmv (VMZ). A similar variation between ocvveyéén and
cvveyhOn occurs at 7.4.1. In both cases, RL prefer covexéénv / cvveyédn, following the
MSS they prefer (Introduction Vol. 1, p. Ixii), but cf. Ach. Tat. 5.17.7, ag odv Todto
AKOVCAUEY, EYO LEV GUVEXDOTV.

v mAéov i OpBaAud toig véoig émdakpdoog: Koraes disparages the metaphor (that
Kalasiris can ‘weep mentally’) but the expression points to the strong influence of
neoPlatonist ideas on Heliodorus. Cf. also Kalasiris’ moral struggle with Rhodopis, in
which he pits the eyes of his soul against the eyes of his body (2.25.2: cf. also Eusebius
Commentaries on the Psalms 24.12.1, v 8¢ xoi wvoxfic 0¢6aApolc) and Theagenes
imagining Charikleia in the cave (2.2.2, 1® v@ mepiéBAene). The body and soul are
frequently contrasted in the Ethiopian Story. oVt 10ig €x8icTolg Woxhv e Gl Kol chpo
tefnypévorl copnintopey (1.29.6); téxvn chpatog nen Bepanedelv EmoryyéAleton woxfic o8
od mponyovpévag (4.7.5); o®dle THxng Aowmov dyayipe ompoto (4.18.2 above, and note),
ikavidg ve Exewv woxfic te dpo kol ompotog tpog 10 Thg lepwodvng Aertovpyiag (7.8.7); 10
HEV CAOPQ KOTETOVOOUEVOG TIV 88 WOV €N CwppocOVY POVVOLEVOG (8.6.4); TNV £vBEVdE Gimd
10 chpatog anaAdoyny (8.11.4); tolg pév copoacty Enl neplectnkoOct devolg kuvovieg Talg
yoxoie 08¢ tfic mepl 10 Belov edoefelag £k TAV Evdviwv oDk apvnovodvreg (9.10.2).
aviotwv: Here avictov (as if from dvictdm) stands for Classical Greek aviotnv (1ps Imp.

Indic. Act.: cf. &veAdpBavov); Naber (1873, 153): cf. also X. Eph. 3.8.3.

Charikleia demands that Theagenes take an oath to preserve her virginity

4.18.4 xotoudéoar: kotondéopar is passive in form but active in in meaning in Classical
Greek. In late Greek the active form is used, as here: c¢f. LSF s.v. katodéopon; Naber
(1873, 157).

4.18.5 "AvopAtyetan yép: a common metaphor: cf., €.g., 4.4.4; Ach. Tat. 6.18.1.

dtav axpoéopaxov BAEnn 10 moBodpevov mpoxeipevov: Colonna (1938, 1987b) retains the
reading of the codices, &npéopeyov, which RL emend to &vev mpopéixov. The adjective is a
favourite of Heliodorus (cf.’ 2.1.1, the irresistible brilliance of the sun; 2.25.1, the
irresistible net of desire; 5.22.7, the irresistible power of a storm; 8.15.4, irresistible
beauty; 8.16.3, the irresistible numbers of the Trogodytes; 9.1.2, the irresistible numbers of
the Ethiopians). The connection between the adjective and beautiful women is particularly

relevant for the present instance (2.25.1; 8.15.4) and is related to the metaphor of love as
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warfare (cf. 4.1.1 above, and note). Adjectives with the prefixes &npoc- are common in
Heliodorus (cf. introduction, n. 44). The sense here would be ‘when he looks on the
irresistible object of his desire lying before him’ rather than the usual interpretation ‘when
he sees his beloved defenseless, with none to protect her’ (Morgan; cf. also Lamb, Hadas).

nplv Spke mpdg Oeayévny 10 aoeoAig €unedwbein @g obte OpiANoel T "Agpoditng:
Female chastity is stressed throughout the romance (cf. 4.8.7 above, and note; 4.13.4,
where Charikleia emphasises her fidelity to Theagenes) but here the heroine insists on the
chastity of her partner, at least before marriage. Not only does Theagenes swear an oath to
remain chaste but he also undergoes a chastity test (which only a minority of young
women passed: cf. 10.8.2), just as the heroines do in Achilles Tatius (8.13) and Heliodorus
(10.9). In Achilles Tatius (8.5.7), Kleitophon claims that he and Leukippe ‘acted like
philosophers’ (¢prAocopnoopev)y—a somewhat equivocal term—during their travels, during
much of which the two were separated. However, Kleitophon notoriously ‘provided a
remedy for an ailing soul’ (pappaxov donep yuxfig vocobong, 5.27 [Winkler’s translation]:
referring to his adultery with Melite). Male chastity is advocated in Plato Laws 837¢8 and
in the Enkratite and later ascetic literature (cf. Kerényi 1962% 226 n. 88) but what is
stressed in this passage is the conventional connection between chastity and marriage, at
least among the aristocracy. In Chariton, Kallirhoe finds herself in a similar predicament
to Charikleia—she is at the mercy of Dionysius’ power and the object of his desire. She
too insists on marriage (3.1.8, el pn 8éAeL moTp yevEcBon, unde &vip Eotw), in order that
Hermocrates should have a legitimate descendant. Male fidelity is mentioned in Longus
when Chloe asks Daphnis to swear to remain faithful to her for as long as she stayed
faithful to him (2.39.1, elg &pxav miotv mpofil8ov; 2.39.4, pN kataiimely XAdny, E6T OV
T ool pévn) but, of course, Daphnis was educated in sex by Lykainion (3.18). Never-
theless, Daphnis and Chloe do not make love to each other until they are married.

RL note that this long sentence contains an ‘anacoluthe hardie’ but not one so
severe that the text should be suspected. The syntax of ¢ 0%te OpAoEL . . . TPOTEPOV ) . . .
amoraBelv 1 . . . yuvoike moeloBon f pndopude is normal, although the subject changes
from Charikleia (with &moloBeiv) to Theagenes (with mowelo@ar which is in the middle
voice). The structure of the sentence is also disturbed by the parenthetical expression GA\’
odv ye mbvimg BovAopévnv (which should be marked as such by dashes or brackets)
especially as it comes directly after the subordinate conditional clause glnep 10010 KWAVEL
daipmv. The particle cluster &GAA' odv ye marks the parenthesis as exclamatory. Here

Charikleia breaks off her train of thought after mentioning words of ill omen—that a
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daimon will prevent her from returning to her homeland—to express her passionate desire
for Theagenes to make her his wife, despite her insistence on the oath. Heliodorus has
neatly expressed the ambivalence of Charikleia here; she is concerned to preserve her
chastity, following the injunction of her mother (4.8.7) but also wants to consummate her
marriage. For the particle cluster &AL’ odv ye: cf. Denniston (GP).

ginep 10910 koADeL Saipwv: once again the term doipwv is used to refer to a powerful and
hostile being. Cf. 3.14.2 above, and note.

Thvieg BovAopévny yovaike moielodon fi pndapde: cf. 1.25.4, where Charikleia assures
Theagenes that she has preserved her chastity, even from him, until her marriage-day. On
Knemon’s wedding day, Charikleia tells Kalasiris that her emotional breakdown is not due
to carnal desire for Theagenes but chaste longing (6.9.4, ob . . dnuGdNg 0VdE vewTePlLOVOE
TG EMOVLCL . . . GAAL KOBOPAG TE KO COPPOVAV (TELPATOV PeV GAA Epotye Gvdpdg m6B0GC).
The importance of marriage is stressed by Kalasiris also (4.10.6 above, and note) and is
highlighted by the contrast between the chaste love of Theagenes and Charikleia and the
immoral behaviour of Demainete: cf. Morgan (1989b, 110).

