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Preface

This volume emanates from a four-year research project entitled ‘Storyworlds in
Collections: Toward a Theory of the Ancient and Byzantine Tale (2nd—7th c. CE)’
(2019—2022) that was funded by the European Regional Development Fund and
the Republic of Cyprus through the Foundation of Research and Innovation
(Project: Post-Doc/0718/0021) and the A.G. Leventis Foundation. This project
and the present volume have five essential and strongly interconnected objec-
tives: (1) to offer a first systematic approach to the early Greek tale; (2) to pro-
vide a theoretical framework for the study of the tale that could be also used
for that of short fiction in general; (3) to bring to the fore similarities and differ-
ences between ancient and early Byzantine tales and in so doing to highlight
the importance of undertaking comparative examinations between ancient
and Byzantine literature; (4) to create new and, hopefully, significant knowl-
edge in the fields of Classics, Byzantine Studies, and Literary Studies, which
may prove useful for other disciplines, such as Philosophy, Cultural Studies,
Folklore Studies, and Cognitive Studies; and finally (5) to use methodologies
and approaches that create an interdisciplinary, comparative, connected, and
collaborative project and volume.

The volume’s chapters were developed from papers delivered in the frame-
work of two scholarly events organized by the editors — a workshop and a
conference — at the University of Cyprus in December 2020 and November 2021
respectively. Even though the two events had to adopt a hybrid mode due to
the covip-19 pandemic, they proved fruitful for allowing the contributors to
develop their ideas and reach the results that have made this publication pos-
sible. As the volume’s contents reveal, the tale is a dynamic and complex genre
of short fiction inviting a rich array of critical responses. Divided into three
parts (tale theory and poetics; stories, storytellers, and storytelling; and tales in
collections), the volume’s chapters discuss the theory and poetics of tales, the
art of storytelling, inherent features of the tale, the arrangement of tales in col-
lections, and the types and characteristics of tales incorporated in collections.

The chapter authors base their theoretical and comparative approaches on
a rich variety of texts that are here discussed for the first time in the same
volume. These include medical texts, paradoxography, martyr legends, and
hagiographical collections and miscellanies including collective biographies,
miracle collections, collections of beneficial tales, and Apophthegmata Patrum.
This is also the first time that many different and often less studied ancient and
early Byzantine writers have been brought together. These include Antigonos,
Parthenios, Phlegon of Tralles, Galen, Herakleitos the Paradoxographer,
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Pseudo-Alexander of Aphrodisias, Timothy of Alexandria, Palladios of Helle-
nopolis, John Moschos, Sophronios of Jerusalem, and Anastasios of Sinai. We
hope that the fresh readings of these texts and authors that the volume pro-
vides will initiate more studies that will further illuminate not only the exam-
ined corpus, but also the characteristics and the importance of the genre of
the tale.

The editors wish to thank all volume contributors. We are grateful to them
for both their insightful and creative chapters and their keen response to and
support of this project. We would also like to warmly thank Jane Burkowski
for her admirable editorial work, Kate Hammond and Petra Stiglmayer at Brill
for their guidance and help, and the volume’s anonymous reviewers for their
helpful and constructive comments. Our thanks go also to our institution, the
University of Cyprus, and its Centre for Medieval Arts and Rituals for support-
ing the project’s implementation and for hosting all its events.

Finally, we wish to express once again our sincere thanks and grati-
tude to the Cyprus Foundation of Research and Innovation and the A.G.
Leventis Foundation that made this project possible. We shall also mention
that some of the ideas that inform the volume’s approach were developed
in the framework of the project ‘Network for Medieval Arts and Rituals’
(NetMAR), which received funding from the European Union’s Horizon 2020
research and innovation programme under grant agreement no. 951875. The
opinions expressed in this document reflect only the authors’ views and in no
way reflect the European Commission’s opinions. The European Commission
is not responsible for any use that may be made of the information it contains.

Stavroula Constantinou and Andria Andreou
Nicosia, January 2024
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Introduction

Stavroula Constantinou and Andria Andreou

The tale, a short narrative of oral tradition having divine, human, and animal
characters that often encounter marvelous, magical, and miraculous phenom-
ena and objects, has not attracted much interest from classicists and medie-
valists, even though it was a popular genre in ancient and medieval cultures.
Paradoxography, for instance, which is an important source of ancient tales
focusing on the marvelous, ‘has not been treated kindly by modern critics. The
standard literary histories scarcely mention it, and when scholars do have occa-
sion to refer to the genre, they give it poor reviews’! Along similar lines, Graham
Anderson has remarked: ‘By so much as asking whether the ancient world had
a Red Riding Hood [...], we enter an area of cultural history which has been
almost entirely forgotten or ignored’.2 More than twenty years later, Anderson’s
words are still valid, given that the first collected volume on the cultural his-
tory of ancient fairy tales appeared no earlier than 2021. Consequently, it will
take some more time before the fairy and other tales of antiquity receive the
research attention they deserve.3

Compared to ancient paradoxography, its Byzantine counterpart has not
been studied at all, a fact that gives the wrong impression that the Byzantines
did not appreciate paradoxography or that they did not produce any mirabilia.*
Byzantine frame narrative, on the other hand, has recently received some criti-
cal attention.® The situation with the medieval Latin tradition, to mention a
Western example, is even worse, since the entire literature is marginalized. As
Jan Ziolkowski laments, despite its extremely large quantity, its quality, and its

Hansen W. (trans.), Phlegon of Tralles’ Book of Marvels (Exeter: 1996) 9.
Anderson G., Fairytale in the Ancient World (London — New York: 2000) ix.
Felton D. (ed.), A Cultural History of Fairy Tales in Antiquity (London: 2021).
One important admirer of paradoxography was Patriarch Photios (858-867, 877-886), as
attested by the considerable space he devotes to the genre in his Library. As for Byzantine

How N =

mirabilia, they can be detected in works traditionally treated as hagiography, but also in
chronicles and epistolography, among others. For mirabilia in hagiographical collections, see
Chapter 8.

5 The few existing studies focus on frame narratives; see Toth I, “Fighting with Tales: The
Byzantine Book of Syntipas the Philosopher”, in Cupane C. — Kronung B. (eds.), Fictional
Storytelling in the Medieval Eastern Mediterranean and Beyond, Brill's Companion to the
Byzantine World 1 (Leiden — Boston: 2016) 380—400; Kronung B., “The Wisdom of the Beasts:
The Arabic Book of Kalila and Dimna and the Byzantine Book of Stephanites and Ichnelates’,
in Cupane — Kroénung, Fictional Storytelling 427—460.

© STAVROULA CONSTANTINOU AND ANDRIA ANDREOU, 2025 ‘ DOI:10.1163/9789004707351_002
This is an open access chapter distributed under the terms of the cc BY-NC-ND 4.0 license.
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2 CONSTANTINOU AND ANDREOU

importance, ‘medieval Latin in comparison with the medieval vernacular liter-
atures remains unappreciated’® Lastly, medieval Arabic tales, except for those
belonging to the tradition of Arabian Nights and that of Kalila wa Dimna,” are
also depreciated in modern Western scholarship.8

As for tale sources that have attracted scholarly interest, they have been
treated as devoid of aesthetic value. For instance, the Apophthegmata Patrum,
a popular source of early Christian tales that were circulating in different lan-
guages including Greek, Coptic, Syriac, Arabic, and Latin, have been character-
ized as a ‘material’ with 1ittle literary artifice’® Apart from a few exceptions,!°
the Byzantine tale collections par excellence — the miracle and edifying story
collections — have been mostly treated as sources for the history of pilgrimage
and monasticism and not as literary works.!! Not surprisingly, beneficial stories
are rarely studied from a literary perspective, since even specialists treat them
in a derogatory manner.2

6 Ziolkowski J.M., “Towards a History of Medieval Latin Literature”, in Mantello F.A.C. —
Rigg A.G. (eds.), Medieval Latin: An Introduction and Biographical Guide (Washington, DC:
1996) 505536, at 505. For one of the very few studies on Latin tales, see idem, Fairy Tales

from before Fairy Tales: The Medieval Latin Past of Wonderful Lies (Ann Arbor: 2007).

7 Chraibi A., Les mille et une nuits: Histoire de texte et classification des contes (Paris: 2008);
Chraibi A. — Ramirez C., Les mille et une nuits et le récit oriental en Espagne et en Occident
(Paris: 2009).

8 Monroe]., The Art of Badi* Az-Zaman Al-Hamadhani as Picaresque Narrative (Beirut: 1983).

9 Ward B., “Introduction’, in Ward B. — Russell N. (eds.), The Lives of the Desert Fathers,
Cistercian Studies 34 (Kalamazoo, MI:1980) 146, at 3.

10  These exceptions include the following studies: Cain A., The Greek Historia Monachorum in
Aegypto (Oxford: 2016); Constantinou S., “Grotesque Bodies in Hagiographical Tales: The
Monstrous and the Uncanny in Byzantine Collections of Miracle Stories’, Dumbarton Oaks
Papers 64 (2010) 43-54; eadem, “Healing Dreams in Early Byzantine Miracle Collections”,
in Oberhelman S. (ed.), Dreams, Healing, and Medicine in Greece: From Antiquity to the
Present (Aldershot: 2013) 189-198; eadem, “The Morphology of Healing Dreams: Dream
and Therapy in Byzantine Collections of Miracle Stories”, in Angelidi C. — Calofonos G.
(eds.), Dreaming in Byzantium and Beyond (Aldershot: 2014) 21-34; Johnson S.F., The Life
and Miracles of Thekla: A Literary Study, Hellenic Studies 13 (Cambridge, MA — London:
2006); Ivanov S. (ed.), Spiritually Beneficial Tales in Byzantine and Slavic Literature, Special
Issue, Scripta 8/9 (2010); Kulhankova, M. Das gottgefiillige Abenteuer: Eine narratologische
Analyse der byzantinischen erbaulichen Erzihlungen (Cerveny Kostelec: 2015).

11 See, for example, Talbot A.-M., “Pilgrimage to Healing Shrines: The Evidence of Miracle
Accounts”, Dumbarton Oaks Papers 56 (2002) 153-173; Krueger D., “Between Monks: Tales
of Monastic Companionship in Early Byzantium’, Journal of the History of Sexuality 201
(2011) 28-61.

12 See, Binggeli A., “Collections of Edifying Stories’, in Efthymiadis S. (ed.), The Ashgate
Research Companion to Byzantine Hagiography, vol. 2: Genres and Contexts (Farnham:
2014) 143159, at 143. An exception is a special issue of Scripta & E-Scripta 8/9 (2010) on
beneficial tales in Byzantine and Slavic literature which was edited by Sergey Ivanov.
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Turning to literary studies, we realize that, as for the current state of schol-
arship on modern and contemporary fiction,'® the novel is the main source
for classical and medieval fiction studies. According to Tim Whitmarsh, the
ancient novel has attracted so much interest in the last two or three decades
because it ‘embodies the spirit of (post-) modernity better than any other
ancient form'* A medievalist, Roberta Krueger, who is the editor of The
Cambridge Companion to Medieval Romance, has similarly remarked that
‘medieval romance narratives astound the reader [...]. These fictions continue
to intrigue modern audiences [...] by the diversity of their forms and subject
matter, the complexity of their narrative strategies and perspectives, and the
many critical responses they invite'!> But, as the contents of this volume amply
demonstrate, such statements are just as valid for ancient and later short fic-
tion. Obviously, the exclusion of the tale from discussions on ancient and
medieval fiction is quite problematic, as it creates a false understanding of the
narrative forms and characteristics of these fictions.

The situation is not much different for later and modern short fiction. As
Sarah Copland emphatically remarks, ‘with narrative theory embracing |[...]
fields as diverse as medicine and law, and at the same time engaging with a
much broader corpus of narrative “texts”, it has long puzzled me that no work
has been published on the relationship between narrative theory and [...] the
short story’16 The fact that there are no significant narrative theories devoted
to the short story becomes even more puzzling when one thinks of the large
production of short fiction, on the one hand, and of the short stories written
by renowned authors, such as Miguel de Cervantes (1547-1616), Walter Scott
(1771-1832), James Joyce (1882-1941), and Jorge Luis Borges (1899-1986), on
the other. As the American author George Garrett (1929—2008) has put it, it
is ‘strange that so many of our best writers coming along, in schools and out,
do their best work in the short story form. Strange that the short story has not
managed to capture and keep its rightful place’!”

In fact, there are a few theoretical works that are based on short fiction:
Tzvetan Todorov’s study of Boccaccio’s Decameron and Roland Barthes’

13 For the centrality of the novel in contemporary narrative studies and the lack of interest
in short fiction, see, e.g., Copland S., “To Be Continued: The Story of the Short Story Theory
and Other Narrative Theory’, Narrative 22.1 (2014) 132-149.

14  Whitmarsh T, “Introduction’, in idem (ed.), The Cambridge Companion to the Greek and
Roman Novel (Cambridge: 2008) 1-14, at 1.

15  Krueger RL., “Introduction’, in eadem (ed.), The Cambridge Companion to Medieval
Romance (Cambridge: 2000) 1-9, at 1.

16 Copland, “To Be Continued” 132.

17 InMay C., The Short Story: The Reality of an Artifice (New York: 1995).
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analysis of “Sarrasine”.!® One could also mention the works of Vladimir Propp
and Claude Bremond on the fairy tale.!® It must be pointed out, however,
that these theorists’ use of short fiction has to do either with their structural-
ist methods’ easier applicability or their interest in folklore and not with any
intention of developing a short fiction theory. In general, the terms ‘narrative’
and ‘fiction’ are reserved for the novel. This is not only because the novel is the
dominant narrative genre, but also because most narratologists and theorists
do not draw a distinction between the novel and the short story. For them,
both short and long stories are narratives with the same features: a beginning,
middle, and an end, characters, place, time, and events. Surprisingly, even the
narratologists and critics who acknowledge the existence and even the impor-
tance of narrative forms other than the novel do not pay any serious attention
to them. A case in point is Northop Frye, who, even though he notes that the
identification of fiction with the novel is erroneous, does not undertake a sys-
tematic analysis of any short literary form.20

Short narrative’s absence from modern narratology, despite its central-
ity to understanding fiction, prevents theorists from providing a more suf-
ficient analysis of the workings of different forms of narratives. Based solely
on the novel and its elements, narratologists examine the development of
the beginning-middle-and-end plot, its characters, their perspectives and
actions in time and space, in an attempt to figure out how the sequences of
events determine the story’s form and structure. Of course, such plot-centered
approaches are very useful and offer interesting insights into many novels, but
they prove ineffective when it comes to short fiction.

Unlike the novel, short fiction mostly does not follow any integral laws
about character, credibility, and plot structure. Anton Chekhov’s (1860-1904)
short stories and those of his followers, for example, exhibit a randomness,
inexplicability, and open-endedness that cancel all narrative rules detected by
narratologists.?! In sum, short fiction cannot be theorized in the same way as
long narratives such as the novel and biography that have a mimetic mode of
temporal development. It is, therefore, essential to produce a new narratologi-
cal theory that will be inspired by the particular nature of short fiction and will

18  Todorov T., Grammaire du Décaméron, Approaches to Semiotics 3 (The Hague: 1969);
Barthes R., S/Z (Paris: 1970).

19  Propp V. Morphology of the Folktale, trans. L. Scott, Indiana University Research Centre in
Anthropology, Folklore, and Linguistics 10 (Austin, TX: 1968); Bremond C., La logique du
récit (Paris: 1973).

20  Frye N, Anatomy of Criticism: Four Essays (Princeton: 1957) 303.

21 Shcherbenok A., “Killing Realism’: Insight and Meaning in Anton Chekhov", Slavic and
East European Journal 54.2 (2010) 297—316.
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be used alongside the narrative theories deriving from the study of long fic-
tions. A narratological theory emanating from short fiction could provide an
invaluable tool for both narratologists and scholars studying short narrative
forms, such as the early (Greek) tale (first-seventh century) that is the subject
of the present volume.

By examining the early Greek tale, this volume not only provides the
first systematic study of an important premodern genre, but also fills a gap
in ancient and Byzantine narrative studies. The volume’s nine chapters are
organized around three interconnected parts — “Tale Theory and Poetics”;
“The Art of Storytelling”, and “Tales in Collections” — each consisting of three
chapters. Part 1 constitutes a first attempt to provide a theoretical framework
for the study of the early tale. In Chapter 1, with the title “The Art of Short
Narrative: Toward a Theory of the Late Antique and Byzantine Tale”, Stavroula
Constantinou develops a tale theory which revolves around the three inter-
dependent constituents of the tale that determine its form, meaning, func-
tion, and power: the storyteller, (inter)storyness, and story-effect. Even though
Constantinou’s examples derive mostly from early Byzantine hagiography, her
tale theory could be used to analyze both earlier and later tales detected in dif-
ferent types of tale collections and texts.

In Chapter 2, entitled “Telling a Thauma in Hagiography and Paradoxography”,
Christian Hagel deals with an essential characteristic of the early tale’s poet-
ics: thauma, which in paradoxography is called ‘the marvelous’ while in hagi-
ography it is named ‘the miraculous’. Whether representing the marvelous or
the miraculous, thauma serves the same purposes: to evoke a sense of wonder
due to the transgression of physical laws, the distinction between agent and
source, and the suddenness with which it takes place; and to encourage read-
ers and listeners to compare and evaluate its reality as a marvelous (in para-
doxography) or miraculous (in hagiography) event.

In Chapter 3 (“To Render Unbelievable Tales Believable: The Storyworlds of
Paradoxography”), Ingela Nilsson introduces the term ‘storyworld’ to refer to
the material of the tales included in paradoxography. As Nilsson shows, the
tales’ storyworlds have the power to make unbelievable phenomena believ-
able. Despite their extreme brevity — or thanks to it — smaller tales incorpo-
rated into paradoxographical collections have whole storyworlds in which
audiences are immersed. What makes these storyworlds attractive and thus
believable is their worldedness — a combination of connections and simi-
larities with the audiences’ actual world. It is through their worldedness that
storyworlds become what Nilsson calls ‘possible worlds, namely worlds that
can be treated as acceptable by readers or listeners who share common rules
of causality and verisimilitude.
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Part 2 focuses on the storytelling act, examining the storyteller’s role, art, and
impact on a tale’s audiences. In Chapter 4, entitled “Didactic Tales in Galen’,
Sophia Xenophontos analyzes a particular kind of storyteller and his workings:
the medical author and practitioner as personified by the most significant and
influential author-physician of antiquity, Galen of Pergamum (AD 129-c.216),
who was also an important philosopher of his times. Using both his medical
and philosophical knowledge, Galen emerges as a unique and highly original
storyteller. Galen’s didactic tales, which are an integral part of his innumerable
writings, are specially designed to achieve two important aims: to strengthen
the storyteller’s authority in the fields of medicine and practical ethics; and
to have a great didactic and emotional impact upon his audiences whose per-
spectives and expectations are met. Galen’s authority as a storyteller and his
works’ effects are also achieved through a sequence of storytelling strategies,
transforming his otherwise technical and scientific texts into influential and
appealing works.

