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‘Right’ Religion in the Aethiopica
1. Charikleia (priestess of Artemis) and Theagenes (priest of Apollo) perform “divine service’ (iepaTeve) (1.22-23)
Before marriage, Charikleia asks to find Thyamis respects this ‘traditional rite’ The crowd lauds Charikleia’s religious
“an altar or shrine to Apollo” (1) évba (t& maTpia), being destined for ‘divine sentiment in 1.23. Heliodorus shows
Beopods 1) vaos AmdAAcovt) at which 1o service” (iepots) himself, and sensitive ‘right religion” by having heroes
lay aside ‘priesthood” (Trv iepcootvnv) to such ‘religious observance’ (to mept performitand a crowd praise it.
and its ‘insignia’ (ta oUpBala). Tous Beovus dotov).

2. Calasiris acts “according to the law of the wise men of Egypt’ (cos vouos AlyutTicov cogofls) (2.22-23)

Neither grief nor hunger dissuades Calasiris pours water libations ‘to local Calasiris is abstemiously devout and
Calasiris from his ‘duty to the divine’ and Greek gods’ (6eols éyxcopios e regionally —appropriate in  saying:
(uvAunv v gls TO Belov). kai EAAnviors), esp. Pythian Apollo. gTelofco Ta TPOS ToUs Beous.

3. Calasiris observes propriety as a peace-making priest when he “enters the shrine’ (¢vtos ... TV dvaktépwv) (7.8-9)

He ‘prostrates himself, embracing the
cult statue’s feet’ (pimter ptv tautov

He “offers and libation and prayer to the He entrusts ‘the insignia of priesthood’
goddess’ (omeicas Te T 08edd kai (Ta olpPola T mpoenTeias) to ason

€Tl TpOoOTTOV TOlS ¢ IXVEDL TTPOCPUS
ToU d&ydAuatos) so long that ‘he
nearly expired there’ (¢xcov OAiyou ugv
Kai ékBavelv £8énoev).

kaTedEauevos) and passes ‘the crown
of priestly office’ (Tov Tijs iepwovvng
oTépavov) to the appropriate son.

legally, spiritually, and bodily capable
of performing ‘the duties of a priest’
(Ta&s Tiis iepwovvns AetToupyias).

4. Throughout the narrative, common forms of religion are assumed and implicitly acceptable

Charikles offers ‘a hymn to the god’ Xenoi ‘offer the festal sacrifice to Xenoi ‘offer incense’ (tou AiBavcotoU

(Uuvov amrobuel Téd Becd) in response to
an alarming dream (3.18).

Herakles’ (é6uov &t
avAfuacty  ‘HapakAei)
libations (4.16).

aGpa  ouv
and pour

‘Wrong’ Religion in the Aethiopica

AaPcov améBuoa) and ‘pour libations’
(U®atos éomeica) with Calasiris (4.16).

5. Calasiris describes religion “of a low rank’ (8nucbdns), which ‘crawls upon the earth’ (xauai ¢pxouévn) (3.16)

This religion ‘waits upon ghosts’
(eidcdAwov Bepdrrava), ‘skulks around
dead bodies’ (mepl ocbpaTa vekpdv
eidoupévn), “is addicted to magic herbs’
(BoTtdvais mpooTetnkuia); it deals in
‘spells’ (émedais); its concerns are
‘wicked”  (kakcw) and  ‘earthly’
(yniveov).

‘No good ever comes of it” (Trpos oUdev
ayafov Téhos oUTe auTr) TpoioUoa);
‘no benefit ever accrues to its
practitioners’ (oUte ToUs xpcouévous
pépovoa); it causes its own downfall
and even its occasional successes are
‘paltry and mean-spirited’ (Aumrp& kai
yAioxpa).

This kind of religion makes the unreal
appear real (pavtaocias TGV ur dvtwv
o5 dvteov) and brings hope to nothing
(amoTuxias Tév eAmlopévewv); ‘it
devises wickedness and panders to
corrupt pleasures’ (rpé&ecov abepiteov
EUPETIS  Kal TIBovddv  AkoAdoTwv
UTInpETIS).

6. The Aethiopica’s narrator himself condemns the Egyptian woman’s ‘abominable’ (diaypumvoioa) practice (5.13-15)

Placing her dead son’s body between a ‘In  excess of feverish ecstasy’ The woman performs ‘a number of
fire and a pit, the woman ‘pours a (évBouoicodes), the woman invokes the other bizarre actions’ (&AAa Te &TTa
libation’ (éméomevdev) of honey, then moon ‘by a series of grotesque and TepaTtevoauévn) before kneeling over
milk, then wine from separate bowls. outlandish names’ (BapPdpois te kai the corpse whispering ‘incantations’
Then she makes a human effigy of cake EcviCouor trv axony ovduaot) before (¢mddouoa). Thus by ‘magic arts’
crowned with bay and fennel and throws cutting her arm with a sword, which she (uayyaveia) and ‘incantations’ (tais
it into the pit. wipes on asprig and throws into the fire. katavdyxais) does she wake the dead.



7. Heliodorus also condemns the Egyptian woman’s religion via Charikleia, Calasiris, the woman’s son, and a fateful end

Charikleia moves from ‘alarm’ (oudt
adecds) to ‘horror’ (ékdeiwatwbeioa)
to ‘fearful trembling’ (UméppiTTe),
while Calasiris calls the ‘appalling
ritual’ (ywopévwov anbeov) ‘unclean’
(oUk eliayi) to a “priest’ (rpo@nTIKOV).

Calasiris compares the ‘magic’ of this
woman (full of ‘sinful practices’
[&béopors mpdEeot]) to  ‘prophetic
powers of priests’ (To navTtikov) which
come from ‘legitimate sacrifices’ (éx
Buoicdv évvducov) and ‘pure prayer’
(eUxcov kabapdov)

The woman’s son accuses her of
‘transgressing the laws of man’s nature’
(TapavopoUcav eis ThHv avbpcomeiav
euUow), ‘affronting the ordinances of
destiny’ (tous ék poipéov Beopous
gxPraCopévny), and “using black arts to
move the immoveable’ (t& axivnta
HaYyYyaveials KivoUoav fvetxdunyv).

8. Heliodorus condemns human sacrifice via Gymnosophists of ‘in the Temple of Pan’ (oiknoiwv 16 TTaveiov) (10.4ff)

By ‘prayer’ (eUxecBau) in the ‘inner
sanctuary’ (to &8uTov) the
gymnosophists predict divine disruption
of the sacrifices: 66puPBov 8¢ Twva kai
Tapaxnv Tpounvuel 1o daiudviov,

The gymnosophists’ ‘eyes and ears are
defiled” (dyw T kai  akorv
gxpdavBnuev) and they must retreat into
‘the temple’ (tév vecov), unable to
approve of anything ‘as barbaric as

Human sacrifice is not ‘pleasing to the
divinity’ (mpociecbor 10 Ociov) as it is
‘unclean’ (oUk evayi pev). Sisimithres
predicts the sacrifice’s disruption based
on ‘signs given by the godhead’ (toig te

Ao &k tod Oeiov ocvuPoroig
TEKUOLPOUEVD).

human sacrifice’ (6uciav oUTws
gxBeopov v 81" GvBpcdTeov).

goopévny pEv TTapa Tas Bucias.
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