In Classical literature, marriage is highly prized especially by the females. Chariton
has Kallirhoe make Dionysius swear to marry her (3.2.1-5); Apollonius describes how
Jason swears to marry Medea (Arg. 4.95-98); and Athenaeus (Deip. 14.11.19-20 [Kaibel)
relates the tragic story of Kalyke and Euathlos, which he attributes to Stesichorus.
Athenaeus states that the poet stressed the chastity of Kalyke (cwgpovikdv 8¢ vy
KaTECKEVOOEY O TownTng 10 tfic mopBEévov fiBog) and her desire to be the lawful wife of
Euathlos or to be released from life. The injunction of male chastity is an indication that
Heliodorus was aware of Christian views on marriage (Goldhill 1995, 118-121). Chastity
until marmage is strongly associated with Christian ethics, and Keydell (1966, 350)
suggests that Heliodorus may have read about Moses’ abstention from intercourse with
women in Philo (On the Life of Moses 2.69). However, it is also important to note that
Theagenes chastity, although undertaken zealously, is imposed by Charikleia, and that she
is following the advice of her mother (4.8.7), whose concern for chastity is directly related
to the unusual circumstances of her daughter’s conception. ,

Neither RL nor Colonna (1938, 1987b) follow Richards’ (1906, 111) suggestion
of the aorist infinitive moificoc8on in view of &moAoBeiv (4.18.5). The present infinitive is
logical; Greek marriages were realised by their consummation rather than by a ritual that

preceded them. The sense is therefore that Charikleia requests Theagenes not to have sex

with her until their wedding night.
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4.18.6 tv te £otiav Eoyxdpav eig Bopov avayoavtog: the use of the adjective suffix -iog
(as here in £otiog for the noun form £otie) is characteristic of Heliodorus (RL, LSJ s.v.
gotiog). Cf., e.g., 1.30.5, 10 vnoidwov; 1.12.2, 6 é&htfprog; 2.11.2, ob 8¢ xod dromdvTiog
TKELG.

vIncense was normally burnt on an altar or portable hearth (cf. LSJ s.v. éoyépa 1I),
but here the Kalasiris has to make do with the fireplace in his lodgings to where
Theagenes and Charikleia had fled after the kidnapping (cf. 4.17.2; 4.18.1; Maillon ad
loc.). In Heliodorus, oaths are directed at a variety of gods (not just Zeus, G€ and Helios):
e.g., Zeus (cf. 2.19.1, by Knemon), Isis (3.11.1, by Charikleia), Apollo (4.7.9, by
Charikles), Helios (4.8.2, by Persinna), Apollo, Artemis, Aphrodite and Eros (the present
passage, by Theagenes), Helios (8.9.11, by Charikleia).
amodvoavtog: This form of the verb is used by Xenophon (Anab. 3.2.12; 4.8.25; 5.1.1;
Hell 3.3.1; 4.3.21; Baumgarten 1932, 21) but also by later writers: cf. Plut. Sull. 35; Crass.
2; Poll. 1.27. Cf. 4.16.4 above, and note.
od yap Exewv émdeielv mpoaipeoiv PoB@ 10D kpeitTovog KaTHVOYKEOBOL VOpLLOpLEVTV:
for the late usage 10 xpeittov, cf. 3.18.6 above, and note. For the specific expression ¢dBw
100 xpeittovog, cf. Bus. Eccl. Hist. 10.8.14, 10 10v &md 100 xpeittovog ¢6Bov; Prep. Evang.
7.22.53, 1@ vixdooor 1@ ¢Pe dedoviwouévov mpodg Tvog xpeittovog. The phrase ‘fear of
god’, ‘fear of the Lord’ is, of course, Christian and occurs often in the New Testament,
e.g., Acts 9.31, 19 9B 10D Kvplov; 2Cor. 5.11, 10v edBov 10D xvpiov; Eph. 5.21, év [0Tels10)
Zprotod.

Richards (1906, 111) suggests &xav for &xewv in view of émdei&erv (giving Bekker’s
order émdeifev £xew). Colonna (1938) suggested émdeifwv &xewv but later (19870b)
followed RL, who retain the infinitive but transpose the words; the infinitive is helped by
the word-order and the preceding infinitive &:dikeiofon and should therefore be read here.

The codices have vopifopevnv in agreement with npoaipeciv (questioned by
Richards 1906, 111) but RL, accept Hercher’s suggestion voplouevog, which gives better
sense (‘if he was thought to have been compelled . . . ’ rather than ‘if his choice was
thought [??] to have been compelled . . .’). In this passage, Heliodorus may have been
conscious of the Aristotelian contrast between necessity and free choice (Soxel 7 &vdyxn
GPETATELTTOV TL £Tvout, OPBAC: EvovTiov YOp T KQTR TV TPOOipesLy Kivioel, Met. 1015a34).
“Epata: the codices read “Epwtog ‘personifications of love’. R, note that the plural form
is rare in the romances. Achilles Tatius uses the plural once and distinguishes it from the

singular (1.1.13). The plural is also rare in Classical literature: cf. Anth. Pal 7.25
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(Anacreon and Simonides). Philostratus makes Eros the son of Aphrodite and the Erotes
the children of the nymphs (Phil. /mag. 1.6; Claudian de Nupt. Honor. 73 ff.). The singular
form is found at 4.1.1 ("Epwtog) and 4.10.5 ("Epac). The singular form ("Epwta) is found in
Achilles Tatius (1.2.1; 5.26.10; 5.27.2), Chariton (1.2.4; 3.2.5; 6.4.4); Longus (4.16.3;
439.1); X. Eph. (1.1.5; 1.4.1); and Heliodorus (2.33.5; 4.2.3). The evidence is therefore
overwhelmingly in favour of “Epato here (cf. Merkelbach 1959, 182-183).

A piv Erovio oVt ROLACELY dg fPovAnen Xapikiein kol ¢néoxnye: RL comment that
this submission of the male to the female was unprecedented: cf. the “move towards sym-
metry’ in the history of sexuality discussed by Goldhill (1995, 144-166) and Konstan
(1994). On the other hand, the infatuation of the docile lover of Isias of Chemmis is
ridiculed (6.3.1).

Kalasiris advises Charikles to call a general assembly

4.19.1 moAt@v £ig TAfRBog cvppedvtov: for the metaphor in cvppedviay, cf. 1.29.2; Ach.
Tat. 6.5.2, mAfBog TdV mavvox{oviav cuvéppeev; 8.3.1, & dxAog cuveppin; Neimke (1889,
53).

cuvexopévav: the reading of B (followed by Bekker and RL) refers to the townspeople as
opposed to cuvexopévov (mAT; Colonna 1938, 1987b) which refers to Charikles. If the
latter reading is retained RL suggest te for 8 after dyvolq. The immediately following
dvodol kol &mpaxtol suggests that the plural is correct, though Charikles is similarly
incapacitated.