In Chapter 5, with the title “Repetition and the Storyteller’s Profile in Early
Byzantine Tale Collections”, Constantinou and Andria Andreou discuss how
the use of rhetorical and narrative devices such as repetition may determine
the storyteller’s profile, thus proving once again the strong interconnection
between storytelling and storyness as defined in Chapter 1. Examining tales
incorporated into early Byzantine anthologies covering a period from the fifth
to the seventh century, the chapter’s authors detect three different storytelling
profiles that emerge through the employment of triple repetitions, both on a
stylistic and a narrative level. These are the holy, the chosen, and the repentant
storyteller. Contrary to the general idea that repetition is boring and unorigi-
nal, Constantinou and Andreou show that repetition creates storytellers and
tales that are fresh, exciting, and original.

The audience’s wonder as the result of the storyteller’s art and storyness
might also be associated with what Nicolo Sassi calls the ‘technology of enchant-
ment’ (Chapter 6: “Circulation of Hagiographical Tales along the Incense Route:
Storytelling as Technology of Enchantment”). According to Sassi, the tech-
nology of enchantment is related to the ways in which hagiographical tales,
which travel along the Incense Route, are adapted and readapted to connect
the worldly with the otherworldly, inviting their audiences to approach life as
a reality inhabited by the sacred. These enchanting — or wonder-ful, we might
say — tales transformed the audiences’ vision and experience of the world,
rendering their daily spaces enchanted. The shrine of Menas and the city of
Lydda, for instance, were perceived not as intermediary stops on a traveler’s
way from one place to another, but as sacred spaces where the inaccessible
divine became accessible.
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The volume’s last part concentrates on tales in collections, as anthologies
are the most common and rich sources of early tales. Focusing on the stylistic
device of the catalogue in paradoxography and early Byzantine hagiography,
Julia Doroszewska, the author of Chapter 7 (“Stunning with a List, Dazzling with
a Catalogue: The Form of Paradoxographical and Christian Miracle Collections
Revisited”), illustrates the device’s imaginative employment and its autho-
rial implications. Doroszewska, whose approach is inspired by Umberto Eco’s
book La vertigine della lista (The Infinity of Lists, 2009), shows how paradoxog-
raphers and hagiographers use the catalogue to achieve a threefold purpose: to
present marvelous and miraculous phenomena; to organize the rich and infi-
nite contents of their collective works; and to bring their audiences closer to
the essence of the marvelous and the miraculous. Following Eco, Doroszewska
suggests that the dizziness produced by the catalogue and its repeated employ-
ment constitutes a symptom of anxiety before innumerable facts that authors
are unable to reduce to a common denominator. At the same time, such a plain
thing as the catalogue is endowed with an immense and startling power that
renders both a collection and its individual tales enchanting.

According to Chapter 8 (“(Auto)biographical, Marvelous, and Supernatural
Stories in Early Byzantine Hagiographical Anthologies”), the primary struc-
tural unit of the tale is the episode that is initiated and driven forward by the
story’s agent, who is also responsible for a tale’s form and general structure.
As Constantinou and Andreou show, three important types of agents include
the human, the marvelous, and the supernatural agent. These agents create,
in turn, the three corresponding tale categories that are included in early
Byzantine collections: the (auto)biographical, the marvelous, and the super-
natural tale. Each tale category might have one of the following structures:
single-episode, multiple-episode, or frame structure.

As the last chapter of the volume, Chapter g (“Space in Edifying Stories: The
Case of Anastasios Sinaites”), reminds us, however, there are also other ele-
ments that might be important in a particular tale or collection of tales. One
such element is space, which, even though it is not expected to play a role
in narratives that are short and dense — normally space is essential in long
narratives — might have a number of functions, and thus significantly con-
tribute to the overall effect of a tale or tale collection. Markéta Kulhankova
unearths the construction and uses of space in Anastasios Sinaites’ (¢.630—701)
first collection of tales. She suggests that the uniqueness of this work lies in the
ways in which the author manipulates space, both on the micro level of indi-
vidual tales and on the macro level of the tales’ arrangement in the collection.

Far from being exhaustive, this volume nonetheless makes a case for the
marginalized genre of the Greek tale, offering significant tools for approaching
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it. The volume’s chapters analyze important elements that exist for the sake
of the tale: its origin and circulation through telling and retelling, its forms
and characteristics, and its power and impact. By providing a first theoretical
framework for the study of the tale and by examining comparatively works
that have not been considered (together) before, the volume contributors have
created new knowledge in the fields of Classics, Byzantine Studies, and Literary
Studies, which may prove useful for other disciplines, such as Philosophy,
Cultural Studies, Folklore Studies, and Cognitive Studies.

All in all, this is an interdisciplinary, comparative, connected, and collab-
orative volume aiming to promote the establishment of the tale as an impor-
tant literary form that needs to be moved from the margins into the center of
ancient and Byzantine literary studies. In fact, more critical approaches to the
early tale will allow a holistic understanding of ancient and Byzantine nar-
rative literature, which now is only partial, as thus far scholars have almost
exclusively studied the long narrative forms. Hopefully, the volume will initiate
a number of other studies through which the importance of the old tale will
be further established. Such projects concern the study of the later Byzantine
tale and that of other medieval traditions (e.g., Latin, Arabic, Jewish, Slavic,
and Western vernacular literary production) that could also be comparatively
examined. The establishment of the cultural and critical history of the pre-
modern tale will prove useful also for scholars of contemporary short fictions —
particularly short story scholars who consider Edgar Allan Poe (1809-1849) as
the originator of the genre.?2
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Tale Theory and Poetics






CHAPTER 1

The Art of the Short Narrative: Toward a Theory of
the Late Antique and Byzantine Tale

Stavroula Constantinou

As C.S. Lewis (1898-1963) has noted in his essay “On Stories” (1960), in the
novel the story ‘exists merely as a means to something else), whereas in short
fiction it is ‘everything else [that] is there for the sake of the story’! Although a
number of short story scholars and later critics have agreed with Lewis about
the story’s significance for short fiction, with the exceptions of Susan Lohafer’s
work on storyness and that of John Gerlach, which focuses on preclosure and
closure,? there are no other book-length studies dealing with any aspects of the
story.3 In other words, there is a need to produce a theoretical work on short
fiction that will be the equivalent of that on long fiction. For instance, the short
fiction theoretical counterpart of Peter Brooks’ famous book Reading for the
Plot (1984) could have been titled Reading for the Story.

As the title of his book suggests, Brooks is interested in plot, the novel’s
essence, which ‘develops its propositions only through temporal sequence and
progression’# Obviously, the narrative theory suggested here is at odds with
that of Brooks, who looks at ‘the temporal dynamics that shape narratives in
our reading of them, the play of desire and time that makes us turn the pages

1 Lewis C.S., “On Stories”, in idem (ed.), Essays Presented to Charles Williams (Grand Rapids,
MI: 1966) go—105, at 9o.

The research for this chapter was co-funded by the European Regional Development Fund
and the Republic of Cyprus through the Foundation of Research and Innovation (Project:
Post-Doc/0718/0021), as well as by the A.G. Leventis Foundation. Some of the ideas that
inform the chapter’s arguments were developed in the framework of the project ‘Network
for Medieval Arts and Rituals’ (NetMAR), which received funding from the European Union’s
Horizon 2020 research and innovation programme under grant agreement no. 951875. The
opinions expressed in this document reflect only the author’s view and in no way reflect the
European Commission’s opinions. The European Commission is not responsible for any use
that may be made of the information it contains.

2 Lohafer S., Coming to Terms with the Short Story (Baton Rouge — London: 1983) and eadem,
Reading for Storyness: Preclosure Theory, Empirical Poetics and Culture in the Short Story
(Baltimore: 2003); Gerlach J., Toward the End: Closure and Structure in the American Short
Story (Tuscaloosa: 1985).

3 Lohafer’s notion of storyness is further discussed below.

4 Brooks P, Reading for the Plot: Design and Intention in Narrative (Cambridge, MA:1984) xi.

© STAVROULA CONSTANTINOU, 2025 | DOI:10.1163/9789004707351_003
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and strive toward narrative ends’> He is searching for ‘the motor forces that
drive the text forward, of the desires that connect narrative ends and begin-
nings and make of the textual middle a highly charged field of force’® In tales,
in contrast, time and the causal processes of events are annihilated. While
reading a tale, readers have the desire not to turn the page, but rather to pause
to absorb the tale’s strangeness, ambiguity, and incomprehensibility, as well
as to fill in the numerous lacunae that result from its shortness. The readers
or listeners of tales are invited to reflect on the ‘single bizarre occurrence of
epiphany and terror’ and to decode their allegories so that they can under-
stand their significance.”

In an attempt to approach the (early) tale, one should take into account the
three essential elements determining its circulation, form, meaning, function,
and power: the storyteller, storyness, and story-effect. As the terms themselves
suggest, the storyteller is the individual transmitting a tale, the addresser in
Roman Jakobson’s communication model. Storyness concerns what makes the
tale a tale, namely its integral devices that create the form and meaning of the
addresser’s message in the Jakobsonian model — being supplemented by con-
text (the setting or the reason for the message’s communication), contact (the
connection between addresser and addressee), and code (the use of common
language).8 Finally, story-effect refers to the tale’s impacts on its different audi-
ences, the Jakobsonian addressees of the message.®

This chapter is thus organized according to this tripartite tale theory. It is
divided into three parts according to the constituent on which each lays its
focus: the storyteller, storyness, and story-effect. It should be pointed out, how-
ever, that the unavoidable interdependency of the tale’s three components is
so strong that it is impossible to talk about one without taking into consider-
ation the others. Furthermore, the lines between the three tale ingredients are
not always clear. As the following discussion will show, the fictional storyteller
and audience can sometimes be seen as parts of storyness, particularly in cases
when the storyteller and story-listener are also heroes of the tale. Elements of

5 Ibidem, xiii.

Ibidem, xiii—xiv.

Eagleton T., Heathcliff and the Great Hunger: Studies in Irish Culture (London — New York:

1995) 150.

8 Even though the context, contact, and code of the Jakobsonian model cannot be much dis-
cussed here, they are essential for achieving a better understanding of the cultural history of
the early Greek tale. A discussion about the cultural work and codes of tales circulating along
the Incense Route is found in Chapter 6 of this volume.

9 Jakobson R, “Closing Statement: Linguistics and Poetics”, in Sebeok T.A. (ed.), Style in
Language (Cambridge, MA:1960) 350—449.
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storyness, such as repetition and humor, on the other hand, are at times used
for the construction of the storyteller’s and the story-listener’s profile.

1 Storyteller

With its roots firmly based in orality, the tale cannot exist without the story-
teller, the person who passes it on to others. The storyteller, who is generally
a man, might tell a story of personal experience or circulate a tale that he has
heard from someone else. When presenting the story of the miraculous cure
he receives from saints Kyros and John, Sophronios of Jerusalem (634—638), for
example, assumes his storytelling role thus:

I become a grateful promulgator of the saints and I am going to add to
what I have told so far what has happened to me. [...] I am also going
to give my name, city, homeland, and the monastic community where
I have been nurtured and formed up according to God’s will. [I am going
to talk] about my eye disease and the divine visit of the saints.

Yryvopeda drylwv edyvwuoves xypuxes, xal Td xad’ éautodg Tolg TpoAeydelaty
gmdrywpey [...] AéEwuey & xal Svopa, xal A, xai matpida, xal ppovTioTy)-
plov, 80ev Te EQupey xal 8my Oeol PovAndévtog ey, xal €ml TovTolg
dqBaApdy ™V dabéveta, xal v Beiov TOV dyiwy émiownedw.10

Like Sophronios, most storytellers sharing an autobiographical tale or the story
of someone they have met before do provide some information about them-
selves. They give their name, origin, profession, or religious vocation. They
might also describe their bodily and emotional situation, especially when they
suffer from some incurable disease, as is the case with Sophronios, or when
they find themselves in difficult situations, like Thekla’s hagiographer who is
excommunicated by a local bishop, as shown in Chapter 8.

The storytellers telling stories which appear to have a long-term oral cir-
culation, in contrast, are mostly anonymous and give no personal informa-
tion. With such storytellers anyone who undertakes to tell these stories to

10 Sophronios of Jerusalem, Miracles of Kyros and John (BHG 477-479), ch. 70, 2328, ed.
N.F. Marcos, Los ‘Thaumata’ de Sofronio: Contribucion al estudio de la ‘incubatio’ cristiana
(Madrid: 1975). Unless otherwise indicated, translations are my own. For a commentary
on the text see also the translation by J. Gascou, Miracles des saints Cyr et Jean (BHG
477-479) (Paris: 2006).
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different audiences throughout the centuries may identify. Unidentified story-
tellers populate, for instance, the anonymous collection of the Apophthegmata
Patrum that includes stories which are committed to writing after decades or
even centuries of oral transmission, and as a result of this long process the
first storyteller’s identity is forgotten, while no subsequent storytellers con-
sider it necessary to talk about themselves. In many stories of the anony-
mous Apophthegmata Patrum, the storyteller is introduced with the following
stereotypical phrase: ‘someone recounted that [...]" (Awynoaté tig 61t [...]),
suggesting that this someone might be anyone undertaking to retell the tale
that follows.!!

The storytellers, who are also authors producing tale collections to save
important stories from oblivion and to benefit wider audiences, both con-
temporary and later, might have to undertake long and tiring journeys to find
material for their works. This material is provided by other storytellers whom
the storyteller-authors consider pious and trustworthy sources of tales. As
Palladios (363—431) writes, for instance, in his Lausiac History (c.419), ‘T would
make a journey of thirty days, or twice that, and covered on foot, God help me,
the whole land of the Romans, and I accepted the hardship of travel gladly in
order to meet a man full of the love of God and to gain what I lacked’ (&2 xai
TpdcovTa NpEp@V xal Sig TogodTwy 686y EEavioag, wg emt feod melf Tf) mopeia Tath-
gag Tagay TV YV pwpainy, nopéviaa v xaxouyiav Tig 6doimoplag émt uvtuyia
&vdpds prrobéov, va xepdiiow 8mep odx elyov).1? Storytellers, as is the case with
Palladios, might also find some of their stories in written sources that they con-
sider equally valid and reliable.!3

The storyteller has attracted some interest from narratologists, who have
been influenced by cognitive linguistics and discourse analysis. Monika
Fludernik, for instance, has focused on conversational storytelling as a remark-
able form of narrative in and of itself and as an archetype of all narration.*
However, she is interested in narrative structures as they have developed from
oral storytelling to the realistic novel and beyond, and not in storytelling as
an inherent feature of short fiction. In fact, like most narratologists, Fludernik

11 Sayings of the Desert Fathers (Apophthegmata Patrum; Anonymous Collection) ch. 37, ed.
and trans. J. Wortley, The Anonymous Sayings of the Desert Fathers: A Select Edition and
Complete English Translation (Cambridge: 2013) 31.

12 Palladios of Hellenopolis, Lausiac History, Prologue, p. 11.5-10, ed. D.C. Butler, The
Lausiac History of Palladius, vol. 2: Introduction and Text (Cambridge: 1904) 1-169; trans.
R.T. Meyer, Palladius: The Lausiac History, Translated and Annotated, Ancient Christian
Writers 34 (New York: 1964) 24.

13 Meyer, Palladius 7.

14  Fludernik M., Towards a ‘Natural’ Narratology (London — New York: 1996).
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does not draw a distinction between the narrative qualities of long and short
fiction. She sees both as canonical literary narratives with the same features,
which, as she suggests, should be approached in the context of the narrative
properties of oral non-literary genres.

A theoretical approach to the storyteller and the nature of storytelling that is
relevant here is that of the German philosopher Walter Benjamin, as described
in his famous essay “Der Erzihler: Betrachtungen zum Werk Nikolai Lesskows”
(1936/7).1° Benjamin presents the storyteller as the man who tells and retells
stories that he collects from traveling and local lore. The storyteller talks from
experience, both his own and that of others, and turns this very experience
into that of his listeners. In short, the storyteller, who might be the hero, lis-
tener, or reader of the stories he shares, is a teacher and sage who advises and
edifies others. Storytelling is thus an act of generosity, and as such it appears
eminently suitable for Christian storytellers — most of the storytellers exam-
ined here — for whom philanthropy is a major virtue.

In his attempt to share various remarkable experiences, the ancient and
Byzantine storyteller instills the story with his presence from the outset. Often
the storyteller starts by explaining how he has gained access to the tale he
is about to tell, adding some information about his storytelling sources. For
example, John Moschos (d. 619) introduces a tale in his Spiritual Meadow by
saying: ‘Abba Gregory, a former member of the Imperial Guard, told us of a
brother of the Community of Choziba who [...]" (‘O &Bpdg T'enydplog 6 amd
Txohoplwy, Exeyey Ny 811 Av Tig d8ehpds év 1@ xowoPiw tod Xoulipa, & [...]).16
The source of Moschos’ tale having as its hero a nameless monk at the Choziba
monastery in Palestine is the abbot of the monastery, Gregory, who used to be
an imperial official and who at some point, as the storytelling voice of Moschos
informs us a bit later, became bishop in Caesarea in Palestine. It is, therefore,
more important to name the tale’s source rather than the tale’s hero, as it is the
authority of the source (an abbot and bishop famous for his exemplarity) that
guarantees the truthfulness and the didactic character of the story.

15 Benjamin W,, “The Storyteller: Reflections on the Works of Nikolai Leskov’, in idem,
Hlluminations: Essays and Reflections, ed. H. Arendt, trans. H. Zohn (New York: 1969)
83-109.

16 John Moschos, Spiritual Meadow (BHG 1440f-1442z), ed. in Patrologia Graeca (PG)
87.3:2852—3112, ch. 25.2869; trans. J. Wortley, John Moschus: The Spiritual Meadow, Cister-
cian Studies 139 (Kalamazoo, MI: 1992) 17. See also the translation by R. Maisano, I/ Prato
Giovanni Mosco: Presentazione, traduzione e commento (Naples: 1982) and by V. Déroche
— C. Bouchet — M.H. Congourdeau, Fioretti des moines d’ Orient: Jean Moschos, Le pré spi-
rituel, Les Peres dans la foi 94—95 (Paris: 2006).
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There are also cases in which the storyteller presents himself as the chosen
individual of a deity or saint who is asked to circulate a sacred story or to pro-
duce a collection of texts including tales. In Hermas’ Shepherd (second cen-
tury), for instance, an angel appears to the author in the guise of a shepherd
(Vision 5),17 ordering him to write down a collection of mandates (command-
ments) and similitudes (parables) for both his own spiritual improvement and
that of the wider Christian community.!® In his Sacred Tales, a collection of
divine, mostly healing, dreams composed some decades after the Shepherd,
Aelios Aristides (117-180) reports that the god Asklepios instructs him to keep
a record of their interchanges and the godly healings he receives through the
medium of dreams.®

Like Hermas’ work, which has a title directly linked to one of his visions’
divine figures (the angel as shepherd), the title of Sacred Tales is also divinely
ordained. In a dream appearance to Aristides’ foster father, Asklepios provides
the title of Aristides’ work: ‘The Sacred Tales’ (‘Tepot Adyot).20 Like the anony-
mous hagiographer of Thekla’s miracle collection (fifth century) discussed in
Chapters 5, 7, and 8 of this volume, who portrays himself as the saint’s benefi-
ciary and her chosen storyteller and orator, Aristides presents himself as the
special protégé and orator of Asklepios, who, as is the case with Thekla, both
saves his devotee from grave illness and fosters his text productivity.?!

17 Hermas, Shepherd, ed. M. Whittaker, Die apostolischen Viter 1: Der Hirt des Hermas, Die
griechischen christlichen Shriftsteller 48, 2nd ed. (Berlin: 1967) 1-98, ch. 25.