4.19.2 &npaxtor: Heliodorus consistently uses this word rather than Gmpatog (Mayor
1886b: 172-173, 176).

fidn émdibEete: Reeve (1971 519) notes this as an irregular case of hiatus in a reading
(from CBT) accepted by RL (VMPZA give fidn xal émdidéete). Hiatus involving final n
and initial € is quite common in Heliodorus (cf., e.g., 1.3.4; 1.8.4; 1.15.5; 1.15.6). There is
no need to emend the text.

4.19.3 &ig 10 &dvtov Gwpl TapeAdAV €1dov OQBoANOTG & N BEpig O 0e0G POl HPOETTEV:
What did Charikles see that he was not permitted to see? Koraes suggests that Heliodorus
here parodies the blinding of Tiresias for seeing Artemis bathing (Apoll. Bibl 3.6.7
[Pherekydes]; Callimachus Hymn. 5.57). Charikles’ punishment is similar to that of the
myth: he loses the sight of what he loves most dearly—his wife and natural daughter
(4.19.8). However, the allusion seems to be too fleeting to be a parody and the context is
entirely inappropriate. Moreover, the motif of sinful curiosity leading to punishment (often

blinding) is also found in Petronius Sat. 17.5; Ovid Trist. 3.5.49-50; Apuleius Met. 3.21-24;
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Lucian Ass 12; and Plut. Alex. 3 (Philip was destined to lose an eye for peeping through a
chink at the god Ammon in the form of a serpent fathering Alexander on Olympias). This
statement suggests that the flight of Charikleia from Delphi was divinely sanctioned
indirectly, even if the oracle of Apollo were discounted (2.35.5), since Charikles accepts
the elopement as the will of the gods (Hefti 1950, 120). Charikles’ statement sheds much
light on his persistently superstitious view of religion (Anderson 1982, 126 n. 20).
0D8EV kmADEL Kl Tpdg doijrove, paci, phyeodon: this appears to be an echo of Homer (cf.
Il 17.103-4, where Menelaus is contemplating whether to fight Hector, who he knows is
supported by Apollo). The expression is almost proverbial; for Heliodorus’ use of
proverbs, see 3.1.1 above and note.

For daipwv as a powerful and hostile being, cf. 3.14.2 above, and note.
tOv Bapbv Todtov Emeveykdv mOAepov: reading mOAepOV (CBPZAT) rather than xivdovov
(VM). Cf. 4.21.2, 10 8¢ 8éatpov eig 1OV TOAEHOV dLeAdETO.
4.19.4 oi . . . peipokeg: in Attic usage, this word is feminine (‘lasses’) pelpaxiov was used
to refer to a boy (Naber 1873, 155)-a clear transgression of Attic language.
obxovv edpolg &v Tiva TodTev kot THY mOA: the optative is not indefinite but specific
(Barber 1962, 175).
hote aviotaso kal gig PovAdv kéAel tOv dfpov: Kalasiris is not content with deceiving
the priest of Apollo in Delphi but also turns the entire city upside down in order to
facilitate their escape (Anderson 1982, 35).

Charikles’ speech at the general assembly

4.19.5 ’Eyiveto todto xoi of te oTpatnyol cOykAntov éxxAnciav éxmpvrtov: the scene
resembles an assembly in Athens; an emergency assembly would be called by the generals
(Dem. Cor. 37, 73) and would be held in the theatre (Thuc. 8.93; Lysias Agor. 32;
Athenaeus 213d). At the dramatic date of the romance, Delphi would have been governed
by the Amphictyonic League—a coalition of states in central Greece. In an emergency,
representatives of the Amphityonic League would have had to be assembled from the
member states. For the composition of the Amphictyonic League, see Roux (1979, 3 and
passim). Clearly, this would be inappropriate for Heliodorus’ dramatic purpose, for which
an immediate convocation of the outraged populace was required. Consequently, the crisis
unfolds as if it were taking place in an autonomous city-state like Athens. However,
Herodotus speaks of Delphi as a moAig in crisis during the Persian invasion of Greece
(8.36) and Catullus refers to the oracle (ypnotfpiov) as an urbs (64.392). These loose

usages are similar to Heliodorus’ own description of Delphi as a moAig (cf., e.g., 2.26.1-2).

290



The speech of Charikles is echoed in book 10, when the old priest demands the
return of his daughter in Meroé€ (10.35.2 and Morgan’s note ad /oc.).
70 8éaTpov £YiveTo voxTEpLVOV BovAgvTipLov: the theatre at Delphi was capable of seating
five thousand people and occupied a spectacular location. A clandestine nocturnal meeting
in the theatre of Dionysus is described in Andocides On the Mysteries 38.
£€o0fita [te] péAaivoy GurexOpevog kol xoviy . . . xatayxeapevog: RL exclude te, whereas
Bekker adds xat before voudde. Heliodorus made use of polysyndeton on occasion (see the
introduction on style) but here the use of te appears unnecessary and easily reduplicated
from £c6fita.

Heliodorus appears to be thinking of the famous incident in Homer, in which
Achilles first hears of the death of Patroclus in battle (/7. 18.23-24; cf. Od. 24.316-317):

QUOOTEPNOL B¢ XEPOiV EAMV KOVLV arifoddecooy

XEVUTO KOK KEQUATG, xopiev &' fioxvve mTpdowmOV.
The lines were used by Chariton to express intense grief: cf., e.g., Kleitophon on being
told (falsely) that Leukippe was unfaithful (1.4.6 [direct quotation]); Leukippe on hearing
of Kleitophon’s supposed death (3.10.4 [indirect quotation]); and Kleitophon on being told
by Mithridates that he must remain silent during the latter’s trial (5.2.4 [direct quotation]).
It was commonplace for Greeks to pour dust over themselves to excite pity (cf, e.g. the
Sicilian tyrant, Dionysius, Polyaen. Rhet. 5.1.4) and, indeed, this is what Aristippus did at
the trial of his son, Knemon, for attempted parricide (1.13.1). These were the kind of
scenes of self-indulgent grief that Plato wanted to exclude from literature (Rep. 388b2).
4.19.6 A lament recapitulating part of the narrative: cf. 4.8.1 above, and note; Birchall
(1996, 1-17). In the Odyssey (24.426-437), Eupeithes laments for his son Antinoos and
urges the people of Ithaca to take revenge for his death and to prevent Odysseus’ escape
(Feuillatre 1966, 110). However, there is also a general similarity with the chorus in
Ocdipus at Colonus 1045-1100, describing the pursuit of the daughters of Oedipus, who
had been kidnapped by Creon.
npocayyeldal pe BovAdpevov &povtdv fikewy ‘that 1 have come wanting to give reasons
why I should kill myself’: the word mpocoyyéAAELy earlier meant ‘denounce’, cf. Plut.
Marc. 2, 6 MépreAlog mpoctyyelre T BovAfi wov &vepwmov ‘Marcellus denounced the man
to the council’; Lucian 7ox. 32, mpocaryy€AAel £000TOV EAGRV TpOG TOV ApuocTHv ‘he came to
the governor and denounced himself’. However, Loenertz (1959-60, 1-6) has shown that
the reflexive usage later meant ‘give reasons for a suicide’. The evidence for this meaning

comes from the titles of fictitious speeches in Libanius, in which the speakers are men
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driven to suicide: a misanthropic lover, an unhappily married man, an unsuccessful
parasite, a parasite forced to listen to philosophy, a man jealous of his neighbour’s success,
and a miser in love with a hetaira (Lib. Decl 12t, Tipwv £pdv "AAkIBLAdOV E0vTOV
npocayyeAdel; 26t; 28t; 29t; 30t; 32t). The expression was something of a commonplace
among the rhetoricians (Sopater Alaipecig Znmuatov v.8 p.309 1.12; Apsines Ars Rhet.
p.345 1.10; Hermogenes Ilepi idedv Adyov 2.8.66). This meaning explains the interpolation
in the Suda, in which the correct rhetorical expression is substituted for a circumlocution,
IpocayyéArer « & 8¢ £avtOv mMpooayyEAAEL » VTl ToD « pnviel £avtov &Elov Bavdtov »:
“he gives reasons why he should kill himself” rather than “he declares that he deserves to
die”’ (Loenertz’ punctuation). For a theoretical study of suicide in the ancient romances,
cf. MacAlister (1996, 17-83). '

Epnuog xai Befratog: cf. Eur. Androm. 851-855: Tp. 11 tadto poy0eic; cvppopoi Gefiator /
maolv Bpotolow fi 10T fiAGov fi t0te. / Ep. EMmeg Elneg, & mtep, Emoxtioy / [DOEL] povéd’
gpnpov odoov EVEAOL KOTOG.

4.19.7 A1 1e xowvN TavIOV GGt ol pataiog éAmic: The sentiment seems to be drawn
from the words of Diodotus concerning the fate of Mytilene in 427 (Thuc. 3.45.5) to the
effect that the passions of hope and desire are responsible for great calamities in human
society. Hope is one of mixed emotions listed by Chariton (3.5.4) and mocked by Achilles
Tatius (2.10.3).

THopiav elonerpoypéviv nopd t@v EEVBpLoGvIay avapéve: Charikles duly appears in
Merog, seeking revenge (10.34-36). He tells Hydaspes and his council that he had pursued
Theagenes and the Thessalians to Oita, where the citizens of the town gave him authority
to execute the young man. He then left for Memphis, the home town of Kalasiris (the
reader presumes that Charikles obtained this information on their meeting the Egyptian
priest [2.29.1] but Kalasiris does not explicitly mention the place of his birth to Charikles),
where he found that the priest had died. However, Thyamis directed him to Oroondates
who in turn sent him on to Meroé. Charikles’ appearance here precipitates the final
recognition of Charikleia’s identity (10.38), which overshadows Charikles’ demands for
justice. Charikles evidently abandons his suit and joins the final procession in a chariot he
shares with Sisimithres (10.41).

4.19.8 olyovtar . . . Zathoavieg: the participle makes the action of the verb more specific.
Xopikdeiag ofpol 1@v £uav dQBoALAV: Kerényi (19622, 51-53) argues that there is a
religious idea underlying the connection between Charikles’ ‘punishment’ and his ‘sin’:

‘Wer mit den augen siindigt, wird an den Augen bestraft’ (p. 52). He also connects the

292



statement here with the dream of Charikleia (2.16) that she has had her right eye stabbed
by a wild man with a bloody sword and goes on to suggest that the imagery derives from
the Egyptian story about the eye of the sun. According to this story, the eye of Re—the
sun, or the right eye of the god of heaven—became disconnected and was later found. The
eye was also the daughter of the sun-god, Hathor, whom he lost. Again, the left eye of the
old god of heaven, the world, became the eye of Horus in Egyptian mythology, which Seth
lost, but which Thoth restored. According to Kerényi, the description of Charikleia’s eyes
as MAakdg dxtivog connects the story of lovers who lose and find each other with the
Egyptian stories. The human story is ‘plamatisch . . . eingekleidet’ with the myth (p. 53).
However, while it is clear that eyes and vision play a significant part in the romance (see
introduction), the expression here is entirely conventional: cf. 2.16.4, Theagenes is
Charikleia’s ‘eye’; 3.6.3 above, and note (Charikleia was the ‘eye’ of Delphi); Aesch.
Choeph. 934, 6@BoApOv olkwv pm mavaredpov teoelv; Eur. Andr. 406, elg noig 88 fiv pou
AoLTOg 09BAOE Blov.

"Q Tiig Gpeldiktov xab Audv t0d daipovog raovelxiag: dueidixktov is Homeric: cf. 71
11.137; 21.98, apeitixtov § 6n Gxovoe. The term daipwv is again used of a powerful and
hostile being. Cf. 3.14.2 above, and note.

g {ote, Buyotépa Tails vopgikaic Aaurdol covaréoBece: cf. 2.1.3; 2.29.4 which also
mentions the wedding torches. Achilles Tatius 1.13.5 also exploits the topos. Cf. also
Anth. Gr. 7.367. For the theme of a bride dying on her wedding day, cf. Morgan (1979, at
10.16.10); Szepessy (1972, 341). Morgan distinguishes the topos from that of the marriage
to Hades (cf. Rehm 1994 passim). The topos may be connected with the practice of bride
kidnapping, which sometimes involved the death of one of the parties involved and which
is mentioned by Achilles Tatius as a legal form of marriage in Byzantium (2.13.3). The
action of Theagenes in kidnapping Charikleia may also be explained on the basis of this
practice.

covorfiyayev: cf. Xen. Cyr. 8.3.23; Hell, 5.1.23; Baumgarten (1932, 19). The word also
occurs in the Sepruagint, New Testament and patristic authors.

4.19.9 XapixAeiq pot Biog fiv: Theagenes also calls Charikleia his Lony (8.6.4).

EATiG xal Sradoxh tod yévoug, Xapixieio povn mopoyuxn kel dag eineiv &yxvpa: cf.
7.14.7, where Charikleia describes Kalasiris as her anchor in life. For the metaphorical use
of &yxvpa: cf. Soph. fr. 623 (Nauck); Eur. Hel 277; Feuillatre 1966, 78. Heliodorus
apologises for the usage here but ¢ einciv is normally only used with a superlative or with

Tag, 0ddeig and so on. Cf. 6.15.4 where Heliodorus employs the usage correctly.
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The speech of Hegesias

4.20.1 6 otpatnydg Hynolag: Hegesias is another etymological name, this time formed
from fiyelioBon 'to lead'. This is also the name of Hegesias of Magnesia, a historian, and
Hegesias, a philosopher from Cyrene (cf. OCD s.v. ‘Hegesias’).

Nuelg 8¢ un ovpfortilodpeda 1@ 10010V TABeL PNdE AdBouev domep PpevLOCL TOlg TOVTOV
daxpvoiv vmogepduevor: RL follow Koraes in commenting on the bad taste of this
metaphor, which the former ascribe to an ill-judged attempt to imitate Homer /7. 16.3,
ddkpua Beppte xEmv @ e kpMvn LeAGvudpog (Patroclus); Od. 19.207, tnkopévng & &pa Thig
motopol TANBovol péovieg (Penelope). The metaphor is certainly extended too far, but this
may have been done deliberately by Heliodorus to convey something of the macho
toughness of Hegesias. For overindulgence in the description of tears: c¢f. Ach. Tat. 3.11.1;
6.7.1-7; 7.4.1-6.

ZopBoanmilopedo is a hapax in this sense. The word is normally used to mean ‘be
baptised together with someone’: cf. andxpn kol pévov adthg | GEimorg 100 cvpBontio-
Bfivoar obTh v Eevoddyov ko depyétiv, Ps-Clem. epitome 107.2-3 (Symeon Metaphrasta);
Greg. Naz. Or. 40 (36.396.46).