18  For Hermas' role as a chosen transmitter of divine revelations and for his transformation
throughout this process, see, for example, Cox Miller P., Dreams in Late Antiquity: Studies
in the Imagination of a Culture (Princeton: 1994) 131-147; Tarvahauta U,, “A Just Man or Just
a Man: The Ideal Man in the Visions of Hermas”, Patristica Nordica Annuaria 35 (2020)
69-97; Young S., “Being a Man: The Pursuit of Manliness in The Shepherd of Hermas’,

Journal of Early Christian Studies 2.3 (1994) 237—255.

19 Aelios Aristides, Sacred Tales, ed. C.A. Behr, P. Aelii Aristidis Opera quae exstant omnia
(Leiden: 1976) 2.2.

20  Sacred Tales 2.9; trans. C.A. Behr, P. Aelius Aristides, The Complete Works, vol. 2: Orations
xviI-Li1I (Leiden: 1981) 293.

21 The intertextual relationships between the Sacred Tales and the Miracle Collection of
Thekla are beyond the scope of this chapter, but I intend to explore them in a future pub-
lication. For Aristides’ status as Asklepios’ chosen dreamer and orator, see, for instance,
Cox Miller P, “All the Words Were Frightful’: Salvation by Dreams in the Shepherd of
Hermas’, Vigiliae Christianae 42 (1988) 327—338; eadem, Dreams in Late Antiquity 184—204;
Petridou G., “One Has to Be So Terribly Religious to Be an Artist’: Divine Inspiration
and Theophilia in Aelius Aristides’ Hieroi logoi”, Archiv fiir Religionsgeschichte 20.1 (2018)
257—271. For Aristides’ use of dream tales as a means of self-representation, see Downie J.,
“Dream Hermeneutics in Aelius Aristides’ Jeroi logoi”, in Oberhelman S. (ed.), Dreams,
Healing, and Medicine in Greece: From Antiquity to the Present (Aldershot: 2013) 109-128.
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In addition to the chosen storytellers, there are those who, having them-
selves benefited as the listeners of other storytellers’ tales, feel that it is their
duty to retell these tales and thus pass the knowledge and edification to others.
A case in point is the author-storyteller of the History of the Monks in Eqypt
who writes in this work’s prologue:

For I have truly seen the treasure of God hidden in human vessels. I did
not wish to keep this to myself and conceal something which would ben-
efit many. [...] Accordingly, since I have derived much benefit from these
monks, I have undertaken this work to provide a paradigm and a testi-
mony for the perfect, and to edify and benefit those who are only begin-
ners in the ascetic life.

Eldov ydp dAndag tdv tod Be0d Bnoapdy (v dvBpwmivols xexpuppévoy axed-
gat: v odx ERouAduny XpOTTEW XaAVPOG) THY TV TOMAY WeEAELav. |...]
“Obev o wpéAetay E§ adT@V Topladuevos i ™y EEnymoty TadTy Exw-
pnoa, Tpds LHAov uév xal dmdpwoty TV Tehelwy, Tpdg olxoSopny 8¢ xal Aeé-
A€oy TOV GpyopévwY doxety.22

In contrast to Benjamin’s understanding of the storyteller as a canonical
force possessing the same characteristics in every single tale, the storytellers
discussed so far display different features. There are, for example, personal
and impersonal storytellers, authoritative and less authoritative storytellers,
storytellers who are ordered by a divinity to tell and write down one or more
tales, and storytellers who assume their role because they cannot keep just
for themselves the tales they know. As Stavroula Constantinou and Andria
Andreou have amply demonstrated in a recent article drawing significantly
from Benjamin’s discussion of the storyteller and Monica Fludernik’s work on
conversational storytelling, there are at least three types of storytellers in early
Byzantine tales as far as storytelling voice is concerned: the single omnipresent
storyteller, the chain storyteller, and the combined storyteller.23

The single omnipresent storyteller is identified with the author of a work
including tales —aliterary miscellany (e.g. paradoxography and Apophthegmata

22 History of the Monks in Egypt (BHG 1333-1334), Prologue, 22—24, 7375, ed. A J. Festugiére,
Historia monachorum in Aegypto, Subsidia hagiographica 34 (Brussels: 1961); trans.
N. Russell, “The Lives of the Desert Fathers”, in Ward B. — Russell N. (eds.), The Lives of the
Desert Fathers, Cistercian Studies 34 (Kalamazoo, MI:1981) 47-119, at 49, 50-5L

23  Constantinou S. — Andreou A., “The Voices of the Tale: The Storyteller in Early Byzantine
Collective Biographies, Miracle Collections, and Collections of Edifying Tales”, Byzantine
and Modern Greek Studies 46.1 (2021) 24—40, DOI: 10.1017/byz.2021.31.
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Patrum), a collection (e.g. miracle collections and collective biographies), or a
frame narrative (e.g. History of the Monks in Egypt). Chain storytelling refers
to the mode in which a particular tale is transmitted through a sequence of
storytellers. In this case, a storyteller shares a tale with someone who retells
it to another individual, who, in turn, transmits it to a third potential story-
teller, and so on, reflecting the infinite transmission of a tale through genera-
tions and centuries. Finally, combined storytelling has characteristics of both
single-voice and chain storytelling. This third storytelling mode is detectable in
tale collections in which there are tales told by an omnipresent storyteller, the
collection’s author, and tales that reach the author-storyteller through a chain
of storytellers.

In addition to the storytelling types presented so far, Chapter 5, which
focuses on the storyteller, for example, brings to the fore some more categories
of storytellers, suggesting that there are as many different kinds of storytellers
as there are different types of tales. Of course, many more studies are needed
to achieve a good understanding of the multifarious storytelling figures that
are incorporated into ancient and early Byzantine tales. For example, what
about storytellers transmitting other types of tales, such as mythological, eth-
nographical, and animal tales? Do these storytellers behave differently depend-
ing on the type of texts in which such tales are included? In other words, is
the storyteller of a collection of animal tales different from the storyteller
who tells animal tales in the framework of a letter or a homily? What about
the differences between storytellers of animal tales and those of hagiographi-
cal tales? How does a tale’s purpose — religious, healing, didactic, satirical, or
entertaining — determine the storyteller’s profile? In what ways does a story-
teller’s social and bodily situation influence a tale’s storyness and effect? But
let us move on to the second constituent of the tale, storyness.

2 Storyness

As implied above, storyness is not used here in the cognitive approach sense
adopted by short fiction theorists. According to Lohafer, who has introduced
the concept to short fiction studies, storyness concerns reading experience
and not the art and craft of storytelling and story-writing that interest us now.
Borrowing from textual linguistics, discourse analysis, and cognitive science
that ‘anatomizes’ the production of narratives to explain behavior and to study
how the human mind processes literature,* Lohafer has argued that when

24  Lohafer, Reading for Storyness 133.
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processing a short narrative, readers not only arrive at final closure, but also
identify a series of what she has termed ‘preclosure points’ at which the story
might have finished but has not. In other words,?® the mind tends to ‘chunk’
a story into several discrete parts of preclosure or closure.26 Thus readers, as
proposed by Lohafer, read a story for its ending.

Despite its usefulness — particularly for drawing attention to ‘every single
word of an unfolding story’,2” Lohafer’s storyness suggests that a short narrative
is in its entirety a kind of ending. If there is no closure, then there is no story.
Yet what about open-ended stories like the Chekhov type of story mentioned
in the Introduction? Should such texts be dismissed as non-stories because
they have no closure? And what happens with stories that have an ending, but
in which this ending does not have an impact on its readers, as it does not
have the characteristics they are expecting for a closure? Do they still count as
stories? In sum, Lohafer’s approach cancels the very creation of stories which
are meant to be read or heard in themselves and not exclusively for their end-
ing. In fact, the art of short fiction lies in the different combinations of all its
inherent parts having certain effects on the readers or listeners. But before dis-
cussing story-effect, let’s explain how the concept of storyness is used in the
tale-theory approach undertaken here and how it applies to ancient and early
Byzantine tales.

For our purposes, as suggested earlier, storyness stands for the tale’s form
and structure and for its storytelling devices, namely for all those elements
that are responsible for the tale’s artistry, which according to Charles May lies
in ‘those magical episodes, lyrical and dramatic, in which we confront the
Thou moments in which we are torn away to “dangerous extremes”.28 In other
words, what are those structures and devices that create short fiction — the tale
in our case — which May has described as ‘the most paradoxical [...] of all art
forms, for it gives us reality and unreality at once, gives us both the familiar and
the unfamiliar, the universal and the particular, tells us both at the same time
that we are separate and that we are unified’?2°

The storytelling devices of the ancient and early Byzantine tale can be
divided into two major groups: stylistic and narrative devices. The most prev-
alent stylistic devices include metaphor, imagery, allegory, repetition, and
the catalogue. The dominant narrative devices, on the other hand, are the

25 Ibidem, 38.
26  Ibidem, 33.
27 Ibidem, 131.
28  May C., TAm Your Brother’: Short Story Studies (online publication: 2013) 63.
29 Ibidem, 64.
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following: epiphany, dream or vision, and the monstrous and the grotesque,
but also allegory and repetition, which might be used as both stylistic and nar-
rative devices.3? These devices, the stylistic and the narrative, are employed by
our authors in various combinations which create the supernatural or marvel-
ous worlds of their tales that are determined by the nature of the tales’ charac-
ters and objects. Supernatural tales involve deities, saints, demons, and objects
with exceptional powers. Marvelous tales unfold around strange and bizarre
phenomena and objects that lie at the limits of knowledge and rationality.

Turning now to the most frequent narrative devices of early tales, epiphany
appears to have four essential features. First, it is a rapid hearing, tactile, or
olfactory experience that frequently entails an intensification of sensory stim-
uli and of emotional involvement. Second, it is a mysterious revelation whose
meaningfulness exceeds its observable characteristics. Third, it constitutes
an instance of poetic art that is characterized by forceful rhetoric and inten-
sity. Fourth, it is a literary moment exhibiting repeated patterns. Depending
on the type of otherworldly figure that manifests itself into the human world,
our epiphanies might be divided into three large categories: theophany,
hagiophany, and demonophany — the last two terms being created as paral-
lels to theophany. Theophany signifies a manifestation of one or more gods.
Hagiophany denotes the appearance of one or more saints, while demonoph-
any stands for the presence of Satan and his demons.

The tales of epiphany par excellence are the miracle stories whose protag-
onists actively seek divine help. In Christian miracles, to which I now turn,
epiphany takes mostly the form of hagiophany. The tale protagonists may see
the miraculous saints as themselves or in disguise; they may hear the saints’
bodiless voices; they may touch the saints’ bodies; they may smell the saints
or some other intense smell without seeing or hearing the saintly figures; and
finally, they may feel the saints without seeing, hearing, or smelling them.
Hagiophany may also take different forms depending on the types of miracles
performed: cult, healing, punishment, war miracles, and miraculous control
over animals and extreme natural phenomena.

For reasons of space, in what follows I will briefly discuss a hagiophany
that effects a climate transformation for the comfort of a pregnant woman.
The woman in question, who is named Bassiane, is the heroine of a tale from
the Miracle Collection of Thekla. During the final months of her pregnancy,

30  For example, allegory is an essential narrative device of Hermas’ visionary tales; see
Tagliabue A., “Learning from Allegorical Images in the Book of Visions of The Shepherd of
Hermas", Arethusa 50.2 (2017) 221—255. As for the use of repetition as a narrative device,
see Chapter 5 in this volume.
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Bassiane has a visionary experience of Thekla, whom she sees in person.
Bassiane’s hagiophany takes place after a bodily crisis. The storyteller presents
in detail the reasons for the crisis:

One summer day, when the sun was blazing fiercely, Bassiane was spend-
ing time in the martyr’s shrine [...]. As night came on the heat intensified
[...]- She began to be distressed, since she was unaccustomed to the heat:
she did not know what to do; She was having trouble breathing, and she
was drenched in sweat. At one instant, she would toss on her bed, trying
to restore and refresh her weary body, and she repeated this numerous
times. At the next instant, she would bound up from her bed, when she
was already quite soaked, and lean against the marble revetment, which
was certainly cooler and could refresh her. In the end she was defeated by
the terrible heat — [...] the weight of her belly, swollen because she was
with child, oppressed her. [...] — She rushed to one of the cisterns lying
nearby.

Abty mote gv dpa Bépoug, xal Vvixa udAtoTta Eautod pAoywdéaTepds ETTWY &
HiAlog, &viLéTpIPe uev T@ vew THS MapTLPOS [...]. Nuxtog 3¢ emdafoldong xal
ThS @Aoyos emtaleiong, NoxaAAe HeV TV dpxYV, WS av xal aauvidyg, xal dw)-
TopelTo, xal dobuatog émAnpoito, xal iSpdTt xaTeppElTo, XAl TOTE HEV XATA T4
XOUEVVIOL UTA TIEPLETTPEQPETO, del TO xdpvov ToD awuatog depamebovaa xal
avapiyovaa, xal Todto motodaa guyvoTEPOV, TTOTE OE Xal dvarnddaa THS xoi-
™G, Nvixa SdBpoyds Te AV %N Aourdy, al Toig uappdpols vty mpoa)petdey,
wg Yuypotépols Te 0bat uaMov xal dvapvEat duvauévorlg adv. Téhog Se, wg
gvdto T xax® — [...] yoatpdg Eyxog adtiv i waudl XUPTOUNEWNG TUVETYE
[...] — Gppnoe pév emi Tl Tote TRV TUpaXEUEVWY PpedTwy. 3!

Being unable to bear this difficult situation any longer, Bassiane rushes to a
nearby cistern to enter into its deep waters with the intention of finding some
comfort. This was, however, a dangerous endeavor, since, as the storyteller
points out, ‘death was going to be the result of her poor condition in any case’
(&momvyfivar. Tobto ydp Av 10 mdvtwg éodpevoy Tod xoxod mépag).32 It is at this
critical moment that Thekla appears as deus ex machina:

31 Miracles of Thekla, ch. 19.9-22 (BHG 1718); ed. G. Dagron, Vie et miracles de sainte Thécle:
Texte grec, traduction et commentaire, Subsidia hagiographica 62 (Brussels: 1978) 285—412;
trans. S.F. Johnson, “The Miracles of Thekla”, in Talbot A.M. — Johnson S.F. (trans.), Miracle
Tales from Byzantium, Dumbarton Oaks Medieval Library 12 (Cambridge, MA — London:
2012) 1201, at 83.

32 Miracles of Thekla, ch. 19.25—26; trans. Johnson, “The Miracles of Thekla” 85.
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The martyr appeared and, seizing her hAimation, stopped the woman’s
headlong rush <for the cistern) and rebuked her for her recklessness. [...]
This most gentle of women (Thekla) dipped her finger into [a basin full
of water]. [...] She then applied it [...] to Bassiane’s forehead and to each
of her shoulders, and then went away leaving only the sweet west wind
blowing on her.

Mopagaveloa 3¢ V) pdptug xal tod ipatiov adtiis AaPouéwy, ths puev opuig
gmaae, ToAG Aotdopnaapiévy) Ths TOAUNS adTV [...]- xal TOV adTiig 1) Ttpao-
Taty xadiunoaca SaxTuAov [...], EMAAEIQEL TO RETWTIOV TOUTW Kol TGV XoTA-
wAeldwv Exatépay, xal AAAle, Lépupov [...] adT] uévov Atyvpdv EmimvéovTa
xatodeipooa.33

The saint’s appearance and disappearance are sudden. Thekla gives direc-
tions and acts, providing the scene with a certain realism. First, Thekla seizes
Bassiane abruptly by her clothing to put a halt to her flight to the cistern, while
at the same time she explains the risks of such a move by reproaching the
pregnant woman. The saint’s relatively violent, yet caring, movement is soon
turned into the gentle touch of a caregiver.3* With her finger, Thekla applies to
Bassiane’s body some fresh water that she receives from the woman’s female
servant. The mysteriousness of the martyr’s hagiophany becomes perceptible
through the suddenness of her departure, which is associated with the trans-
formation of the fierce heat into a ‘sweet west wind’ ({épupov Atyupév) which is
felt only by Bassiane, who spends the rest of the summer feeling ‘as if she were
enjoying springtime in the wooded, breezy suburb of Daphne’ (a0t uévy dg &v
Npt xal &g év Adewn 6 moAvdévdpw xal molvavépw ywpiw didyovoa).35

The tale of Bassiane has a tripartite structure that has hagiophany at its
very center. First, the hagiographer prepares Thekla’s hagiophany. Second, the
actual hagiophany takes place, and finally the effects of the hagiophany on the
heroine are presented. But how is the hagiophany prepared for? This is fulfilled
through the following steps. Firstly, the character (Bassiane) is introduced into
the narrative and her piety is described: she is a follower of Thekla who every
day spends time in the martyr’s shrine. Then follows a detailed description of
the extreme weather conditions and of how these affect the heroine: she is
heavily pregnant and oppressed by the unusual and unbearable heat. She finds

33 Miracles of Thekla, ch. 19.26—34; trans. Johnson, “The Miracles of Thekla” 85.

34  Cf otherhagiophanies of Thekla in which the martyr exhibits the same behavior (miracle
12) that are analyzed in Chapter 7.

35  Miracles of Thekla, ch. 19.35-36; trans. Johnson, “The Miracles of Thekla” 85.
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herself in such a desperate situation that she attempts to comfort herself in a
dangerous manner: by entering the deep waters of a nearby cistern.

The hagiophany itself constitutes an independent unit within the miracle
story, having its own beginning, middle, and end. It opens with the martyr’s
sudden introduction into the narrative when the latter reaches its climax. As
suggested by her movements, words, and bodily acts, Thekla’s intervention
in Bassiane’s life at that very moment is fleshy. The hagiophany ends through
Thekla’s sudden disappearance, which is associated with an abrupt change in
the weather. The last part of the tale is concerned with the aftermath of the
martyr’s hagiophany. Bassiane is the only person who experiences a springtime
amidst the fierce heat of the summer. She has an easy labor through which she
is liberated from both pregnancy and captivity.

The narrative closes with the storyteller’s explanation of how Bassiane’s
story is turned into the tale that he includes in his work: ‘And a witness to this
is the child born from the woman, the very famous Modestos, who is still alive
and adorns the city that is called ‘peace) and he recounts this miracle with
every possible grace. He is a kind man and filled with fine artistic sense’ (Kat
HdpTUg 6 €x TadTNG TéTE Yevdpevog mals, Médeatog 8¢ v 0Ttog & mdvu, Tt Te xal viv
&v {®at TeEA@V, xal TV elpvng, Emwvupov TOAY xoapdy, xal o Badua TodTo uetd
oM@V xal Gowv TRV xapitwy dwyyodpevos: ebBupog 3¢ 6 dwnp, xal TOATS YEUWY
Tg edpovaiag).38 The transformation of Bassiane’s hagiophany and her subse-
quent delivery into a narrative is firstly performed by the heroine herself, who
shares her experience with her own son, who is also a beneficiary of the saint.
Modestos is not just a trustworthy and sympathetic storyteller, but also an art-
ful storyteller. It is thanks to his artistry that the tale is widely circulated, reach-
ing the hagiographer’s ears too. We thus have a storytelling chain consisting
of three authoritative storytellers (Bassiane, Modestos, and the hagiographer),
each of them initiating a different transmission process of the tale. Bassiane’s
narrativization and first storytelling act brings the tale into the transmission
circle. Modestos publicizes the story to other potential storytellers of his times.
Lastly, by committing the tale to writing, the hagiographer ensures its endur-
ance throughout the centuries.