TOV KOLpOV Bpotépevorl, mpdypa & peyiotnv év Enaoiy Exel kol moAépolg ody fikiota TV
porfiv: for the view that ‘There is a tide in the affairs of men, / Which, taken at the flood,
leads on to fortune; / Omitted, all the voyage of their life / Is bound in shallows and in
miseries’ (Shakespeare, Julius Caesar 4.3.217-221), c¢f. Thuc. 1.41.2; Dem. Ol 2.22.

4.20.2 yovokifopevol: although the women participate in the pursuit, they are forced to
admit their inherent weakness and to give up the chase (4.21.3 below, and note). The word
1s late in form but is also found in Polybius (32.15.8). For the sexist comment, cf. 4.21.3
below and note.

oG 811 thxiota: For the use of ég 6m, cf. Plato Laws 908a; Ach. Tat. 3.21.2; 5.17.2. Helio-
dorus also uses this expression at, e.g.,1.17.4;2.6.1.

Gvoaoxoromicar: In a similar context, the Taurian king, Thoas, threatens to impale Orestes,
Pylades and Iphigeneia, who are attempting to flee to Athens with the image of Artemis
(Eur. I7°1430). Impalement was a Persian practice (Hdt. 3.132, 4.43, 9.78) which Euripides
mentions in order to show the barbaric cruelty of Thoas (cf. also the punishment of
Prometheus in Lucian Prom. 2, 7) and the effect could be similar here. Heliodorus does not
inform his readers whether this threat was ever carried out (Morgan 1979, at 10.36.4) but

the threat evokes the atmosphere of a public meeting dominated by the expression of

violent sentiments.
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4.20.3 mpdg dyavakinowv xivhcolpey Oettorodg: Hegesias was evidently successful in
this, since the people of Oita granted Charikles the authority to execute Theages for the
kidnapping of Charikleia (10.36.4).

anendvies adtolc éx yneiopatog thv Bewpiav . . . émxpivovieg: This detail was
doubtless included in the narrative to explain why the ritual of purification, which Helio-
dorus has attributed to the Thessalians for the purpose of explaining Theagenes’ presence
at the oracle of Apollo, was managed later by the people of Delphi. The logic of the
accounts that have survived concerning the death of Neoptolemus show that the sacrifice
should not have been undertaken initially by the Thessalians, who, in any version, are the
aggrieved party (cf. 3.1.1 above, and note).

421.1 pnkén v Laxopov avagaivelv 1olg T0 €vomAiov tpéxovorv: Heliodorus has
doubtless included this decree to explain why, although he has made his heroine officiate
at the games, the acolyte of Artemis was in reality not normally present (cf. 3.5.3; 4.1.2
above, and notes; Morgan 1989, 444 n. 126). The proposal is certainly quite out of place in
the emotional debate about the capture of Charikleia.

KoAOvV oDV meprypayar tdv £Efig xpovev Ty Opoiav Tivév émixeipnowv: the use of the
genitive to indicate duration is not classical. Cf. 8.1.4; Phil. VA 6.17; X. Eph. 3.1.3; Ach.
Tat. 3.9.1.

™V aprayiy, bg Eotkev, £x Tfig mpdTng Ofag &£veBuufdn: Iromically, this is true, since
Theagenes did fall in love with Charikleia at first sight (3.5.4) but the incident is not a
rape but an elopement. Charikles comes close to guessing the truth here, but remains

ignorant of his daughter’s love and Kalasiris’ deception.

The people of Delphi pursue the Thessalian youths

4.21.2 moAAoi pév maideg . . . ToAAal 82 yvvaikeg . . . kol mpeoBitov Tpog TO Yhipag
péymv: cf. 9.3.8 (the siege of Syene) and the note of Morgan for the use of the women,
children and old men in a crisis. Heliodorus may have been thinking of the siege of Selinus
in Diodorus Siculus 13.56.7, 10 mAABN TGV YOVOLKAY KoL Taidwmv gpevyov €mi 10 oikiag,
Kol 1006 € AlBovg Kol Thg kepopidag EBaAiov &ml Todg ToAgpiovg,.

4.21.3 avfivoto kol 10 Bfilv kai oixelov GoBevec votepilovoal 1@dv Epyav yvapilov:
This rather ungracious statement is in keeping with similar comments in the rest of the
romance (although at times these statements are ambivalent) as cannot therefore be taken
as characterisation of Kalasiris: cf. 1.21.3 (Charikleia states that women should not speak
in the company of men—but proceeds to do just that); 1.22.6 (a woman is lucky to be

thought worthy of her master’s bed and even luckier to become the wife of a high priest—
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though this has an ironic ring under the circumstances); 1.29.6 (Thyamis argues that wives
and children are easily replaced [cf. Hdt. 2.30]); 10.4.4-5 (women, except for the priestess
of the Moon, were excluded from the sacrifice to the Sun and Moon—<cf. Morgan [1979 ad
loc.]); 10.29.5 (Persinna sententiously remarks that sympathy between women may hide
another woman’s sin (10 6fjAV coumaeg O Tralope 1O yovaikelov oldev émoxialelv). But
Heliodorus may simply have had Thucydides’ comment on the women of Corcyra in mind
here (ai 1e yvvolkeg adT0lg TOAUNPAG EVVvETEAGPOVTO BEAAOVOOL &TO TAV OLKLAV TH KEPOULY
Kol Topd QUGLY {mbuévouom T0v 86pvPov, Thuc. 3.74.1). The entire crisis scene depends
much on the historian and, as in the case of 1.29.6, the sentiment is largely determined by
the source passage. Charikleia herself resembles the strong female characters of late
antiquity in many respects (cf. 3.4.1 above, and note).

oonep EAkovoav 10 odpo Ty didvorav: for the body/mind dichotomy in Heliodorus: cf.
4.18.3 above, and note.

enagficev: the usage is in line with that of Xenophon (Cyr. 4.1.3; Baumgarten 1932, 22).
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APPENDICES

APPENDIX 1: HOMER AND HELIODORUS

A number of studies of the relationship between Homer and Heliodorus have left little
doubt that it was a close and important one. Keyes (1922, 42-51) has pointed out the
similarity between the opening in medias res of the Odyssey and the Ethiopian Story, the
use of the vootoc theme and the assimilation of the heroine Charikleia to Odysseus.
Feuillatre (1966, 105-114) arranges a full catalogue of allusions to the epic poet into a
rough summary of the intricate plot of the romance, and gives a short analysis of the
dignity, mystery and charm of the association between these two authors. Sandy (1982, 83-
89) produced a brief but telling account of the ‘wealth of . . . Homeric reminiscences . . .
swarming around the brain’ of Heliodorus (p. 84), which he concluded by citing Gabert’s
estimate (1974, 87) that ‘an Homeric borrowing occurs on average approximately once
every 1.2 pages of a modern edition’ of the romance (p- 88). Hagg (1983, 110-111)
provides some brief but suggestive comments on the functional and structural inheritance
Homer bequeathed to the novel. Finally, Fusillo (1989, 24-31) describes the story of Thea-
genes and Charikleia as a ‘profane epic’ (p. 24) whose connections with the Odyssey, in
particular, affect the whole structure of the work and which are therefore of a hypertextual
rather than an intertextual nature. Fusillo goes on to note (p. 24) that the transposition of
the mythical world of Odysseus into the very different spatio-temporal setting of the
Ethiopian Story produces a heterodiegetic text with some extremely interesting
resonances. These accounts rightly stress the debt Heliodorus owed to Homer but in doing
so they imply a lack of originality in the romance which is, in my view, unjustified. This
appendix explores the way in which Heliodorus makes use of Homeric material in his
romance generally, and then proceeds to investigate the use of naming and the dream of
Charikles in particular.