By using as a case study the hagiophanic experience of a pregnant woman
featuring in the miracle collection of Thekla, I have shown that hagiophany
is a central element of the tale’s storyness. It is introduced into the narrative
at a crucial point, preventing Bassiane’s drowning. At the same time, it is a
transformative experience and a powerful instance of dynamism, intensity,
and mysteriousness. While it has its own unity, the actual scene of hagiophany

36 Miracles of Thekla, ch. 19. 36—41; trans. Johnson, “The Miracles of Thekla” 8.
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becomes an integral part of the examined tale’s tripartite structure, contrib-
uting to its closure. Hagiophany is also an essential element of the poetics
of the tale that is endowed ‘with fine artistic sense’ (yéuwv Tig edpovaiag), to
use the author-storyteller’s words. Of course, Bassiane’s story provides just
one instance of hagiophany. Thekla’s miracle collection, which abounds with
hagiophanies, includes a rich variety of this type of epiphany. Evidently, a
systematic examination not only of hagiophany, but also of theophany and
demonophany, will shed light on their different characteristics and uses, their
narrative and aesthetic dimensions, their effects, and their continuities and
transformations from ancient to early Byzantine literature.3”

Compared to epiphany, there are more publications examining the narra-
tive devices of dream and vision in ancient and early Byzantine tales.38 As far
as ancient tales are concerned, the dreams and visions in the tales of Hermas
and those of Aristides, for example, have attracted good scholarly interest.39
For our purposes here, Patricia Cox Miller’s analysis is remarkably enlighten-
ing. She describes how the dreams and visions of Hermas and Aristides emerge
‘in the midst of everyday earthly reality’, a characteristic that as indicated above
is an important feature of storyness.*® Furthermore, Cox Miller discusses the
elaborate character and complex structure of Hermas’ dream tales, which fur-
ther reveal their artistry. The Shepherd's tales include framing dreams having
dreams-within-dreams-within-dreams. Often, as Cox Miller has pointed out, it

37  When available, the results of Doroszewska’s current project entitled ‘Epiphanies of the
Saints in Late Antique Greek Literature’ (http://historia.uw.edu.pl/en/research-project
/epiphanies-of-the-saints-in-late-antique-greek-literature/) are expected to contribute to
a better understanding of late antique epiphanies and to initiate further studies on the
subject. For epiphanies in Aristides’ Sacred Tales, see Tagliabue A., “An Embodied Reading
of Epiphanies in Aelius Aristides’ Sacred Tales”, Ramus 45 (2016) 213—230.

38 See, for example, Bronwen N. — Costache D. — Wagner K., Dreams, Virtue and Divine
Knowledge in Early Christian Egypt (Cambridge: 2019) 179-184; Constantinou S., “Healing
Dreams in Early Byzantine Miracle Collections” in Oberhelman, Dreams, Healing and
Medicine 189-197; Csepregi 1., “Changes in Dream Patterns between Antiquity and
Byzantium: The Impact of Medical Learning on Dream Healing”, in Csepregi I. — Burnett
C. (eds.), Ritual Healing: Magic, Ritual and Medical Therapy from Antiquity until the Early
Modern Period (Florence: 2012) 131-146; Zeppezauer D., “Warum wirken Wunder?: Die
Sprache der Arzte im Traum’, Zeitschrift fiir Antikes Christentum 17.1 (2013) 143-159.

39 See, for example, Cox Miller, “All the Words Were Frightful”; eadem, Dreams in Late
Antiquity 131-147,184—204; Harkins A.K.,, “Looking at the Shepherd of Hermas through the
Experience of Lived Religion”, in Gasparini V. — Patzelt M. — Raja R. — Rieger A.K. — Riipke J. -
UrciuoliE. (eds.), Lived Religion in the Ancient Mediterranean World: Approaching Religious
Transformations from Archaeology, History and Classics (Berlin — Boston: 2020) 49—70;
Tarvahauta, “A Just Man or Just a Man”; Downie, “Dream Hermeneutics in Aelius Aristides’
Ieroi logot”.

40 Cox Miller, Dreams in Late Antiquity 133.
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http://historia.uw.edu.pl/en/research-project/epiphanies-of-the-saints-in-late-antique-greek-literature/

THE ART OF THE SHORT NARRATIVE 27

is hard to distinguish between the frame and the dreams. As she herself has for-
mulated it, ‘inner and outer change place and are multiplied, as though multi-
ple consciousness is what these nested dreams are leading the dreamer into’#!

In a previous study, I have also tried to analyze the structure, but also the
types, forms, and narrative functions of healing dreams and visions in tales
that are incorporated into Byzantine miracle collections.*? As I have shown,
dreams and visions are independent narrative units within a tale, having their
own morphology. Yet, like epiphanies, dreams and visions interact with the
rest of the narrative. In sum, dreams and visions achieve the following: they
set the story in motion; they determine its unfolding; they change its direction;
they slow down or accelerate its closure; and finally, they contribute to the
tale’s attractiveness by creating the effects of suspense and surprise. Similarly
with the device of epiphany, dreams and visions, even though they have been
more systematically studied, still remain largely unexplored. The same is valid
also for the monstrous and the grotesque, the last important devices of story-
ness discussed here, which are the least examined devices.

There are only a couple of articles investigating the monstrous and the gro-
tesque in ancient and early Byzantine tales. The first examines the monstrous
in Phlegon of Tralles’ Mirabilia, while the second focuses on the monstrous and
the grotesque in miracle tales.? Interestingly, both articles concern the body,
suggesting that the most prevalent form of the monstrous and the grotesque
in our corpus is directly related to the human body. Focusing on the hermaph-
rodite bodies of Mirabilia, Julia Doroszewska concludes that it is a dynamic
narrative device activating a whole series of other bizarre actions and phe-
nomena which take place ‘in an irrational chain of causation’ and thus endow
the text with mystery and fascination.** Employing Mikhail Bakhtin’s theory
of the grotesque body, the second article investigates the revolting imagery of
the sickly, punished, and suffering body in miracle collections. Beyond its reli-
gious significance, as the article shows, the monstrous and grotesque body is

41 Eadem, “All the Words Were Frightful” 332.

42  Constantinou S., “The Morphology of Healing Dreams: Dream and Therapy in Byzantine
Collections of Miracle Stories”, in Angelidi C. — Calofonos G. (eds.), Dreaming in Byzantium
and Beyond (Aldershot: 2014) 21-34.

43  Doroszewska J., “Between the Monstrous and the Divine: Hermaphrodites in Phlegon of
Tralles’ Mirabilia”, Acta antiqua Academiae scientiarum Hungaricae 53 (2013) 379-392,
DOI: 10.1556/AAnt.53.2013.4.4; Constantinou S., “Grotesque Bodies in Hagiographical
Tales: The Monstrous and the Uncanny in Byzantine Collections of Miracle Stories”,
Dumbarton Oaks Papers 64 (2010) 43-54.

44  Doroszewska, “Between the Monstrous and the Divine” 389.
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not only the kernel around which the miracle tale develops, but a device of
great aesthetic and entertainment value.

Another important aspect of storyness that is not sufficiently discussed in
this volume is intertextuality — or what I would call ‘inter-storyness’. The story-
ness of the tale, which comes into being through a chain of storytellers, both
textual and extra-textual, who tell and retell it and thus adjust it to fit new
circumstances and the expectations of different audiences, is unavoidably a
construct of inter-storyness. Inter-storyness also concerns the dialogue and
interrelations between different tales or tale collections and previous texts.
A systematic examination of the inter-storyness of ancient and Byzantine tales,
such as those of Aristides and the hagiographer of Thekla mentioned above,
will not only illuminate the latter’s literary techniques, but will also reveal hid-
den aspects of the first, thus providing a better understanding of both works.

3 Story-Effect

Tales, like any other literary form, are addressed to different audiences.
The complex and multifaceted audiences of ancient and early Byzantine
tales may be divided into four large categories: the embedded audience,
the implied audience, the intended audience, and the real audience. The
embedded or inscribed audience is part of the storytelling situations that are
created within the tales reflecting their oral transmission, which is revived
each time they are read. The embedded audience consists of three types of
inscribed listeners: storytellers, a group of mostly anonymous auditors, and
characters who listen to stories-within-the-story. Each of these types has
its own internal categories and characteristics that prove the dynamic and
sophisticated nature of the tale.

To the group of the storyteller-listeners belong the authors of the texts and
the storytellers of a storytelling chain or a frame tale. The authors of tale col-
lections or other texts including tales appear as listeners of stories, as sug-
gested, for example, by the said tale from the Spiritual Meadow where Moschos
presents himself as the reteller of a tale he has heard from Gregory, the abbot
of Choziba monastery and later Bishop of Caesarea. With the exception of
autobiographical stories and stories reporting their personal experiences with
other protagonists, authors renounce the authorship of their works’ tales,
highlighting instead their roles as listeners and compilators. They continu-
ously remark that they retell, collect, and pass on in a written form what they
have heard from others. Moschos writes, for instance, in the prologue of the
Spiritual Meadow: ‘as I have put together a copious and accurate collection, so I
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have emulated the most wise bee, gathering up the spiritually beneficial deeds
of the fathers’ (wg oMV xal dANO7 cuMoyV Emomaduny: wg Emt THS coQuTaTHG
MEAITTNG T PuyweeT) TdV ITatépwy dpuadpevos xatopfiparta).4> Using the con-
ventional topos of the bee simile, Moschos presents in the most graphical way
his roles as a selective listener of ascetics’ stories and as an accurate compilator
who creates a collection of these stories by remaining faithful to their original
forms and contents.

The storyteller-listeners of a storytelling chain or a frame tale are mainly
pious pilgrims and monastics, both eponymous and anonymous, who pass
on the stories they hear from each other until these stories reach the author-
storyteller-listener — the last participant in the chain or the one who closes
the initial frame. As is mostly the case with the author-storyteller-listener,*6
the chain and frame storyteller-listeners are commonly embedded in the tale
at the outset. Thus we read, for instance, at the beginning of the third tale of
the Lausiac History: ‘the aforementioned blessed Isidore had met Antony of
sacred memory and told me of an incident well worth recording which he had
heard from him’ (‘O poxdprog o9tog Toidwpog cuvteTuyR®s Avtwvin 6 poxapity
YpagTis d&tov Supyoatd pot mpdyua, dxnxows map’ adtod).4? In this storytelling
chain, there are two listeners: Isidore and Palladios, the author, who listen to
the same story at different points in time.

The first listener that is of interest here, Isidore, is also the protagonist of the
Lausiac History's first tale (ch. 1). Isidore is the first holy man whom Palladios
meets when he goes for the first time to Alexandria, that is during the emper-
orship of Theodosios I (379—395). In the first tale, Palladios describes Isidore
as a ‘wonderful man’ and as a man ‘with completely beautiful character and
knowledge’ (dvdpt Bavpaciw mavtdbey xexoounuéve &v te #lel xal yvwoel).*® In
other words, Isidore has all the qualities of an exemplary storyteller-listener.
Impressed by Isidore’s holiness, Palladios asks him to become his ascetic
instructor. Even though Isidore refuses to undertake this role and sends
Palladios to another ascetic — Dorotheos, the protagonist of the next tale
(ch. 2) — he teaches the author through his storytelling acts. He tells Palladios
tales he has heard from other equally pious storytellers, such as Antony the
Great, who is the first storyteller of the third tale.

45  Spiritual Meadow, Prologue, 2852; trans. Wortley, John Moschus 4.

46 One exception, an author-storyteller-listener inscribed not at the beginning, but at the
end of the tale, is provided in the hagiophany tale from the miracle collection of Thekla
discussed above.

47 Lausiac History, ch. 3, p. 18.12—14; trans. Meyer, Palladius 34.

48  Lausiac History, ch. 1, p. 15.8—9; trans. Meyer, Palladius 31, with modifications.
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This exchange between Isidore and Palladios seems to last for fifteen years:
from the first time the two men meet — at that point Isidore is seventy years
old — until the time of Isidore’s death that takes place when he is eighty-five
years old. In fact, Isidore proves an exemplary storyteller-listener not only for
Palladios, but also for his other distinguished visitors. In the tenth tale, we
are informed that Melania the Elder (350—c.410) hears stories from Isidore
about another ascetic, Pambo, who is the protagonist of this tale. Melania, in
turn, the only female storyteller of the collection, is another frequent chain
storyteller-listener. She appears listening to and telling stories in at least four
different tales (chs. 5, 9, 10, 46).

The groups of chiefly nameless auditors that are inscribed in the exam-
ined tales are either small and private or large and public. An ascetic’s visi-
tors seem to form small groups not larger than ten people. For example, in the
Spiritual Meadow it is reported that when visiting ascetics’ cells and monas-
teries Moschos is accompanied by his friend, the aforementioned Sophronios
who later becomes Patriarch of Jerusalem and writes another tale collection,
the Miracles of Kyros and John. The author of the History of the Monks in Egypt,
to mention a second example, belongs to a group of seven individuals, pos-
sibly also monks, meeting Egyptian monastics. These small groups are homo-
geneous: they consist of religious men, co-travelers who desire to be edified
through encountering exemplary ascetics and listening to their stories.

As for the large and public groups of listeners, these are mainly mixed audi-
ences, yet homogeneous to a great extent. They might be the inhabitants of
a whole city, such as Thessalonike, participating in a liturgical assembly cel-
ebrating the holiness of Saint Demetrios and listening to his miracle accounts
(Miracles of Demetrios). They might be the patients populating a shrine that
listen to the stories of other people’s miraculous healings while waiting to
receive their own cures (e.g. Miracles of Kosmas and Damian). Finally, they
might be the members of a monastic community listening to their abbot’s tales
(e.g. Anastasios of Sinai’s Edifying Tales).

As for the characters who listen to stories-within-the-story, they can be
either eponymous or anonymous men who might be related to the protagonist
and storyteller. To my knowledge, these characters form two antithetical types
of listeners: the nosy and eager listener and the incredulous and bored listener
that offer a humorous version of the practice of story-listening.*° The nosy and
eager listener is mostly exemplified in the Narrations of Daniel of Sketis. This
listener is always embodied by the same character, Daniel’s nameless disciple,

49 A more systematic examination of these characters might reveal also other types of
listeners.
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who is present in almost all eight tales edited together by Britt Dahlman.5°
This disciple is not only Daniel’s most devoted follower, but also the most dedi-
cated listener of his stories, also asking for information that might not initially
be provided by Daniel. The tale in which the disciple’s curiosity and desire
for a particular story reach their highest point, however, is that of Eulogios
(ch. 6), where Daniel, contrary to his common custom, does not behave as an
eager storyteller because, as he insists, this is a confidential story that must
remain untold.>!

The disciple, however, takes Daniel’s reluctance to share Eulogios’ story per-
sonally and thus becomes so angry that he stops speaking with his master. He
even refrains from preparing Daniel’s daily meal as was customary. The hun-
gry master then goes to the disciple’s cell asking for explanations. During this
meeting, which takes the form of an exchange between a father and a son, the
disciple informs Daniel that he no longer does consider him a father, suggest-
ing that he will stop being his follower. Taking the disciple’s words at face value,
Daniel is about to leave. He is, however, prevented by the disciple, who states
that he will not let him go unless he reveals Eulogios’ story.

The disciple’s final act and words provide the scene with a humorous
dimension, as it is clearly manifested that his ‘anger’ and avenging stance are
playacted. The disciple uses them as tricks to push Daniel to satisfy his curios-
ity by telling the tale of Eulogios. In fact, the disciple would never renounce his
beloved master. As the author-storyteller remarks, ‘the brother could not bear
seeing the elder afflicted at any time, for he loved him very much’ (odx n8dvato
yap 6 ddeAgos 1delv ToV Yépovta OAMBopMeVOV TToTe" yda yap adToV Ttévu).52 Daniel,
in turn, prolongs the amusement of the scene by agreeing to tell Eulogios’
tale provided that the disciple prepares his meal. Eventually, both men return
to their usual roles that are designed for each other: the storyteller and the
story-listener.

An instance of the bored and incredulous listener can be found in the History
of the Monks in Egypt — in the frame tale that involves Kopres (ch. 10), a monas-
tic who is another great listener and teller of tales.53 While Kopres tells one
of his long stories, one of the listeners that belongs to the author-storyteller’s

50  Daniel of Sketis, Narrations (BHG 2099z—2102f, 79-80, 121-122, 618, 2255, 2453), ed.
B. Dahlman, Saint Daniel of Sketis: A Group of Hagiographic Texts, Studia Byzantina
Upsaliensia 10 (Uppsala: 2007) 108-187.

51  Daniel’'s behavior as a storyteller in this particular tale is discussed in Chapter 5.

52 Daniel of Sketis, Narrations, ch. 6, 49—51; trans. Dahlman, Saint Daniel 151.

53  For Kopres’ storytelling role, see Constantinou — Andreou, “The Voices of the Tale” 32-34
and Chapter 8 in this volume.
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group is ‘overcome with incredulity’ (dmiotia) and falls asleep.3* The incredu-
lous listener then receives a divine dream which recreates the scene of the
actual hearing of Kopres’ stories. In the dream, he sees himself and the others
listening to Kopres, who reads from a magnificent book with gold letters. The
scene also includes an otherworldly figure saying to the dreamer in a frighten-
ing way ‘are you dozing instead of listening attentively to the reading? (Odvx
dxovElg TPoaeX@S Tod AvayVRTUAToS, AR vuoTdlels;).55 At these words, the man
wakes up and becomes a storyteller in his turn, sharing his supernatural expe-
rience, which becomes a lesson on the act of story-listening. It teaches how to
become an exemplary listener for one’s spiritual benefit.

The implied audiences of the tales under discussion are their ideal listen-
ers or readers. Like the embedded audiences, implied audiences are also con-
structed within the texts through the storytellers’ words and behavior. First,
storytellers directly address their implied audiences by using cajoling words and
phrases, such as ‘most faithful’ (niotdtaror),56 lovers of Christ’ (@tAdyptotot),>?
‘your fondness for listening’ (duetépa @uAnxoia),°® and ‘God-loving and dear
brothers’ (ptAé0zot xai dyamyrot ddehgoi).>? This flattering rhetoric is found in
the prologues of tale collections and miscellanies and in different parts of indi-
vidual tales: at the beginning of a tale, where they function as captatio benevo-
lentiae; at various points during storytelling to direct the audience’s attention
to particular parts of the tale, thus guiding its perception; and at the end of the
tale, to point to the tale’s moral message.

The ideal audiences are those behaving like the exemplary embedded audi-
ences that find the storyteller’s tales true, admirable, inspiring, edifying, and
imitable. In addition to flattering their audiences, storytellers declare how
they work to find tales with these characteristics. The author-storyteller of
Thekla’s miracle tales, for instance, writes in the prologue of the collection:
‘I have made mention of people, places, and names, so that the audience has
no doubts about these events, but rather can consider them from close up and
examine the truth of what I have said’ (A& Tofto 3¢ mpoowmwy xat Témwy xai

54  History of the Monks in Egypt, ch. 10, 160, trans. Russell, “The Lives of the Desert
Fathers” 85.

55  History of the Monks in Egypt, ch. 10, 163-164; trans. Russell, “The Lives of the Desert
Fathers” 85-86.

56  Miracles of Kosmas and Damian (BHG 385—391) p. 130.58, ed. L. Deubner, Kosmas und
Damian: Texte und Einleitung (Leipzig — Berlin: 1907) 193—206.

57  Ibidem, p.109.22-35.

58  Ibidem, p. 17.75-79.

59  E.g.John, Archbishop of Thessalonike, Miracles of Demetrios (BHG 499-523), ch. 2, 27, ed.
P. Lemerle, Les plus anciens recueils des Miracles de Saint Démétrius, vol. 1: Le texte (Paris:
1979) 4-165; trans. mine.
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GVOUATWY EUVIUOVEDTOUEY, WTTE PNSE TEPL AVTAV TOVG EVTUYXAVOVTAS APLBEMELY,
G &yyvbev Exew xal motelobot Ty mepl @v elpuapey EEéracty The dAndeiag).60
Even though, as the hagiographer remarks a little earlier, he has collected great
numbers of Thekla’s miracles, he chooses to include in the collection only
those miracles whose beneficiaries are contemporary or lived recently. All the
miracles of the anthology derive from exclusively truthful sources which, as
also manifested in Modestos, the source of Bassiane’s story analyzed above, he
names and locates so that his audiences can at any time prove their veracity.
Aswell as in prologues, the tales’ truthfulness is a recurrent theme also in indi-
vidual tales and particularly in those that might seem too strange to be true.%!
Concerning the tales’ admirable, imitable, and edifying character, we read
in the prologue of the alphabetical collection of the Apophthegmata Patrum:

In this book, the virtuous asceticism and the admirable way of life and
words of the holy and blessed fathers are written. They are meant to
inspire and teach the ones who wish to imitate their heavenly conduct,
so that they may make progress on the way leading to the kingdom of
heaven.

"Ev t0¢e 1) BiPAw dvaryéypamtal évdpetog daxnatg xal Savpaoty Biov da-
Yoy xal pnoelg aylwv xal poaxapiowv Tatépwy mpos CAAov xal modeioy xal
Rigmaw TV T 0dpdviov ToAtelay E0eAdvTwY xatopbolv xal Ty eig faciAeioy
odpavy BovAopuévey 63evety 636v.62

As the criterion for choosing the miscellany’s contents — the virtuous ascetic
lives and words of the holy desert fathers — their ability to provoke admiration
is proclaimed. The implied audiences are prospective or current ascetics that
through reading or listening to the book’s admirable, and therefore attractive,
contents will acquire the needed knowledge and human examples leading
them to the acquisition of their own holiness. As is the case with the tales’
veracity, so also their admirability and didacticism are repeatedly mentioned
within individual tales of the examined corpus.®3

In contrast to the previous two audience categories (embedded and implied
audiences), the intended audience is discernible in the prologues and epilogues

60  Miracles of Thekla, Prologue, 18—21; trans. Johnson “The Miracles of Thekla” 3; emphasis
added.

61  See, for example, Miracles of Thekla, chs. 18, 20—21; 33, 62—64; 38, 37-40; 39, 15-17.

62 Sayings of the Desert Fathers (Apophthegmata Patrum; Alphabetical collection), Prologue,
72, ed. in PG 65:72—440; emphasis added.

63  See, for example, Apophthegmata Patrum (Anonymous Collection), chs. 410 (p. 262) and
761 (p. 620) (admirability); 618 (p. 464) and 725 (p. 574) (didacticism).



34 CONSTANTINOU

of collections and miscellanies and not in individual tales. The intended audi-
ence might be the same as the implied audience, as suggested in the aforemen-
tioned prologue of the alphabetical collection of the Apophthegmata Patrum.
In that case, groups of ascetics are both the implied and the intended audi-
ence of the text — they might, in fact, also be part of the work’s actual audi-
ences, which are described in some detail below. As well as a group of persons
(i.e. monastic communities, pilgrims, inhabitants of a city, sufferers seeking
miraculous cures), the intended audience of a tale collection might be repre-
sented by just one individual, the person that inspires its creation, to whom the
author devotes his work. A case in point is Moschos’ Spiritual Meadow, which
is written for and devoted to the author’s most beloved friend and co-traveler
Sophronios:54

Think of the present work in the same way [as someone entering a
meadow in spring] Sophronios, my sacred and faithful child. For in it,
you will discover the virtues of holy men who have distinguished them-
selves in our own times [...]. From among these I have plucked the finest
flowers of the unmown meadow and worked them into a crown which
I now offer to you, most faithful child; and through you, to all its readers
and listeners. I have called this work meadow on account of the delight,
the fragrance and the benefit which it will afford those who come across

it [...]. So I have striven to complete this composition to inform your love,
oh child.

Totobtov 8¢ xal 6 mopdy oV LTTOAdpUBavE, lEpdy xal TITTOV TEXVOV
Zwepdvie. Ebpnoelg ydp év abtd dpetag dylwv dvdpdv &v Tolg Xpévolg Nu&v
Stohoupdvtav: [...] €€ v T xod dpeddpevog vy TAEXTEY aTEQAVOY dxy)-
paTou AgtudVog Aoy, TPOTPEPW ToL, TEXVOV TLITETATOV, Kol did god Tolg
maat. Ao xal T mopdv TodTo T TéVua Actudva dmexadéoapey, S THY €v
adT® TépPv Te xal edwdiay, xal wéAetav Tolg Evtuyydavovaw [...]. Ao Tpog
TO TPV EAYAKO TOVTAYIAL, TIAY)POPOP&Y TV DUETEPAY, TEXVOV, BydTyv.65

As suggested by the encomiastic phrases that Moschos uses to address
Sophronios (‘my sacred and faithful child’ and ‘most faithful child’), the author
considers the latter as both the ideal and the intended reader of his work,
which he himself names leimon (‘meadow’). Moschos uses the image of the

64 For the two men’s friendship, see Chadwick H., “John Moschus and His Friend Sophronius
the Sophist’, Journal of Theological Studies 25.1 (1974) 41-74.
65  Spiritual Meadow, Prologue, 2852; trans. Wortley, John Moschus 3—4, with modifications.
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meadow that flourishes in spring to achieve a triple purpose: to present his
work method; to describe the nature of his text; and to explain its use. Moschos
sees himself as a gardener entering a spring meadow that has beauties arrest-
ing the eyes and nostrils and charming the senses. Being an experienced gar-
dener, Moschos can tell the flowers with the finest quality, which he plucks and
turns into the most dazzling flower garland.

The creation of the floral crown (&v8y mhextév otépavov) functions as a
meta-poetic image of the anthologist’s workshop. The word ‘anthology’, deriving
from the Greek work anthologia (dvboroyia), literally means flower-gathering.
Just as the garland is created by flowers that are the best of the best, the col-
lection consists of tales that are the best of the best. Moschos undertook this
pleasant, yet difficult, task because he wanted to produce the most valuable
work that he could offer as a powerful gift of love and friendship to Sophronios
and through his friend to wider audiences. What is thus originally designed as
a gift of friendship turns into a gift of philanthropy aspiring to provide delight
and edification to the world at large. The fact that the Spiritual Meadow has
been such a popular text throughout the ages constitutes the strongest indica-
tion of its use as both an entertaining and edifying text.66

One important role of the first three audiences (fictional, implied, and
intended) is to influence the perceptions of the final audience, that is, the
actual (real) audience, either contemporary (primary) or posterior (second-
ary). Like the previous audiences, the actual reader or listener of the discussed
works is also invited to find the tales similarly true, admirable, imitable, and
edifying. As the preceding discussion has made clear, the tales appear as per-
formances that are designed to have positive and edifying effects on all their
audiences — inscribed, implied, intended, and real — that at times coexist, at
times correspond, and at other times are inconsistent. It should be pointed out,
however, that the three textually constructed audiences (inscribed, implied,
and intended) cannot be taken as witnesses of actual audiences’ behaviors,
since an author’s audience, to use the title of Walter Ong’s often-cited article, ‘is
always a fiction’6” Being fictions, these audiences, as mentioned earlier, could
be examined also from the point of view of storyness. Yet their possible impact
on the texts’ actual audiences renders them inseparable from story-effect.

Through the storyteller and storyness all audiences are meant to be directed,
while their thoughts and emotions are expected to be evoked and transformed.
The audiences’ mental and emotive responses are particularly important, as

66  For the Spiritual Meadow’s popularity and relevant bibliography, see Chapter 9.
67  Ong W], “The Writer’s Audience Is Always a Fiction”, Modern Language Association 9o.1
(1975) 9—21.
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they effect their immersion in the texts’ storyworlds, by means of which they
may appreciate the stories as true or believable, admirable, inspiring, edifying,
and even imitable.

Being used to describe the work of special people (e.g. monastics, pious
laypeople), mirabilia (products of magic and oddities of nature and culture)
and miracula (events of divine origin), as well as the feeling they evoke, it is
not surprising that the word ‘wonder’, as both verb and noun, and its vari-
ous derivatives and synonyms (e.g. thaumazo, thauma, thaumastos, thauma-
sios, thaumasmos, thaumasiourgéma, thaumasiourgia; paradoxos; semeion;
teras; dynamis), are the most repeated words in early tales. People’s deeds are
wonder-ful because they are beyond bodily pleasure and desire. Marvels are
wonder-ful because they exceed human knowledge and expectations about
nature and culture. Lastly, miracles are wonder-ful because they are produced
by divine power and attest to its presence in the human world.

The tripartite tale theory (storyteller, storyness, and story-effect) that has
been outlined here provides medievalists, short story scholars, and narratolo-
gists with a useful theoretical model, as it includes all the elements that exist
for the sake of the story: its origin and circulation through retelling (storyteller
and listeners who appear as potential storytellers), its form and characteris-
tics (storyness and its relationship with that of other texts), and its power and
impact on both intra-textual and extra-textual audiences (story-effect, both
emotional and intellectual).
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CHAPTER 2

Telling a thauma in Hagiography and
Paradoxography

Christian Hogel

1 Introduction

It is a common thing to tell a story about what goes against expectations. In
many such cases, expectations will depend on common notions of what is pos-
sible and probable, and when stories go beyond this, storytellers will be tak-
ing their audiences into what goes under the label of the wondrous or even
miraculous: what in Greek is often referred to as thauma. A thauma (and cog-
nate terms such as the adjectives thaumasios and paradoxos) may reflect many
experiences and notions about the world and how we live in it, but as found
in Greek paradoxography and hagiography, natural or physical laws, as experi-
enced through everyday life, take up a central importance in almost all cases.
The author-storyteller and their public know what is normally possible, and
the story points out an instance of something transgressing this experience.
Whether it is a bird, a river, or a person performing the thauma, they all do
what birds, rivers, and persons normally are not, or are not thought of as, capa-
ble of doing, namely act beyond what we will here call the laws of nature. This
is, in the examples we shall be dealing with, what the term thauma singles out.!

This use of thauma is slightly different from that very often found in much
Homeric and classical literature (with numerous later imitators), where
thauma refers to the impression that persons, buildings, or works of art may

1 On literary analysis of miracles in (Byzantine Greek) hagiography, see Constantinou S., “The
Morphology of Healing Dreams: Dream and Therapy in Byzantine Collections of Miracle
Stories”, in Angelidi C. — Calofonos G. (eds.), Dreaming in Byzantium and Beyond (Aldershot:
2014) 21-34. On the social or even anthropological aspects of miracles, see Brown P, “The Rise
and Function of the Holy Man in Late Antiquity”, Journal of Roman Studies 61 (1971) 8o-101;
Kee H.C., Miracles in the Early Christian World (New Haven: 1983), and Flusin B., Miracle et
histoire dans lceuvre de Cyrille de Scythopolis (Paris: 1983), see esp. 157 on the use of the com-
pound paradoxon thauma; Grant R.M., Miracle and Natural Law in Graeco-Roman and Early
Christian Thought (Amsterdam: 1952) was unfortunately not available to me. The very idea
of anything transgressing nature requires a notion of nature; on this see Lloyd G.E.R., “Greek
Antiquity: The Invention of Nature’, in Torrance J.R. (ed.), The Concept of Nature (Oxford:
1992) 1-24.
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cause upon a person in the story (an impression that is normally thought of
as passing on to the audience).? These instances hardly point beyond any laws
of nature, though the emotional response in the recipient may be of a similar
kind. The wonder of beauty, grandeur, physical or mental strength, etc. may
be startling, and this idea of wonder also has an enormous position within
Greek (and other) reflections on the power of art and artistic performance.
Nevertheless, what becomes singled out in what may be called the short tale
genres of paradoxography and hagiography is mostly the thauma involving
actual transgression of physical/natural laws, evidencing what we could not
or would not foresee since our daily life experience would in physical/natural
terms exclude the very possibility. Such instances are often referred to collec-
tively as miracles or wonders (in those days and today), but the semantic fields
of these notions need to be further defined, since they involve numerous asso-
ciations both old and modern.

‘Miracle’ — from Latin miraculum — to a large degree mirrors the Greek
thauma, but will here only be taken in its performative sense, i.e. a miracle
caused by someone or something. Or, to put it in more active terms, in all
cases discussed here there will be an agent performing the miracle. This agent
may in many cases not be the ultimate source or cause; often we are meant to
understand that God, a god, ‘nature or some larger power or system is behind,
enabling this exception to the common possible.® Often this will point to
whole systems of (religious) belief and (philosophical) knowledge, but what
interests us here is the notion of a causality, something operating behind or in
support of the agent.

‘Wonder’ is another term that often covers what lies in the thauma,
especially in paradoxography, and the Greek paradoxon (both as adjective
‘wondrous’ and as noun ‘wonder’) also comes close to reflecting modern per-
ceptions of the term ‘wonder’ The sources of wonders are many (including
the aesthetic/moral ones excluded above), but one that should be highlighted
from the start is distance (from the place of the narration), which is often of

2 Onthauma in ancient literature, see esp. Lightfoot J., Wonder and the Marvellous from Homer
to the Hellenistic World (Cambridge: 2021), and the chapter “Cataloguing the Marvellous:
Herodotus and Paradoxography’, in Priestley J. (ed.), Herodotus and Hellenistic Culture
(Oxford: 2014) 75-87; also the online site on paradoxography constructed by Hardiman R.,
“Paradoxography’, https://sites.google.com/site/paradoxography/ (last visited May 29, 2022).

3 The use of the concept of ‘miracle’ has come under hard debate lately; see e.g. Bersee T., On
the Meaning of ‘Miracle’ in Christianity: An Evaluation of the Current Miracle Debate and a
Proposal of a Balanced Hermeneutical Approach (Leuven: 2021). In the present text, the basis
will in the first place be the occurrence of thauma, paradoxon, and related words.
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importance in accounting for things observed.# The wondrous, according to
such thinking, is found in distant places. This could suggest that physical/
natural laws are perhaps not quite so universal after all. As we shall see, won-
der in this meaning of exception through distance goes into paradoxographi-
cal tales but never to the degree of constructing a clear notion of a beyond with
other physical/natural laws.

With this basis in the common use of the concept of thauma in paradox-
ography and hagiography, I will argue that the thauma tale is a specific type
of narration in (classical and late classical/Byzantine) Greek literature, with
its specific genre features and narrative modes.> More specifically, I will argue
that the two types of thauma tale share (in general), firstly, a reference to physi-
cal laws as a basis; secondly, a distinction between the agent and the source
of the thauma; and thirdly, a degree of suddenness in the description of the
thauma, an issue that will be further analyzed below.

An important support for our suggesting the existence of a generically
discernable thauma tale (found frequently in one of two types, i.e. paradoxo-
graphical or hagiographic) is the very fact that they were often compiled in
collections. Paradoxographical collections, with varying titles and words
announcing the miraculous nature of the narration, show that a specific inter-
est went into gathering and reading about natural thaumata, inviting readers
and listeners to compare and evaluate. Some collections focused on specific
natural phenomena, for example on water, but since its early stages writers of
paradoxography were particularly keen on identifying the geography and par-
ticular places for each thauma, in some cases even making place the organiz-
ing principle of a collection.” Compilers of such collections would also often
make references to where a story had appeared in earlier writing, reminding
readers and listeners that such stories were common in historiography, geog-
raphy, and other genres based on knowledge/research. But when appearing
in a collection, these stories took on a life of their own and became a genre

4 See the seminal Wittkower R., “Marvels of the East: A Study in the History of Monsters’,
Journal of the Warburg and the Courtauld Institutes 5 (1942) 159-197.

5 Not much scholarship is concerned with the literary similarities and interplay between
paradoxography and hagiography, but see Johnson S.F., The Life and Miracles of Thekla: A
Literary Study, Hellenic Studies 13 (Cambridge, MA — London: 2006), esp. the chapter “Greek
Wonders: Classical Models for Christian Miracle Collections” 172—220. See also Chapter 7 in
the present volume.

6 See e.g. Geus K. — King C.G., “Paradoxography”, in Keyser P. — Scarborough J. (eds.), Oxford
Handbook of Science and Medicine in the Classical World (Oxford: 2018) 431-444.

7 See section 3 on “The Topological and Geographical Principles of Organization” in Geus —
King, “Paradoxography” 436—438.
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of its own. The same goes for miracle tales within hagiography.® From early
on, saints would — as a sort of imitatio Christi — perform miracles, and soon it
would be obvious, at least to Christian audiences, that tales of persons per-
forming miracles would be narrating the performances of a saintly person.
Some hagiographical collections were closely tied to specific locations and in
that sense also included a topography as unifying theme.® Collections of sto-
ries of miraculous healings make up an important segment of Christian thau-
mata, with doctor saints becoming central figures of Greek hagiography.!® But
across these variations, as with the paradoxographical tales, the (Christian)
hagiographical miracle tale also has quite a clear generic status, being found in
collections as well as commonly embedded in larger tales within hagiography,
historiography, and other genres.

To establish an overview of the generic specificities of this thauma tale (in
both paradoxography and hagiography), we need to look at other types of tales
that existed, not least others that were also included in collections. The label
edifying or beneficial tale is found in hagiography, in rhetorical handbooks, his-
toriography, etc. and singles out tales with a fitting moral, normally in guid-
ance of individual human conduct.!! Collections of beneficial tales abound,
and such collections may group tales according to virtues, but many other
systematizations are found (topography, biography, etc.). The beneficial tale
is thus a generic type of short tale that parallels that of the thauma tale very
well. And as with the thauma tales, beneficial tales also enter larger narrations
or are, conversely, excerpted into collections stringing such tales into a type of
their own. Yet the beneficial tale, normally, does not include a thauma or any
transgression of the laws of nature. Examples of tales that overlap these dis-
tinctions (beneficial/miraculous) do of course exist — no generic classification
system is tight — but the very existence of the distinct collection types supports

8 On hagiographical collections (of miracle tales), see Efthymiadis S., “Collections of
Miracles (Fifth-Fifteenth Centuries)”, in idem (ed.), The Ashgate Research Companion to
Byzantine Hagiography, vol. 2: Genres and Contexts (Farnham: 2014) 103-142. Healing sto-
ries make up a large proportion of Christian miracle tales, but the genre includes miracles
of many types. Scholarship, nevertheless, tends to define the genre almost uniquely on
the basis of the healing feature; see ibidem, 104 and Johnson, The Life and Miracles of
Thekla 175-176.

9 On the importance of space and place in hagiography, see Veikou M., Spatial Paths to
Holiness: Literary ‘Lived Spaces’ in Eleventh-Century Byzantine Saints’ Lives, Studia
Byzantina Upsaliensia 22 (Uppsala: 2023).