Consideration of the usage of the four other major writers of narrative fiction,
Xenophon of Ephesus, Longus, Achilles Tatius and Chariton, may help to accentuate the
epic voice of Heliodorus. Xenophon is furthest removed from the Homeric narrative
models; the intertextual references he makes, such as the comparison between Habrokomes

and Ares (Od. 8.266-332; Xen. 1.8) and the use of the Anteia-Bellerophon theme (Z/, 6.163-
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165; Xen. 2.5), are highly mediated and stereotypical. Ironmically, this is what is to be
expected if O’Sullivan’s thesis (1995), that the Ephesian Tale is an orally composed story,
is accepted, although, in my view, the narratological compression of the work makes this
theory unlikely. Longus too avoids making allusions to epic except in a very few passages,
such as his brilliant rewriting of Homer’s description of the garden of Alkinoos (Od.
7.114-132; L. 4.2) which serves to reinforce the pastoral imagery of the work rather than to
increase the epic grandeur of its narrative. In the case of Achilles Tatius, Homeric
allusions are few in number, confined mainly to the earlier books, and largely decorative
and incidental; typically, he uses Homer’s comparison between a crimson-coloured ivory
cheekpiece for horses crafted by Maionian or Karian women and the bloody wound on the
thigh of Menelaos (another cliché of romance) to convey an evocative triptych with the
redness of Leukippe’s lips against the whiteness of her cheeks (/7. 4.141-142 [Ach. Tat.
1.4]). Lastly, but most substantively, Chariton uses the romantic love of Achilles for
Patroclus throughout the Callirhoe to reinforce and to give depth to the emotions of the
heroine and her various admirers (cf., e.g., /I 18.22-24 [Char. 1.4, 1.5, 5.2]; II. 23.66-67
[Char. 2.9]; /1. 23.71 [Char. 4.1]; I]. 23.389-390 [Char. 5.10); I/ 24.10-11 [Char. 6.1]; II
19.302 [8.5]), while Homeric descriptions of the beauty of Helen (/. 3.146 [Char. 5.5]),
Penelope (Od. 1.366, 18.213 [Char. 5.5]; Od. 15.21 [Char. 4.4]; 17.37; 19.54 [Char. 4.7]);
Od. 23.296 [Char. 8.1]), Nausicaa (Od. 6.102-104 [Char. 6.5]) and sundry goddesses (Char.
4.2) are introduced to enhance the beauty of his heroine. Chariton presents his readers with
Homer in various forms: whole chunks of text, single lines (occasionally modified from
memory: cf. Char. 2.3), epithets such as ‘the white-armed and fair-ankled goddesses of
Homer’ (v AgvxdAevov kol KoAdicgvpov g ‘Opfpov, Char. 4.1) and single formulaic
phrases such as OV no wdv elpmio &rog &7 . . . I 10.540 [Char. 3.4]) and €vlev EAGV . . .
(Od. 8.500 [Char. 5.7]), which are deployed as continuators.

Chariton uses this material in a rather unconscious and unoriginal manner and I
suspect that his allusions to the Homeric epics are intended to elevate the new literary
genre of fictional prose narrative, of which he has been thought to be the earliest exponent,
to the status of serious literature. By way of contrast, while Heliodorus does make
considerable use of Homer, he evidently does not feel overawed by him, since he boldly
introduces Odysseus into his narrative (unnamed) and challenges his reader to identify him
(5.22). Homer himself is subject to lengthy discussion by Heliodorus’ focalised narrator
Kalasiris and his Athenian interlocutor Knemon (3.12-14; 4.4.3) during Kalasiris’ mise-en-

abysme narrative of his experiences in Delphi. There Kalasiris quotes an obscure text from
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the 7liad in which Ajax recognises Poseidon from the appearance of his feet (13.71-72).

Ixviee yop petdmiode Toddv ndE kvnpdiwv

pel’ Eyvov amidviog aplyvertol de Beol mep:
The quotation appears to have been included so that Kalasiris can poke fun at the name of
his interlocutor (Kvfijpmv / wvnuéamv). Kalasiris shows something of his manipulative
Egyptian mind by twisting the word pel’ from its natural meaning ‘I easily recognised’ to
‘flowed in his going’. But the lines from Homer also performs an important literary
function by deepening the reader’s understanding of the relationship between the two men.
The discussion develops into an irreverent treatment of the 16mog of the origins of Homer,
who is said to have been born in Egyptian Thebes (among other places) as the illegitimate
son of Hermes. According to Kalasiris, Homer carried a patch of hair on his thigh as proof
of his divine but illegitimate birth (whence, of course, his name ‘O pnpog ‘the thigh’
[3.14.2-3]). The poet also refused to acknowledge any land as his own in order that he
might belong to all lands—an explanation which Knemon accepts on the not altogether
logical ground that the poet possesses the typically Egyptian quality of enigma, combined
with an ability to give his readers pleasure (10D Gvdpog 10 Tiviypévov 1€ kol fdovf] Taom
cbykpatov, 3.15.1—following the text of RL rather than Colonna [1938, 1987b] in this

crucial phrase).”!

Heliodorus was fond of enigma and often refers to this quality: cf. 4.2.3
(ol yphpoveg ... aivittopevor); 4.15.1 (1dv évurviov ... aivittopévev); 10.3.1 (aivittopévov
10D Oveipatog); Plot. Enn. 4.2.2, 10 8etlwg fiviypuévov. The characterisation of the disputed
quality of Homer’s poetry as Egyptian suggests that the emendation of RL is correct, since
Egyptians had the reputation of being crafty (cf. LSJ s.v. aciyornidlm).

Two points require emphasis here; in the first place, what starts as light-hearted
and witty banter ends by making a serious metaliterary point—the qualities that Knemon
admires in the bard are observably the same as Heliodorus himself aimed to achieve in his
fiction. The narrative of the Ethiopian Story frequently seeks to present enigmas and
puzzles to its readers and those, like Knemon, who fail to observe the coded references in

the text are mildly ridiculed. The deployment of information about the names of the

characters is but one example of such mystification. There is also plenty of evidence in the

2! Colonna reads ‘the quality of sublimity’ 7 dviypévov with VMCP'A, which he glosses as
elatum, excellens (cf. the following words, todg raviog drepBaAiopevov). RL cite Amyot’s
translation, ‘la subtilité mystique” and refer to 3.12.1, ‘the wise Homer says in his riddling way, but

the puzzle passes most people by’ 6 copog “Opmpog aivitteton, ol moAdoi 8 W odwviypa mopa-

TPEXOVOLY.

299



frequent digressions and ekphraseis in the romance to show that Heliodorus aimed to give
pleasure to his readers as well as teasing them with conundrums. The second point is that
the digression on Homer distracts the attention of both the reader and Kalasiris’s inter-
locutor, Knemon, from a more significant question: If Kalasiris had experienced a real
vision (Ymop) of Apollo and not a mere dream (§vap) what does it signify? This question is
later taken up indirectly in Heliodorus’ treatment of the dream of Charikles, the priest of

Apollo in Delphi (see further below).

The Name ‘Theagenes’

It is well known that Homer occasionally coins names (using folk etymologies) to suit the
individual traits of his characters. The name of the bard Phemios, for example, is based on
the root gnun ‘voice’ (Odysseus describes the bard as ‘the polyphonic singer’ moAbhenuog
&owdde [Od. 22.376])%? and his patronymic Tepmiédng (Od. 22.330-331) comes from tépnw
‘gladden, cheer’. Heliodorus follows this practice by basing the names of some his
characters on words which suggest their fundamental characteristics. Thus Ormenos comes
from the verb &pvopt = ‘to stir up, rush furiously’, appropriate for a runner; the name of the
doctor Akesinos is based on the word axelcBat ‘to heal’ (cf. 4.3.3; 4.7.4 above and notes);
the pirate Trachinos is suitably tpaylg ‘savage’; his comrade Peloros is méAmpog ‘huge,
portentous’;”® Demainete’s name is based on poivopar ‘rage madly’;® and lastly
Alkamenes may be based on &Akn ‘strength’. The other romance writers also employ this
kind of name, particularly for minor figures whose personalities are not developed much
beyond their primary characteristics.”?> Heliodorus usually tries to individualise such

characters: for example, Thermouthis meets his death by a bite of an Egyptian asp

#2 Cf. Higbie (supra, n. 238) 12.

2 Cf. Hom. 11 5.741; Od. 10.168; Hes. Scut. 223; Theog. 845, 856. Strabo 1.1.17; 3.5.5 mentions a
memorial of Peloros.

2% The name is also found in Lucian (Philops. 27) belonging to a woman who returns from the dead
to instruct her husband to ensure that her missing golden sandal is burnt. Lucian (Scyth. 2) tells of a
woman of this name who explains to her husband in a dream how to avert a plague. AG 7.434 gives
an account of a Demainete who buried 8 children in one grave. Heliodorus may have been aware of
these stories. His own Demainete, of course, causes her husband and family a great deal of grief.

#% Cf. Eudromos, and Lykainion in Longus. The names Philetas and Dionysophanes may have

wider symbolic signifance in Daphnis and Chloe.
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(2.20.2)%¢ and the young Ionian slave girl who causes Kybele’s death is said to have felt
compassion for Charikleia (8.9.2). The etymologies of the names of his hero, Theagenes
(‘goddess-born”), and his heroine, Charikleia (based on ydpic ‘grace’ and xAéog ‘glory’)
are clearly of much greater importance and are solemnised in the first two lines of the
oracle which Kalasiris receives from the priestess of Apollo (2.35.5):%’
THv xapiv &v Tp@toLg adthp KAE0G VHoTat EXOVoOV
epGilecd’, ® AsApot, TOV 1€ Belic YEVETNV:

The goddess from whom Theagenes is descended is Thetis, who is the subject of the choral
hymn (3.2.4) during the festival at which the lovers meet. Heliodorus follows Homeric
practice again here by citing this genealogy and referring to exploits of his hero’s
ancestors in order to establish his status in society.”® However, instead of simply listing a
genealogy or narrating heroic exploits, Heliodorus presents the information in a dramatic
and nuanced way (2.34). What is particularly noticeable about Heliodorus’ dramatic
treatment of this Homeric material is the subtle humour of his depiction of the pompous
and pedantic priest contrasted with the wry scepticism of the narrator. Heliodorus was
rather sceptical about Greek culture as can be seen from his satirical picture of Knemon
and his mother-in-law Demainete in Athens and the folly of Charikles in Delphi. In
recounting Theagenes’ genealogy, Charikles deploys mythology, etymology, the evidence

of Homer and local legend in a vain display of erudition.”® However, Heliodorus’ readers,

2% Aelian De Nat. Anim. 10.31.1-17. The name is also that of the Egyptian princess who rescues
Moses from the river Nile, according to the story in Josephus (Jud. Ant. 2.224.1-237.5). Cf. 3.4.3
above and note.

7 The oracle is recalled at the conclusion of the romance (10.41.3): cf. Bartsch (1989, 102).

28 Cf. Higbie (1995, 5, 7-8, 189). Names in Homer have been the subject of a number of recent
monographs, such as that of Peradotto (1990); Shive (1987); von Kamptz (1982). Note also the
articles of Skutsch (1987, 188-193); Webber (1989, 1-13); Brown (1966, 193-202). For Greek
onomastics generally cf. Fraser & Matthews (1987; 1994); Pape & Benseler (1884%). For Xenophon
of Ephesus: cf. Higg (1971, 25-59). '

?*% Mythology: he states that the Ainianes literally went back to the Flood—they were descended
from Hellen, the son of Deukalion (cf. Thuc. 1.3); etymology: the Thessalians believed that their
capital city, Hypata, came from the Greek word meaning ‘rule’ (2.34.2, dnotedery), rather than the
usual story that the city is situated at the foot of Mount Oita—bmd tfi Ol (cf. Hdt. 7.217; Thuc.
3.9.2; Xen. Hell 1.2.18); Homer: the Ainianes do, in fact, occur in the Zliad (2.749-750) and
Theagenes believed that he was descended from Achilles’ grandfather, Aiakos, through Menesthios,
the illegitimate son of the river Spercheios by Polydora, the daughter of Peleus (/7 16.173-178);
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who would have been used to the allusiveness of the work by this stage, would also have
known that there were other, less creditable accounts of the death of Neoptolemos in
Delphi than that given here by Charikles (see 3.1.1 and note). The critical reader would
also notice that, although the narrator already knew Theagenes well enough to think of him
as his charge (he refers to the young man as 10 péinpa 10 éudv 3.3.4), he does not at this
point tell Knemon that the young man in question was Theagenes, although Knemon also
knew the young man. He does, however, indicate his feelings indirectly by expressing his
strong interest in meeting him (€yoye adTod povik@dg GveRTEPOUOL TPdG TNV B¢y, 2.34.8
[the word 6¢av hints at the concealed name]). Both reader and interlocutor must infer that
this 1s indeed a description of Theagenes through the enigmatic oracle mentioned above,
which concludes this part of Kalasiris’ narrative. The scene also achieves narratological
complexity through the intersection of three implied time frames: the time at which
Kalasiris first met Theagenes, the time in Delphi and their subsequent journey to Egypt
during which he established a close relationship with the hero, and the time of narration to
Knemon.

In the context of the late Empire, however, the choice of the name ‘Theagenes’ also
brings with it heterodiegetic associations with athletics and allegory. Plutarch, whose
works Heliodorus had most probably read, records the famous athletic record of a Thasian
athlete called Theagenes who won 1,200 crowns in his career.>*° Pausanias adds that this
Theagenes wished to emulate Achilles by winning the foot race at the Pythian Games
(Paus. 6.11.5). Furthermore, Lucian (Hist. Conscr. 35.9 [the text is uncertain but the inter-
pretation stands]) notes that this athlete was proverbial for his athletic prowess and that he
was impervious to the debilitating effects of love. Heliodorus obligingly not only likens his
Theagenes to Achilles but makes this very race take place in his fictional account of the
Pythian games in book four (4.3.1-4.4.2). No doubt the figure of the athlete impervious to

love would have appealed strongly to the moral austerity of Heliodorus.?*!

local legend: the people of Thessaly acknowledged that the Ainianes had a stronger claim than
themselves to be related to Neoptolemos by renouncing their right to host the ceremony.