10  Hogel C., “Money and Sainthood: Doctor Saints as Christian Heroes”, forthcoming.

11 Binggeli A, “Collections of Edifying Stories”, in Efthymiadis, The Ashgate Research
Companion 2:143-159.
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our speaking of the thauma tale as a generic category contemporaneous with
the tales.

2 The Metaphysics of the thauma Tale: the Distinction Between
Agent and Source

Having thus singled out the thauma tale within hagiography and paradoxogra-
phy as jointly dependent upon a transgression of natural/physical laws, a meta-
physical aspect necessarily enters the discourse. If they are not performed or
caused within the normal parameters of daily life, a reader or listener will soon
ask or wonder who or what then is behind the surprising powers or abilities of
the agent. This power may in some cases seem harder to single out, but the fol-
lowing is an attempt to highlight this question of source as different from the
explicit agent in the story (with exceptions that we will also discuss). Whereas
the agent — the person, animal, or other entity performing the miracle — is
normally obvious in the tale, the ultimate source of this power is, especially
in paradoxography, less so. Still, I will here argue that it is a common feature
of the thauma tale that there is (almost always) a non-human framing of the
story. Something beyond human capacity is responsible for the thauma taking
place or being possible. This is in contrast to many beneficial tales, where the
person(s) involved can to a larger degree be the cause of their beneficial action
or attitude. Certain virtues may, in a Platonic or other spirit, rise to the impor-
tance of ultimate cause, and Christian saints are clearly perceived as deriving
much, if not all, of their spiritual force and exemplary nature from their faith,
but we are usually not meant to take their virtues as part of their miraculous
performance. Virtuous behavior normally comes with fully complying with
normative rules, and this lies within the scope of any person. But the distinc-
tion between agent and source also differentiates our thauma tale from many
other tales where divine intervention is the cause of miraculous change, e.g.
in many pagan accounts of gods entering the scene of action and deciding or
redirecting the outcome. Below, we shall see an example of the exceptional
instances where Greek hagiography and paradoxography employ this mode
of narration. Furthermore, we should also note that the distinction between
agent and source, important also for our discussion of Greek hagiography, is
not directly taken from the New Testament pattern of Christ’s miracles. For
in those cases of performed miracles, the agent and source are perceived as
one, namely Christ himself. But in hagiography, as in paradoxography, there is
a division between source and agent, and since the source is (almost) always
the same (‘nature’ in paradoxography, and God in hagiography), one reason
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for not mentioning the source may be the simple problem of repetition, which
could end up sounding redundant.

Let us look at some examples from both paradoxography and hagiography
to see the dynamics of agent and source at work. So let us repeat: The agent
is the person, animal, or other that performs the miracle; the source is what-
ever force behind is either mentioned, intended, or adumbrated through the
narration. The three following examples from the paradoxographical collec-
tion of Antigonos, entitled Collection of Paradoxical Stories, may serve as a
starting point:

30 When wild goats in Crete are hit by an arrow, they seek out dittany.
For this drives out the arrows.

40 Cranes fly high in order to see far away, and if they see dark clouds
or a sudden storm, they seek out a resting place. They also have a leader.
So, when the others have gone to sleep with their head below their wing,
the leader keeps his wing free and his head high up, and if he observes
any danger, he informs the others by a loud sound.

46 Aristotle says that when the eagle grows old, its beak grows bigger
and curvier, and in the end, it dies of starvation. Also, according to him,
the vulture takes hold of those chicks that the eagle casts out and brings
them up. And that the eagle forces the young, while they are still small, to
look towards the sun, and kills those that get running eyes or are unwill-
ing to face the sun.

30 Tag 8" év Kpwymy alyos tag dryplog, 8tov to&evbdat, {ntety Ty Sixtapvov:
Soxel yap exPAntind elvor TV PeAddv.

40 Tag 3¢ yepdvoug eig Uhog méteaba, tva xabopdaty popdy, xdv Bwat
vén xal cuaTpoy Nouxdletv: Exew 8¢ xal Vyepdvar g pev 0dv Mg xaded-
etv 0o TV TTEpuYX TAS XEQAAAS DelTag, TOV NYEUEVA YOV EXELY TTPOOPW-
uevov, xav aladytal [Tt] onuaivew Taig dMaig fodvra.

46 ‘0 3¢ ApioTotédng eroty, T6 AT Ynpdoxovtt T puyxos adEdveadat xal
yoppodabat xal TéAog dmodwaxew AMud. TV ervnv d& Todg ExfBAnbévtag Tév
veoTT@VY U1 oD detod AapBdvety xal éxtpépety. Tov O deTdv Emavaryxdlet Ta
Téxva ETLPIAG BvTar TG TOV Aoy BAETEW, TO 8¢ Sonphov ad TV xal ) BEhov
avtogOaApelv dmoxtelver. 12

12 Antigonos, Collection of Paradoxical Stories [lotopiwv mopadéiwv cuvaywyn], ed.
A. Giannini, Paradoxographorum Graecorum reliquiae (Milan: 1966) 31-109, at 48 and 52;
my translation.
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In all these three small tales from Antigonos’ collection, we hear of the surpris-
ing ways of animals. In the first case (30), goats can cure themselves; in the
second (40), cranes have organized their society in a specific way; and in the
third (46), Aristotle is quoted for information on how eagles raise their young.
The wonder that these tales may produce (as was presumably expected by
Antigonos) clearly stems from the surprising similarity — or dissimilarity — that
the tales establish between human and animal habits. The clash between the
agents (i.e. the animals) and their performance (the more or less human-like
behavior) comes through already in the first line of every tale, since the ani-
mals need no further introduction. Furthermore, common to all these stories is
the lack of indication of why what is told is a thauma. The reader or listener is
expected to gather that on their own. Also, there is no indication of how these
surprising features have come to be, no mythological tale, as would be com-
mon in aetiological accounts.!3

It is only references to places, like Crete in our first story, or to names,
like Aristotle in the last story, that point to the empiric nature of the tales.
Whenever found, such geographical pinpoints or scientific cross-references
underline that this has been observed, by someone, and now credited with (at
least a degree of) belief. Lastly, in these examples from Antigonos’ collection,
all information is given as reported. The use of the accusative with infinitive
in the first two stories assures that the reader knows that this is a reported
account. In the last tale, a gnot (‘says, with Aristotle as subject) governs the
clause, whereas many other tales in such paradoxographical collections are
introduced with a more impersonal gact (‘they say’). But the result is the same.
Antigonos is telling us that somebody, the name of whom is only given in some
instances, is giving us this information; he himself is just reporting. This per-
haps leaves open the question of ultimate dependability, but it also underlines
that nothing is invented, but asserted on the authority of others, implying a
basic level of scientific approach, common to most paradoxography.

In hagiography, a thauma is often presented in quite a similar way. Let us
take an example from an early saint’s Life, namely Gregory of Nyssa’s Life of
Gregory Thaumatourgos. This saint became known as a performer of miracles,
as is evident in his name extension, but his Life actually gives an account of his
whole life, recounting only relatively few miracles. One of these takes place in
his youth, when he is falsely accused by a prostitute, who nevertheless receives
her pay:

13 See Wessels A. — Klooster . (eds.), Inventing Origins? Aetiological Thinking in Greek and
Roman Antiquity (Leiden: 2021).
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For as she received the money in her hands she was racked by a demonic
spirit, wailed in a loud, inhuman, animal cry and fell face down in the
midst of the gathering; an awful and fearful sight to those present, her
hair wildly disheveled and torn out by her own hands, her eyes rolled
back into her head, and her mouth dribbling foam. And the demon which
was choking her did not cease till that Great One had called upon God
and interceded for her. Such are the stories they tell of the Great One’s
youth, worthy preludes to those things that he experienced subsequently
in his life.

6pod yap @ dmodéEaabal Tf xelpl TO dpyvptov Tvedpatt Satpovie aTpefiw-
Beloa xat BpuxnOu® Bnprwdet mapd Tv dvBpwmiviy pwwiy dvotpwEaca mtimtel
TEYVIS XOLTA TO UETOV TOV TUVEIAEYMEVWY Béapuar ppIeTdy TE ol QoPepov Tolg
mopodaty dBpdwg YeyeVnuEVY) TGV TpIXAV Te dlepptupéva xal Tals idialg yepat
OTaPATTOpEVWY Xal TQV dQOUAUGY dveaTpapuuévwy xal Tod oTéMATOg TOV
Appov TapaTTOOVTOG. Kol 0 TPTEPOV Avijxe xarTartviyov adTiv T0 datpudviov
LY ¥) TOV péya €xelvov émaréoaadal Tov Bedv xal Omep adTiig IAswaaadal.
Towxdta Tig vedTog Tod peydiov ta Supyiuarta d&lo Tév petd tabta Pefiw-
KéEVeY adTE Ta Tpoolpa

Also here, the events are reported to our author (‘such are the stories ..."), and
the scene only includes human and demonic characters, of whom we may
expect such things as deceit and moral steadfastness, with the demon further-
more having the powers to produce the violent attacks that the woman experi-
ences. She is, however, saved from her seizure, and the agent of this is human,
namely our Gregory, here called ‘the Great One’ (capitalization from Slusser’s
translation). He calls upon God and intercedes for the woman. But through
this, we also get to know the ultimate source of Gregory’s powers. It is God who
provides him with these. Hagiography has numerous ways of indicating this
dependency on divine powers: prologues and final prayers; biblical quotations
offered as parallels or even covering the actual narration; quoted prayers of
the saintly person or authorial explanations; etc. And yet, as we shall see, one
may also argue that hagiography shares some of the characteristic reticence
of paradoxography on this point. Miracles often happen without any direct
reference to the ultimate divine source. Also, we are not told what is wondrous

14  Gregory of Nyssa, Life of Gregory Thaumatourgos (BHG 715), ed. G. Heil, Gregorii Nysseni
sermones, Gregorii Nysseni opera 10.1, 3 vols. (Leiden: 1990) 2:1; trans. M. Slusser, St
Gregory Thaumaturgus: Life and Works, Fathers of the Church 98 (Washington, DC: 1998)
1718, with adjustments.
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or miraculous in the story of Gregory and the prostitute, only that it points to
later events in the life of the saint. The miraculous nature of the scene is, how-
ever, hardly to be doubted, for the saint is able through invocation to stop the
seizure that has caught the woman. Though we would like it to be so, this is not
normally within the power of human beings.

Searching further for common features between the two types of thauma
tales, we see that hetero-diegetic narrators are common in both, i.e. narrators
who are not themselves taking active part in the narration. Gregory of Nyssa
(c.335—-395) never met Gregory Thaumatourgos (c.213—270), who died more
than sixty years before the birth of his biographer. He therefore makes no
appearance in the life of his biographee. But Athanasios, the author of the Life
of Antony the Great, did meet the protagonist of his saintly biography, though
only one scene shows them together.’> Some hagiographers were even closer
connected to the location of the saint, e.g. Theodoret of Cyrrhus (c.393-466),
who functioned as a sort of priestly attendant for Symeon Stylites and wrote
about his life within Symeon’s lifetime.!¢ Kyrillos of Skythopolis wrote his
sequence of lives about the Palestinian desert fathers on the basis of accounts
passed on to him from the latest representatives of these fathers, also depicted
in his oeuvre. But even in these most authorial writings, the action of the hagi-
ographers has minimal impact on the stories. Their main task is to observe.
Most other hagiographers do only this, in most cases through the eyes of oth-
ers.l” That paradoxographers are equally removed from the action of their texts
is perhaps more obvious, since animals and natural phenomena do most of the
performing. Furthermore, many paradoxographers are compilers, and as such
removed even from the role of direct observer. But persons do appear — just
not the author.

What we therefore get in most cases is the voice of a distant storyteller tell-
ing stories staging agents of wonder that rely on or conform to a specific source

15  Hiégg T., “The Life of St Antony between Biography and Hagiography”, in Efthymiadis S.,
The Ashgate Research Companion to Byzantine Hagiography, vol. 1: Periods and Places
(Farnham: 2011) 17-34.

16 On Theodoret’s Life of Symeon Stylites, see the introduction in Doran R., The Lives of
Simeon Stylites: Translated with Introduction (Kalamazoo, MI: 1992). On autobiographical
stories in collections of miracle tales, see Constantinou S. — Andreou A., “The Voices of
the Tale: The Storyteller in Early Byzantine Collective Biographies, Miracle Collections,
and Collections of Edifying Tales”, Byzantine and Modern Greek Studies 46.1 (2021) 24—40,
DOI:10.1017/byz.2021.31., esp. 29—30.

17 According to Constantinou — Andreou, “The Voices of the Tale’, collections of miracle
tales tend to have ‘single-voice storytelling’ (as opposed to the ‘chain storytelling’ that
characterizes collective biographies), whereas collections of edifying tales normally have
a combination of these.
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of power. Hagiography has a more explicit manner of presenting this combi-
nation of agent and source, based on dogma and biblical quotations, whereas
paradoxography may, through piling up cases including wondrous agents,
make the reader/listener begin searching for an ultimate source. This source in
paradoxographical tales can hardly be anyone or anything but nature, or even
Nature, the object of investigation in Greek science.!® In both types of thauma
tale, the reader/listener will therefore continuously be invited to accept the
actual powers of this source — or have a complicated time questioning it. We
may think that hagiography, given its more dogmatic stance, relies on comply-
ing readers, but self-assurance is not always the proof of a benign public. We
may just as well assume that the self-assurance of early Greek hagiography,
not least martyr accounts, lived on as a rhetorical choice in much hagiography,
expecting this traditional approach to be able to convince also the skeptical.

3 Thauma Tales with Acting Source

Until now, our scope has been looking at the commonly restricted presence
of the source in both paradoxography and hagiography. In both cases, the ulti-
mate source of the miracle is normally implied or is to be understood from
indirect references. Furthermore, the source normally plays no active role
in the scene. To underline this recurrent feature, we will here discuss two
exceptional scenes that work contrary to this, first in hagiography and then in
paradoxography.

The Martyrdom of Akindynos, Pegasios, and Anempodistos tells the story of
three men who were martyred under the Persian king Shapur 11 (309-379).
Torture takes up large parts of the text, and in one scene the martyrs start pray-
ing, while being burned:

18 I fully agree with Lightfoot, Wonder and the Marvellous 45—46 that ‘to berate these texts
for their failure to conform to supposed standards of ancient historiography or scien-
tific and technical treatises is to miss the point entirely), but would insist that their aim
to produce wonder, highlighted by Lightfoot, is deeply intertwined with a scientific (or,
to some, pseudo-scientific) curiosity. On the importance of paradoxography for a devel-
opment of the ‘factual’ and scientific approach in general, see King C.G., “The Creation
and Development of an Ancient Scientific ‘Fact’: Paradoxography in the Peripatos’,
in Geus K. — Thiering M. (eds.), Common Sense Geography and Mental Modelling,
Max-Planck-Institut fiir Wissenschaftsgeschichte Preprints 426 (Berlin: 2012) 139-144,
who stresses in particular the opposition between endoxa and paradoxa (140-143). Also,
Geus — King, “Paradoxography” 2 and 13, who underline the importance of the categories
of idion (‘singular’) and adoxon (‘unbelievable’).
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‘Also now, Lord, lover of mankind, see our humility and show pity in this
our plight, saving us from the evil-planning mind of this tyrant, and may
they all learn that in you we have our God in heaven and our Father with-
out beginning, and the Holy Spirit, worthy of worship, for all time. Amen.
When they had prayed in this manner, the Lord appeared to them, in our
common human form, to be seen in white clothing, loosening their fet-
ters and extinguishing the flames with dew, as he had once done appear-
ing to the three young boys. In this manner the destroyers of falsehood
were presented, sound and unscathed, to the king.

‘wal T vV, Séomota QAdvBpwTe, Emide Eml TV Tameivwoy NudV xal Selfbv
oov Todg obeTLpHodS el Tf xaxwoel NUAY TavTy, EEatpotuevos Nds THg Tod
TUPAVVOL TOUTOU xaxoTEXVOL YPuyiig, xai SidaydMTwaay TdvTes 6Tl g€ ExoueV
Oedv év odpavois xal Tov dvapydv gov ITatépa xatl T& TPoTHUVYTOY Xal TTavd-
ytév oov ITvebpa eig Todg aidvag. Ay, Tabro 3¢ adtdv edbEauévwy, Epdwy
avTols 6 Kbptog &v tfj xa8’ uds dvlpwmivy nopet, ws év €adiitt Aeuxf dpwpue-
vog, xoit ADwv uév té deaud, v 8¢ eAdya Spocilwv xabd mote Tolg TpLol vea-
viaug Emigatvéuevols Edpaaxe. Ao xai ebpedvaav oi Tod Peddous dvtaywviotal
xoTeviymiov Tod Bactiéwg odol Te xal dBAxfEls ioTdpevor.l9

The martyrs pray and are saved, but in this scene, the source of salvation is
made more explicit than in many other scenes of miraculous saving in martyr-
dom accounts. It is the Lord himself who arrives, in disguise, and does the loos-
ening and extinguishing. We may even question how much agency remains to
the martyrs, though the miracle clearly depended on their prayer. The divine
source is furthermore made explicit through the reference to the three young
(Hebrew) martyrs from the Old Testament (Daniel, 3:8—30). This parallel also
underlines the disguise feature of the divine apparition, aligning this scene
with a feature known in Greek literature since Homer. And though the trans-
formation into a human shape, clad in white, takes up less space than normal
dressing scenes in the Homeric epics, the listener/reader will also, in the scene
involving the three martyrs, understand that a metamorphosis has taken place,
that God is now making an appearance in form and clothes fitting for the occa-
sion. But as indicated above, this is not common; the vast majority of miracle
scenes in hagiography do not include such a direct presence of God.

Similarly, in paradoxography, we find exceptions to the rule that the source
of the miraculous/wondrous is not actively involved in the action. This is in a

19  Passion of Akindynos, Pegasios and Anempodistos (BHG 21), ed. in Acta Sanctorum
Nov. 1:461-490, at 463-464; my translation.
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sense more obvious in paradoxography, if we accept the idea that the source in
paradoxography is the broad notion of ‘nature’, as opposed to the purportedly
universal Christian God of Greek hagiography. God is often thought of, as we
have seen, as an anthropomorphic acting force, not least in the Old Testament,
whereas ‘nature’ is hardly ever individualized in the same manner. But some-
times certain (rural) pagan divinities come close to representing what we would
call the forces of nature, as e.g. in the following paradoxographical account:

In the city of Orchomenos in Boiotia they say that a fox showed up, which
pursued by dog sought refuge in an underground passage, and that the
dog then followed it in there and barking made a loud noise, as if find-
ing itself in a large hollow. The hunters suspected some divine meaning
behind and widened out the entrance and forced their way in as well.
Being able to see, due to the light coming in through some holes, they
managed to get a full view of the scene and could afterwards go and
report it all to the magistrates.

"Ev T/ 7@V 'Opyopeviny méAeL Tf) év Botwtia pavijval paagy dAwmexa, v xuvog
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3¢ xuvmyétag Ewvotay Aafbvrag dapoviay, dvappnEavtag Ty eloduoty cuvioal
xal adtovg” i36vTag 3¢ did Tvwv OTRV elaepydpevoy Eow TO QRS EVTVVOTTTWS
Ta Aot BedioaaBat xal EABOVTag daryyeiiar Tolg dpyovay.20

Here we hear of a natural wonder, a cave, discovered by chance by hunting
dogs. The compiler, Pseudo-Aristotle, tells us his story in the common reported
style and with clear indication of place, and the idea that something divine (or
‘daemonic’, depending on how we understand daimonian) is involved derives
solely from the reaction of the hunters, who have followed their dog into the
cave (just as the dog followed the fox). The compiler or his source expresses
no opinion on the matter, but in reporting this aspect of the story as well,
Pseudo-Aristotle is suggesting both a degree of wonder, which after all under-
pins the title of the collection, and a possible source. Some power, benevo-
lent or not, divine or of a lower register, might be involved, and even if less
supported than hagiographical thaumata, with their biblical parallels, prayers,
etc., the involved hunters do help us catch where the wonder in the story lies.

20  Pseudo-Aristotle, On Wondrous Reports [Ilept Bavpaciov dxovopdtwyv] 99, ed. Giannini,
Paradoxographorum Graecorum 221-314, at 266; my translation.
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In fact, the paradoxographical stories that operate with humans, either as
spectators or more involved, are the ones that come closest to adumbrating
that there is a source for the wonder. This may also be expressed negatively, as
in this other account from the collection of Pseudo-Aristotle:

They say that in the ocean, outside the pillars of Hercules, the
Carthaginians have found a deserted island, filled with all sorts of wood,
navigable rivers, and wonderfully rich in all fruits, several days of sail-
ing away. And since the Carthaginians often engage with this place
because of its richness and some even have been living there, the leaders
of Carthage have decreed that they will punish with death anyone who
sails to the island, and that they will destroy anyone who settles there, so
that no information seeps out and a collected crowd does not arrive and
become lord of the island and steal the richness from the Carthaginians.

"Ev 11} 6addoon Tf) €kw ‘Hpaxdeiwv omyrdv gacly dmd KapynSoviwv vijgov
evpedijva epruny, Exovaay BAn Te Tovtodamyy xal TOTAUOVG TAOUTOVG Xail
Tolg Aotmols xapmols Bowpactiv, dméyovoay 8¢ TAEOVWY Nuépwy TAODV. €V 1)
gmptayopévay tév Kapyndoviwy moMducg did v eddatpoviay, Eviwv ye uiy
xal obxoVvTwy, Tovg TpoeaT@Tag TV Kapyndoviwy dreimacbot bavdte {mut-
0dv Tovg eig alTHV TAEVTOMEVOUS, Xal TOVG évolxolvTag mavTag deavisal, tva
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In this short paradoxographical account, a wondrous island (deserted, full of
wood, with navigable rivers and plenty of fruits) becomes even more wondrous
because Carthaginian leaders have blocked any information on the island from
reaching the rest of the world. So the natural source of wonder here blends
with human impact, though the most important part of the originating source
remains nature itself, here also in combination with the distant setting of the
story (somewhere in the Atlantic region). In fact, the human influence on the
thauma in paradoxography may be set in parallel with the importance of ani-
mals in some hagiographical texts. Lions are common in the hagiographical
Lives told by Kyrillos of Skythopolis, but only as minor characters or minor
agents of thauma.??

21 Pseudo-Aristotle, On Wondrous Reports, 84; ed. Giannini, Paradoxographorum Graecorum
258; my translation with minor corrections.

22 Hagel C,, “St. Sabas among the Lions: The Wild and the Completely Wild in the Writings
of Kyrillos of Skythopolis”, Ephemerides Theologicae Lovanienses 97.3 (2021) 449—468.
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4 Suddenness as Narrative Climax

All in all, what becomes one of the most pervasive features of the thauma
tale is the compact storytelling that makes expansion of the climax almost
impossible.?3 Since the (metaphysical) source of the thauma hardly ever enters
the scene, little if any narrative time is spent on this, and we proceed directly
to the result, the miracle or wonder. But narrative climaxes can in many cases
be expanded — in other genres, recognition scenes do, for example, involve
confirming dialogues and duels between enemies. The wonder or miracle of
hagiography and paradoxography, however, seems to appear before our eyes
with a certain suddenness, with little expansion and only sometimes with
a small coda of transition. It is as if once the narration is there, the narrator
needs to stop and move on. The best parallel to this is probably the comic story,
as analyzed by Alenka Zupanci¢.?* In her analysis, the comic depends on a
bridging or juxtaposing of (or even pointing to a break between) the universal
and the concrete or material. It is through a sudden joining of these that the
comic effect is produced. The (truly) comic involves relief, by making some-
thing universal make its appearance through or in the concrete or material. In
the following analysis the miraculous will be read as a non-comic relief, with
further parallels.

Let us take a paradoxographical tale as example, the very first story from the
collection of Antigonos:

Timarios, who wrote about Sicilian history, tells that a river called Alexos
separates the Locrians from the people of Rhegion, and that the cicadas
in the area of Locri sing, while those in the area of Rhegion are silent. But
something even more fanciful is told: once citharists from these places
came to Delphi, Ariston from the city of Rhegion and Eunomos from
Locri. Having drawn lots and about to compete with each other, Ariston
said he could not lose, since Rhegion was a colony from Delphi and its
god, but Eunomos replied that those who lived in a country of silent cica-
das could not possibly sing to a cithara. In the end, Locrian Eunomos won
over the singer from Rhegion in the following way: while he was singing a
cicada landed on his lyre and joined his song, and then the crowd shouted
at what happened and gave him the prize.

23 Onthe use of the concept of climax in connection with paradoxography, see Calcante C.M.,
“Le climax della natura: Paradossografia e scienza nelle Notti atiche di Gellio”, Rivista di
cultura classica e medioevale 35 (1993) 245—263.

24  Zupanci¢ A, The Odd One In (Cambridge, MA: 2008), see esp. the section entitled “Physics
of the Infinite against Metaphysics of the Finite”, 42—6o0.
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It is probably safe to suppose that this story would have been taken to be funny
or at least reflect some humor, but regardless of whether we are able to form
such an opinion about the reception of the story in former times, we see that
the story, called ‘fanciful’ (unvBwdéatepov), carefully sets a scene of two opposing
arguments that each support the local claims to victory from either singer. One
singer bases his claim on the divine origins of their cities, the other on the cica-
das actually singing in his country but being silent in the land of the other. One
could say (and I believe the story supports this) that the first singer has a lofty
argument, whereas the second seems to have a simpler claim. The surprise
effect, the climax, of the story comes when a singing cicada arrives and accom-
panies the second singer. This not only seems to support his claims, but also
outdoes the other’s lofty claim of divine origin through a tiny cicada — which
now suddenly seems to operate on a level comparable to divinities, since the
cicada arriving in support apparently has the agency to intervene (like a god)
and decide the outcome.

But not least because it is found in a collection of natural paradoxes, we are
to think of the cicada as acting on the instigation of nature itself or some simi-
lar notion, not as being a divinity. And it is this sudden equation of the single
and tiny cicada with a larger system of nature that creates the climactic, and
possibly also comic, effect, and makes the story deserve its place as starting
point in Antigonos’ collection. This is ‘fanciful’ because we know from daily
life experience that cicadas — or any animal — will not take such initiatives and
help humans in human competitions, and it is precisely the possible notional
borders of such experience that paradoxography is trying out, with comic or
non-comic relief as a central feature. And just as with the comic or the joke, in

25  Antigonos, Collection of Paradoxical Stories; ed. Giannini, Paradoxographorum Graecorum
32; my translation.
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the analysis of Zupanci¢, the paradoxographical tale too, at least when extend-
ing beyond the brief form we discussed above, will work with the same kind of
relief and the same kind of sudden equation (or juxtaposition) of a universal
force (in paradoxography mostly ‘nature’) with the unsuspected materializa-
tion of this force (in this story, the cicada).

In martyr acts, a similar climax is often sought, though the narrative will
often, through recurring repetitions of torture, interrogation, and unsuccessful
(non-dialogical) dialogue — interrupted by imprisonment — continuously post-
pone the moment of relief, making it happen all of a sudden.?6 In the Passion
of Catherine, these repetitive scenes take up almost the whole text (chs. 1-23),
with numerous miracles of survival (of the saint) and conversion (among the
spectators). But once we reach the final scene of execution outside the city, it
is a divine voice that responds to the prayer of Catherine, calling her up to the
heavens and thereby offering the final and climactic miracle. This, however,
is seemingly not experienced by the audience; no reactions from them let us
think that anyone but the saint has heard the voice. Her final words to the
spectators and her executioners follow directly upon the heavenly call, here
quoting from the end of the heavenly response:

‘And as for the grace that you sought after, I will give all those that com-
memorate you hundredfold in return.’ And once this announcement was
made, the blessed woman said to the executor, ‘Well then, do what the
emperor commanded you to do. The executor approached and cut off
her head, and instantly, instead of blood, milk gushed upon the ground.
And four angels came and took up her body and placed it on Mount Sinai.
And many praised God.

Tlepi 8¢ Tig xdprtos 7S Nhow, Show TaatY Tolg Pynpovelovaiv oo ExatovTa-
mhaciove.” Kal tad g tis pwviis Sobeiong elmey ¥ poncapio t¢ omexoviatdpt:
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26 On the issue of imprisonment, and of other narrative features in Greek martyrdom
accounts, see Papavarnavas C., Gefingnis als Schwellenraum in der byzantinischen Hagio-
graphie: Eine Untersuchung friih- und mittelbyzantinischer Mdrtyrerakten, Millennium
Studies go (Berlin — Boston: 2021).

27 Passion of Catherine (BHG 31), chs. 24—25; ed. ]. Viteau, Passions de SS. Ecaterine et Pierre
dAlexandrie, Barbara et Anysia, publiées daprés les manuscrits grecs de Paris et Rome
(Paris: 1897) 4-65; my translation.
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Unlike the many prior scenes of violence and spectator reactions, the final and
in many ways climactic scene is kept to a minimum: the divine voice is now
directed to an audience beyond the scene, addressing the recipients of the
story — the later readers and listeners. They are the ones to receive hundredfold.
Furthermore, the otherwise eloquent Catherine now speaks in a completely
direct and short style to her executor, even heading her instructions with the
prosaic dedpo (‘Well then’).28 Careful preparation thus assures that we see the
miracle of this story, announced by 08éwg dvti tod aijatog (‘instantly instead
of blood’). Milk here becomes the conveyor of the universal — the divine —
materializing in a material substance. Four angels do come and transport the
body of the saint to her dwelling-place, to the praise of ‘many’. But we are not
even sure whether these many are the spectators outside the city, some wit-
nesses at Mount Sinai, or, in fact, some of us readers and listeners who were
addressed earlier. The miracle of milk has become the focal point of the scene,
the (here certainly non-comical) relief bridging or juxtaposing the universal
and the material, establishing the missing link. It is the (sudden) instance of the
universal in action, in the model of Zupanc¢ié. In the scene from the Passion of
Catherine, the suddenness of this is even spelled out in the €08éwg (‘instantly’).

5 Conclusions

The aim of this chapter was to show the effects of and commonalities between
tales found in Greek paradoxography and hagiography, claiming that shared
features and concepts (not least the term thauma) allow for the idea of a
generic thauma tale, which, despite differing metaphysical framings (nature
and God, respectively in the two types), works according to a shared scheme:
a division between agent and source (of miracle/wonder), a minimal use (or
no use) of the source as present participant in the scene of action, and the
comic-like (and sudden) appearance of a material substance acting as link
between the metaphysical source and the scene of action. The material used
in the present chapter for this argument has been selective and small, and the
existing examples — not least in hagiography — are legion. Further studies may
help in disentangling further similarities and differences, but it is the hope
that the present study will be a starting point for seeing commonalities across
genres that have mostly been treated as quite separate entities.

28 For a discussion of Catherine’s eloquence, see Constantinou S., “The Authoritative Voice
of St. Catherine of Alexandria’, Acta Byzantina Fennica 2 (2003—2004) 19—38.
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CHAPTER 3

To Render Unbelievable Tales Believable:
The Storyworlds of Paradoxography

Ingela Nilsson

1 Introduction

In the second-century novel by Achilles Tatius, Leukippe and Kleitophon, the
hero-narrator tells a series of tales about sexual attraction in the natural world.
There are stones, waters, and snakes desiring each other, but also trees: the
male palm tree desires the female, stoops in her direction, and needs to have a
shoot from her grafted into his ‘heart’ (eig v T00 dppevog xapdiav). If he does, he
revives and stands erect — this is their ‘plant marriage’ (ydpog gutév), or rather
sexual intercourse.! The story is well known from a whole series of Greek and
Roman authors, from Herodotus and Pliny to Philostratos and Ammianus
Marecellinus, and even to twelfth-century novelists Eumathios Makrembolites
and Niketas Eugenianos.? This is a good example of how so-called paradox-
ographical passages found their way into various literary genres throughout
the centuries, displaying a wide intertextual network that covered all kinds of
texts. In the case of the palm tree in Achilles Tatius, Helen Morales has con-
vincingly argued that the phoenix can be seen as a figure of Leukippe and
that ‘its extraordinary exhibitionism plays a major role in the dynamics of
desire and the visual strategies of the narrative’® Such an interpretation shows

1 Achilles Tatius, Leukippe and Kleitophon 117-18, ed. J.-P. Garnaud, Achille Tatius: Le roman de
Leucippé et Clitophon (Paris: 2002); the palm tree tale at 1.17.3.

The writing of this article has been undertaken within the frame of the research pro-
gramme ‘Retracing Connections’ (https://retracingconnections.org/), financed by Riks-
bankens Jubileumsfond (M1g—0430:1).

2 For the ancient and late antique tradition, see Hilton J. — Wright W.C., “Erotic Date-Palms
in Ammianus Marcellinus (Res gestae, XX1v, 3, 12—13)", Listy filologické/Folia philologica
138.3/4 (2015) 213—229. For the Byzantine novels, see Eumathios Makrembolites, Hysmine
and Hysminias, 10.3, ed. M. Marcovich, Eustathius Macrembolites: De Hysmines et Hysminiae
amoribus libri x1 (Munich: 2001), and Niketas Eugenianos, Drosilla and Charikles, 4.142—144,
ed. F. Conca, Nicetas Eugenianus de Drosillae et Chariclis amoribus (Amsterdam: 1990); both
probably draw on Tatius, but might well have been aware of the wider popularity of the story.

3 Morales H., “The Taming of the View: Natural Curiosities in Leukippe and Kleitophon”, in
Hofmann H. (ed.), Groningen Colloquia of the Novel 6 (1995) 3950, at 41.
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how paradoxographical material is not merely a digressive page-filler drawn
from some of the many collections at hand, as has sometimes been argued
or implied, but serves important didactic, entertaining, and — perhaps most
importantly — narrative purposes.

What interests me here is primarily how such curious and unbelievable
phenomena are believable within the storyworld in which they are placed:
not only how they may serve as symbols or metaphors, as in the example
cited above, but how they offer a conceptual space where the unbelievable
becomes the norm. Within the basically ‘realistic’ storyworld of the Greek
novel, the inclusion of, for example, a virginity test — a miraculous event that
cannot be explained in rational terms — makes sense because of its narrative
function, but it also creates a portal to the parallel or meta-textual world of
paradoxography.# In order to better understand the functions of paradoxogra-
phy, my analysis will be informed by postclassical narratological ideas of liter-
ary worlds as mental models and possible worlds. This approach may open
new ways of dealing with the issues of genre and fiction, which often mark the
discussion of paradoxography. My focus will be on short tales preserved in col-
lections rather than embedded in longer narratives, and the way in which they
contain, imply, and project possible worlds and entire storyworlds despite — or
sometimes even thanks to — their brevity.

2 Paradoxography

Paradoxography is notably difficult to define.> There was no unifying term
when the material was first composed and collected, which most likely has
contributed to the subsequent confusion. John Tzetzes, writer and intellectual

4 On virginity tests in the Greek novels, see ibidem, 46—47; Ormand K., “Testing Virginity in
Achilles Tatius and Heliodorus”, Ramus 39.2 (2010) 160-197 with further references. More
recently, Bird R., Sophrosune in the Greek Novel: Reading Reactions to Desire (London: 2020)
112-115.

5 Standard studies on ancient paradoxography include Ziegler K., “Paradoxographoi’, Paulys
Realencyclopddie der classischen Altertumswissenschaft 18 (1949) 137-1166; Giannini A.,
“Studi sulla paradossografia greca 1. Da Omero a Callimaco: Motive e forme del meraviglioso”,
Istituto Lombardo (Rendiconti di Lettere) 97 (1963) 247—266, and idem, “Studi sulla parados-
sografia greca 11. Da Callimaco all'eta imperiale: La lettura paradossografica’, Acme 17 (1964)
99-140; Schepens G. — Delcroix K., “Ancient Paradoxography: Origin, Evolution, Production
and Reception’, in Pecere O. — Stramaglia A. (eds.), La letteratura di consumo nel mondo
greco-latino: Atti del Convegno Internazionale, Cassino, 14-1; settembre 1994 (Cassino: 1996)
375—460. See also the edition by Giannini A., Paradoxographorum Graecorum reliquae,
Classici Greci e Latini 3 (Milan: 1966).
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in twelfth-century Constantinople, coined the term paradoxographer (mopa-
dokoypdqog) for Anthemios of Tralles, placed in a series of authors we would
see rather as scientists, such as Archimedes.® Needless to say, Tzetzes did not
invent the word out of nothing: the telling of strange and incredible things and
events is well attested in the early Greek tradition (mapddo&a, mapado&oroyéw),
but to call it a genre might be rather unhelpful.” While it could be understood
as ‘a sub-genre of history-writing’ in the tradition and style of Herodotus,? it is
also a number of other things: various incredible reports of a medical, scien-
tific, spiritual, philosophical, or generally exotic character. Paradoxographical
writings might therefore be better described as a loosely connected group of
texts that could be catalogued in different ways depending on the interests
of the collector and then drawn on and used by authors of numerous literary
genres, such as novels, chronicles, miracles, and saints’ Lives.”?

Key concepts here are fawpdotog, dmiotog, and mapddofog — we are dealing
with marvelous, incredible, and perplexing things, but somehow they all exist
and make sense, since paradoxography constructs a conceptual space where
the fantastic and unbelievable themselves become the norm. In this space, the
marvels are all ‘true’ and often drawn from certain ‘authorities’, which means
that paradoxographical literature appears in relation to a body of ‘real’ knowl-
edge of the human and natural worlds, based on empirical observation. Here
we may note again Herodotus and his journalistically documented experiences
of aworld filled with incredible things and paradoxical behavior, later defamed
by historians such as Thucydides focusing on political history and ‘truth’ But
paradoxographical literature relates also to rational analysis of the kind that
was a central feature of the Hellenistic period, and which in turn stemmed
from the work of Aristotle and his school in the field of the natural and physi-
cal sciences. Emilio Gabba has approached this apparent contradiction of

6 John Tzetzes, Chiliades 2.154, ed. P.A.M. Leone, John Tzetzes: Historiae (Naples: 1968). Note
that Anthemios is not included in the section on paradoxography in Chiliades 7.144, on
which see Jouanno C., “Tzetzes et la paradoxographie”, Revue des études byzantines 78 (2020)
143-192.

7 Cf. e.g. Oxford Dictionary of Byzantium, s.v. “Paradoxography” 1583: ‘The genre of mirabilia
existed in antiquity’, and note the useful comments of Shannon-Henderson K., “Constructing
a New Imperial Paradoxography: Phlegon of Tralles and His Sources’, in Konig A. (ed.),
Literature and Culture in the Roman Empire (Cambridge: 2020) 159-178, at 161, citing Hardie P,
Paradox and the Marvellous in Augustan Literature and Culture (Oxford: 2009) 14-15 on the
function of paradoxography.