4 Plut. Mor. 811d8-¢10 (Stephanus); Paus. 6.6.5.5 (Theogenes), 6.11.2.2 (1,400 crowns); SIG® =IG
X11.8; Harris (1964, 115-119); Fontenrose (1978, 75-76); Pape-Benseler (1884° 483).

! The name also occurs as the name of the brother of the heroine Timokleia of Thebes, who fell in
the battle of Chaeroneia in 338 BC. When Thebes fell to Alexander in 335 BC, Timokleia displayed
exemplary courage after being raped by Thracian troops (Plut. Alex. 12.5.2; Conj. Praec. 145f2
(Stephanus); Mul Virt. 259d6). The name Theagenes was therefore already associated with a
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The name Theagenes was associated with allegory by the third century Neo-
Platonist philosopher Porphyry, who deals with a number of the themes of the Ethiopian
Story in his writings (such as the cult of Helios and virginity).*** This writer, a Syrian like
Heliodorus and roughly his contemporary, mentions Theagenes of Rhegium (c. 525 BC),
who was the first person to interpret the theomachy in Books 20-21 of the //rad allegor-
ically—for example, fire means Apollo, water Poseidon, air Hera, desire Aphrodite and
writing the gift of Hermes—and concludes: ‘This style of writing is quite old and derives
from Theagenes of Rhegium, who wrote the first allegories on Homer’ o¥10¢ pév odv
TPOTOG ATOAOYiaG apyoiog v mhvy xal drd Oeayévoug 10D Pryivov, Og mpdtog Eypoye mepl
‘Opnpov) (Quaest. Hom. II. 241.10-11 [Schrader].*** This is our sole reference to Theagenes
of Rhegium to my knowledge. However, Porphyry must have based his account on earlier
sources which have not come down to us and it is likely that Theagenes would have been
quite well known, particularly at a time when interest in allegory was high. An allegorical
reading of the role played by Theagenes in the romance gives new depth to the athletic
contest in which Theagenes participates in Delphi and to the wrestling match he contests
in Meroé—both events which lend themselves readily to metaphorical interpretation as a
moral struggle.

The fifth century allegorical interpretation of the Ethiopian Story by Philip the
Philosopher, which some think was composed in Rhegium, supports this line of argument
since it regards the name Theagenes as signifying ‘the vision of true being’. Cf. Tarén
(1992, 224)—an interpretation which is based on a second reading of the obscure oracle
which Kalasiris receives from the priestess of Apollo at 2.35.5. Philip understands the
words 8edic yevéTtnv to mean ‘offspring of sight’ rather than as ‘offspring of a goddess’.

The narrator hints at this meaning of the name in his description of the young man:

woman of virtue in the literary tradition before Heliodorus came to use it. The name also carries
connotations of military leadership, since it also belonged to the tyrant of Megara (Plut. Aet Rom.
ef Graec. 295e11 [Stephanus]; Paus. 1.40.1.2-3) and an Athenian general (Front. Strat 4.1.8.1).

22 Cf. Kovendi (1966, 198-243); on the philosophical decor of Heliodorus: cf. Sandy (1982, 141-
167); Geffcken (1978).

243 Cf. Lamberton & Keaney (1992, xi, 31, 70). A fragment of Aristotle (fr. 145 [Rose)) investigates
the significance of the simile of the snake devouring a bird and her chicks (discussed at the
beginning of this article). The omen was interpreted allegorically as a prophecy concerning the

duration of the siege of Troy. The dramatic setting for Philip's discussion of the Ethiopian Story is,
by coincidence, Rhegium. Cf. Tar4n (1992, 209).
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T0100T0C £0TL THY HOp@RV Koi tocodtog 18elv 10 péyeBog (g BePorodv i Bée 0 yévog
(2.34.4). This interpretation of the name relates to neoPlatonic ideas of vision and
contemplation, which may also underlie the scene which describes the first encounter
between Theagenes and Charikleia:

&te, olre KvApwv, xod &1t 6elov f| woxn xal ovyyeveg dvmbev 7tolg €pyolg

g¢motovpedor Ood e yop GAANAOVG Edmpwv ol véol xod fpav, domep Thig woxfic £x

wpwtng &vietéewg 1O Ouotov Emyvodong kol wpog 10 xat  &Elav  oixelov

npoodpapovone. (Hld. 3.5.4).
Philip also explains the name Kalasiris as meaning ‘the one who draws towards beauty’ ¢
npOg T KOAM oVpav, since the Egyptian priest is the one who leads the soul, Charikleia,
over the sea (which represents matter) to divine knowledge despite the opposition of strife
(the pirate Trachinos) (11. 109-119). Cf. Taran (1992, 225); in addition, Charikleia’s name
has the numerical value of 777 which represents a Platonic triad of vodg, yvxf and c@®po—
mind, soul and body (1l. 79-92): 700 signifying the perfect mind; 70 the soul; and 7 the
body. Cf. Taran (1992, 216).

Taran’s argument is borne out by fact that all three of the characters who escape
from Delphi (Kalasiris,-Charikleia and Theagenes) are identified with Odysseus, whose
escape from Circe signified the escape of the soul from matter in neoPlatonist philosophy.

Charikleia behaves like Odysseus on a number of occasions (see Introduction).

The Dream of Charikles

The dream of Charikles (4.14.2) should be compared with the famous and much-discussed
passage of the Odyssey, in which a sorrowful Penelope asks her disguised husband to
interpret her dream of an eagle who descends from a mountain to break the necks of her
flock of 20 geese (Od. 19.535-569) and whose veracity she doubts.** Despite the
uncertainty of the Budé editors as to whether Heliodorus was thinking of Penelope’s dream
in his account of what Charikles saw, these two dreams are in essence the same. There are,
it is true, few superficial connections between the two, apart from the eagle—a very

common dream-agent in antiquity. Artemidorus (2.20), for example, affirms that aeTdC

244 For the allusion to the gates of horn and ivory: cf. Plato Charm. 173a; Soph. EJ. 645; AP 7.42;
Verg. Aen. 6.893-898 (most famously), Hor. Carm. 3.27.41; Prop. 5.7.87; Luc. Somn. 6; VH 2.32;
Macrob. Somn. 1.3.20; Tert. De Anima 46 Philostr. Imag. 3.3.3.1-3; Bab. Fab. 30.8; Julian Ep. 17;
Nonn. Drion. 34.90; 44.53. Modern scholarship on the subject is also plentiful: cf., e.g., van Lieshout
(1980, 38-39); Kessels (1978, 129-131); Amory (1966, 3-57).
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GmEA®V GvBpdg Suvortod dmetAdlv Tpoonpedvet, 1.20).7° Nevertheless an abstract structural
analysis of the two passages shows a striking symmetry:

(a) both dreamers are dejected: Charikles is mpog drepBoAnv mepidvmov kol SANgG
xotnpelog avamieov (4.14.1); Penelope is described as follows (0d. 19.512-517):

adTp €Ol Kol TEVBOG GpéTpntov Tope datpov:

Apota pév yop tépmop’ ddvpopévn yodwoa,

Ec T &pa Epy’ Opdwoo kol GUELTOA®Y EVi olker

oadThp Ennv VOE EABT, EAnot e xoltog dmavtog,

kelpat éVi AExTpE, TVKLVaL 8¢ pot Gipe' adivov fip

OEeton pered@vor 0dvpopévny €pEBOVOLY.

(b) both dreamers are scepti