8 Johnson S.F., The Life and Miracles of Thekla: A Literary Study, Hellenic Studies 13 (Cambridge,
MA - London: 2006) 174. See also 175-197 for a very useful overview of paradoxography as
‘literary tradition.

9 Seeibidem, 196-197.
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paradoxography by arguing that the semblance of rationality may have created
an emotional response of credulity in the reader: this kind of text created an
experience of what the world would be like if such things were true.1°

The material itself usually consisted of brief statements or embryonic tales,
gathered in collections of various shapes and lengths. As aptly put by Scott
Fitzgerald Johnson,

Paradoxography in its Hellenistic form is, therefore, a system of organiza-
tion and one with its skeleton exposed: it provides immediate and easily
referenced access to otherwise hidden, or effectively lost, knowledge and
it offers a textual site for extension, epitomization, and reorganization by
its eschewing of the fixed boundaries of traditional narrative.!!

While much paradoxographical material thus existed beyond traditional narra-
tive boundaries, it could be inserted in all kinds of texts and even, as in Lucian’s
True Histories, be parodied and narrativized. Lucian took such narrativization
to the extreme, but paradoxographical material has great potential also in its
short, indeed fragmentary form. As noted in a well-known passage in Aulus
Gellius’ Attic Nights, paradoxographical collections were useful in particular
for the ‘culling’ of material to be used in one’s own writings.? This process
marked the entire Greco-Roman tradition and not least novels and miracle
tales.!® The narrative affinity between paradoxographical and novelistic writ-
ings is indicated also by readers in the later Greco-Roman tradition. Photios,
in his ninth-century account of books he had read, grouped Damaskios —
author of the now lost Logoi paradoxoi — alongside Lucian, Achilles Tatius,
and Heliodorus. As noted by Johnson, ‘It is a significant comment on taste that
the cross-fertilization of the novel and paradoxography in the Hellenistic and
Roman periods, evident in the very “Second Sophistic” writers cited by Photios,
continued to be felt in ninth century Byzantium’!# It should be noted that the
inherent narrative potential of paradoxography is very much present in the

10  Gabba E., “True History and False History in Classical Antiquity”, Journal of Roman
Studies 71 (1981) 50—62. Cf. Shannon-Henderson, “Constructing a New Imperial Parado-
xography” 161-162.

11 Johnson, The Life and Miracles of Thekla 177.

12 Aulus Gellius, Attic Nights 9.4, on which see Johnson, The Life and Miracles of Thekla 183;
more recently Shannon-Henderson, “Constructing a New Imperial Paradoxography”
160-161.

13 On paradoxography and miracles, see Chapters 2 and 7 in this volume.

14  Photios, Library, ed. R. Henry, Photius: Bibliothéque, 8 vols. (Paris: 1959—77) 4: cod. 130;
Johnson, The Life and Miracles of Thekla 179.
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short forms preserved in collections, despite their fragmented impression; that
narrativity can partly explain the popularity of such material in longer narra-
tives, offering authors narrative cues to develop and explore.

Paradoxographical material often goes under the name ‘problems’ or ‘ques-
tions’, behind which almost anything can hide, including physics, metaphysics,
psychology, or mythology. From a modern perspective, science and mythol-
ogy are often taken to belong to different categories, so that explanations of
mythology are treated as euhemerism or allegory, while explanations that
relate to nature or the human body are seen as something quite different; such
a clear division is, however, rather tenuous. Julia Doroszewska, in a recent arti-
cle on the paradoxographical collection of Phlegon of Tralles, points out how
paradoxography and medicine interact in unexpected but significant ways.
Doroszewska reads the ‘medical curiosities’ described by Phlegon through
the lens of contemporary medicine, considering them as case studies subject
to scientific explanation rather than curious wonders.!> In a similar manner,
paradoxographical problems and questions often also concern divine provi-
dence and other spiritual issues, interacting with mythological and religious
concerns. All of this is marked by the use of both literary and non-literary
sources and reflects, in the words of Kelly Shannon-Henderson, ‘a contempo-
rary dialogue between the textual and the extratextual’!6 This is an apt way of
describing not only the method of Phlegon, but of most texts we now read as
paradoxographical or mythographical.

Such an inclusive and methodological way of understanding paradoxog-
raphy is indicated also by Byzantine readers such as Tzetzes, who — as noted
above — coined the term in reference to Anthemios of Tralles, known pri-
marily as an architect and the designer of Hagia Sophia.l”? When Eustathios
of Thessalonike, in the same century, discussed interpretations of myths by
Palaephatus, author of the rationalizing On Unbelievable Tales (Ilept dmiotwv),
and Herakleitos (the Paradoxographer), author of a similar treatise, he did
not place them in any strict category of allegory — as modern scholars might
prefer — but simply referred to Herakleitos as the one who makes ‘unbeliev-
able tales believable’ (6 toig dmioTolg Tpodéuevog Eugijval miotv), supposedly

15  Doroszewska J., “Beyond the Limits of the Human Body: Phlegon of Tralles’ Medical
Curiosities”, in Kazantzidis G. (ed.), Medicine and Paradoxography in the Ancient World
(Berlin — Boston: 2019) 117-140. On Phlegon, see also Shannon-Henderson, “Constructing
a New Imperial Paradoxography”.

16  Shannon-Henderson, “Constructing a New Imperial Paradoxography” 162.

17 Seeabove, n. 7.
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by turning fiction or ‘lies’ into history.!® While it might be tempting to call
Herakleitos a mythographer rather than a paradoxographer, as Jacob Stern
suggests, it does not really solve any problem.!® The numerous fragments, pre-
served in collections under titles and names that do not always reflect the orig-
inal version, should be allowed to maintain their heterogeneous and confusing
character as preserved in the tradition. The Linnaean organizational practices
of modern editors, as in the nineteenth-century Scriptores rerum mirabilium
Graeci, hides the problem by constructing genres where there were none. If we
turn instead to the medieval manuscripts, it is clear that different kinds of texts
can be mixed rather freely, and collections can include all kinds of material.2%

To conclude, paradoxography is not a genre; it is a conceptual space that
can cross genres and encompass several worlds, textual and extra-textual. In
the following, such worlds will be explored from various textual and cognitive
perspectives.

3 Storyworlds and Possible Worlds

Let me start with a basic distinction between two kinds of ‘literary worlds’, just
to avoid confusion. On the one hand, we have the world in which literature
is produced and read, and accordingly affected by various political and social
conditions: this is the world investigated by, among others, Pascale Casanova in
her famous La république mondiale de lettres (The World Republic of Letters).?!
In the context of paradoxography, it would be the world in which the ancient
and late antique texts were written, but also that of Byzantine readers who
copied, compiled, and adapted the ancient material for new purposes, some-
times rejecting it in favor of Christian piety. On the other hand, we have the

18 Eustathios of Thessalonike, Commentary on the Odyssey, ed. G. Stallbaum, Eustathii,
Archiepiscopi Thessalonicensis commentarii ad Homeri Odysseam, 2 vols. (Leipzig: 1825)
1, at 1176, line 31; trans. ]. Stern, “Heraclitus the Paradoxographer: Ilept dmiotwy, On
Unbelievable Tales", Transactions of the American Philological Association 133 (2003) 51-97,
at 52.

19  Stern, “Heraclitus the Paradoxographer” 52.

20  Westermann A., Scriptores rerum mirabilium Graeci (London: 1839). Cf. Messis C., “Aux
marges de la philosophie, au cceur de la curiosité: Le Manuscrit d’Heidelberg Pal. Gr. 398",
in Bianconi D. — Ronconi P. (eds.), La ‘Collection philosophique’ face a Uhistoire: Péripéties
et tradition (Spoleto: 2020) 209—238. Note also Jouanno, “Tzetzeés et la paradoxographie
150-153 on Tzetzes' list of rather disparate authors.

21 Casanova P, La république mondiale de lettres (Paris: 1999), trans. M.B. DeBevoise, The
World Republic of Letters (Cambridge, MA — London: 2004); see also Casanova P,
“Literature as a World", New Left Review 31 (2005) 71-90.
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world in the story: it is all that comes with a narrative, ‘the world of the world
of art}?2 and that is what in the following will be referred to as the storyworld.

In its most basic sense, the storyworld is the literary world in which char-
acters and their actions are set within one or several works. While this world
can be, and often is, defined in relation to the authorial or historical setting of
the stories’ composition,?® postclassical narratology has placed emphasis on
the cognitive aspects of storyworlds. Readers, in the words of David Herman,
‘use textual cues to build up representations of the worlds evoked by stories,
or storyworlds’2* In this sense, storyworlds can be seen as ‘mental models”:
a ‘worldmaking practice’ according to which the reader maps and works to
comprehend a narrative.?5 A storyworld is accordingly the cognitive result of
the reading process during which the reader’s comprehension is at work. As
aptly put by AnnaLinden Weller, writing under her pseudonym as science fic-
tion novelist Arkady Martin, ‘A storyworld is thus a co-created world between
author and audience, bound by mutually held-in-common rules of causality
and verisimilitude’.26

This means that a storyworld, even if we understand it as a literary construc-
tion, cannot be entirely disconnected from the real world, because readers
exist in an experienced reality that affects their ability to imagine and con-
struct the storyworld.?” In the words of Eric Hayot,

Aesthetic worlds, no matter how they form themselves, are, among other
things, always relations to and theories of the lived world, whether as
largely unconscious normative constructs, as rearticulations, or even
as active refusals of the world-norms of their age. In this sense they

22 Hayot E., “On Literary Worlds”, Modern Language Quarterly 72.2 (2011) 129-161, at 135.

23  Cf ibidem, 135-136, on ‘the general social and historical space in which an author lived
and worked'.

24  Herman D., Basic Elements of Narrative (Chichester: 2009) 106.

25 Ibidem, 106; cf. idem, Story Logic: Problems and Possibilities of Narrative (Lincoln, NE —
London: 2002) 5: ‘mental models of who did what to and with whom, when, where, why
and in what fashion in the world in which recipients relocate [ ...] as they work to compre-
hend a narrative’.

26  Martine A, “The Mysterious Discipline of Narratologists: Why We Need Stories to
Make Sense”, Tor.com: Science Fiction, Fantasy, and Related Subjects (January 29, 2019),
https://[www.tor.com/2019/01/29/the-mysterious-discipline-of-narratologists/ (last vis-
ited November 20, 2020).

27  This works in both ways, because the world of a narrative can also function as an approach
to the actual world, ‘heightening one’s awareness of certain real-world features’; Hayot,
“On Literary Worlds” 136.


https://www.tor.com/2019/01/29/the-mysterious-discipline-of-narratologists/

66 NILSSON

are also always social and conceptual constructs, as well as formal and
affective ones.28

This connection between the literary world and the actual world is sometimes
termed ‘worldedness’, which here will be used as a complement in understand-
ing how storyworlds function.

Literary scholars like Casanova and Hayot have argued that the concept of
‘world’ can help in rethinking traditional paradigms of literary history; while
their primary interest is in modern world literature, the model seems use-
ful also for those of us who work on premodern and pre-national literatures.
Hayot defines worldedness as ‘the world-oriented force of any given work of
art, arguing that it is ‘an aesthetic effect that merges only at certain scales of
the work itself (and hence of the analysis of the work).2° Again, this is some-
thing that happens between the work and the reader, and in that sense it is
related to the more sociologically oriented idea that all literature is ‘entangled’
with reality. According to such an approach, literature is seen as a sphere in
which human existence can be imagined and negotiated, offering an impor-
tant tool for commenting on and relating to ‘reality’.3° Worldedness thus offers
a useful complement to the storyworld concept: storyworlds need an element
of worldedness, because otherwise they would not make sense to people living
in the actual world. What is important to remember is that the literary world
never can be equated with the actual world in which the author or contempo-
rary reader lived: a storyworld is no mirror, only a reflection that is distorted to
various degrees and in very different ways.

This brings me to the third concept that is closely related to and partly over-
laps with that of storyworld: the idea of possible worlds. Possible worlds are just
what they sound like: the possible world-making that takes place in a literary
work (or in a song or a film), creating what could also be termed belief-worlds
shared by members of a group. The key here is what I mentioned above in the
definition of storyworlds: mutually held-in-common rules of causality and veri-
similitude. Because a possible world is dominated by its own logic: it does not
need to adhere to rules of the actual world (at least not beyond what makes it

28  Ibidem,137.

29  Ibidem,139.

30  Jusdanis G., Fiction Agonistes: In Defense of Literature (Stanford, CA: 2010) 5: ‘the role of
literature [...] is to highlight itself as a separate realm of human practice wherein we can
imagine alternative possibilities of human relationships and political institutions’ Cf.
Hayot, “On Literary Worlds” 141: ‘World-creation happens most frequently in the ideologi-
cal unconsciousness of the work, as an expression not of what it does not know but of
what it knows most deeply, and thus mentions last’.
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comprehensible for actual-world readers), but it has to make sense as a world.
Common examples are drawn from fairy tales or superhero comics: such sto-
ries suspend belief in the common sense of the word, but they are perfectly
logical as long as the characters and their actions are understood and accepted
within their own storyworlds and thus by the reader.3! Even if we, as human
beings, are deeply rooted in the notion that there is one world in which we live
and through which we think, we can clearly handle the idea of multiple worlds
in the form of aesthetic constructions, if not necessarily in physical reality.32
And this is certainly not a modern thing, but something that ancient literature
and art also indicate.

I would like to close these theoretical considerations by underlining that
storyworlds can encompass different categories of texts and, at the same time,
the same genre can project very different worlds. All stories project worlds,
whether historiography or novels, and as noted by Marie-Laure Ryan, ‘works
such as the Canterbury Tales, Decameron, or Arabian Nights are not worlds with
many stories, but rather texts with many worlds. These texts feature a framing
story and many embedded ones, told by the characters of the framing story’.33
This is an important observation for my analysis of the storyworlds of paradox-
ography, taking us far beyond any clear boundaries of genre as well as fiction.

In the following I will look at three kinds of paradoxographical texts, and
I will focus on worlds that relate to sexual attraction or desire (eros). The
storyworlds belong in different kinds of discourse, from the scientific and
medical to the mythographical and novelistic, written by Pseudo-Alexander
of Aphrodisias, Herakleitos the Paradoxographer, and Parthenios. The texts
under discussion are known for not offering narratives proper, but rather frag-
ments; their writers ‘organized their stories into individual segments with no
collective thesis or unifying narrative’.34 ‘All this information, but hardly a nar-
rative) as a colleague put it. But I wish to show how the apparent lack of a
unifying narrative is well compensated for by the storyworlds contained in the

31  For a detailed overview of the concept’s history and use, see Ryan M.-L., “Possible Worlds
in Recent Literary Theory”, Style 26.4 (1992) 528-553.

32 Kukkonen K., “Navigating Infinite Earths: Readers, Mental Models, and the Multiverse of
Superhero Comics’, Storyworlds: A Journal of Narrative Studies 2 (2010) 39-58, esp. 39—40,
discussing and arguing against Ryan M.-L., “From Parallel Universes to Possible Worlds:
Ontological Pluralism in Physics, Narratology, and Narrative”, Poetics Today 27.4 (2006)
633-674.

33  Ryan, M.-L, “The Aesthetics of Proliferation’, in Boni M. (ed.), World Building (Amsterdam:
2017) 3146, at 37.

34  Johnson, The Life and Miracles of Thekla 176.
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narremes offered in the collections, always depending on the readers’ immer-
sion in well-known worlds of possible and mostly unhappy love stories.

4 Pseudo-Alexander of Aphrodisias

Among the writings attributed to Alexander of Aphrodisias is a collection of
Medical Puzzles and Natural Problems ('latpud dmopypata xal guatkd TpoBAy-
nata), most often considered to be spurious. Best known for his extensive com-
mentaries on Aristotle, Alexander probably worked at the end of the second or
in the early third century. As for the Medical Puzzles, we cannot be sure about
the dating, but to judge from the content of this particular text, it may well
belong in the imperial period.3> The collection consists of two books, contain-
ing 152 and 76 problems respectively and each opening with a preface. The
problem that interests me here is 1.87: ‘Why do the extremities of people who
are struck by desire sometimes go cold, sometimes hot?’ (At ti Tév €pavtwy Ta
Bixpar TOTE pév YPuypd, mote 3¢ Oepua yivetar;). The answer is somewhat lengthy,
so I will offer a paraphrase rather than cite it in its entirety.

Those who desire someone but have no hope of getting what they desire go
cold, pale, and sullen, because the heat remains hidden deep inside, and their
extremities go cold. Those who nurture hope, on the other hand, go hot, and
their skin turns red. That is why desire is sometimes represented by artists as
sullen, sometimes as smiling; sometimes it is represented as a well-fed child
(aida 3¢ evTpaph), because desire does not last forever. Only feelings between
genuine friends, a father’s for a child, or that of a woman for a man, are lasting
and sincere. Desire is mostly directed toward strangers, vehement, and crazy.
Therefore, it is represented as winged and with a torch, because the souls of
lovers are volatile and because their hearts are set aflame; it is represented with
an arrow in the right hand and a quiver with arrows in the left, because desire
is first accomplished by one ray from the eyes, then followed by many rays in
a constant. Finally, desire is represented as naked because passions appear in
the open. There are many kinds of desire, ‘just as the divine Plato says that
Eros is a many-headed beast (moAvxégatov Ompiov). Quite a few men desire in

35  Cf. Sharples RW, “Implications of the New Alexander of Aphrodisias Inscription’,
Bulletin of the Institute of Classical Studies 48 (2005) 47-56, who argues that the author
of the Medical Puzzles might have been Alexander’s father, also named Alexander. See
now Meeusen M., “An Interpretation of the Preface to Medical Puzzles and Natural
Problems 1 by Pseudo-Alexander of Aphrodisias in Light of Medical Education’, in
Bouras-Vallianatos P. — Xenophontos S. (eds.), Greek Medical Literature and Its Readers
from Hippocrates to Islam and Byzantium (London: 2018) 94-109, at 94—96 on the author
and context.
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unlawful and impious ways, which Alexander has discussed, so he says, in the
second book of his Allegories, ‘turning the fiction of gods into believable sto-
ries’ (T&v elg 8o avamAatTopévwy Thavdv lotoptdv).36

Like much paradoxography, this text is very difficult to classify. Hidden in
the middle of a treatise that is defined as (more or less) medical, it has never
been read as anything else, but the interest of the author clearly goes well
beyond that — or perhaps our understanding of medicine does not encompass
Pseudo-Alexander’s sense of what should be included. Only the first few lines
treat the human body, in stating why limbs can go cold or hot in a person who
is caught by desire. What then follows is something else. To some readers, it is
probably simply a list of characteristics. But this text takes us into the story-
world of Eros, of desire: a mental model shared by author and audience, cre-
ated by textual and here also iconographical cues, transgressing the generic
boundaries of poetry, fiction, philosophy, medicine — and art! The fact that the
final line takes us to allegory shows how the scientific aspects of paradoxogra-
phy cannot be clearly distinguished from their allegorical or religious conno-
tations. This is underlined also in the preface to Pseudo-Alexander’s Medical
Puzzles: some problems are presented as completely unsolvable (&Avta) and
comprehensible only to God (8e® puévw yvwpipa) — they cannot be grasped by
human intelligence, even with the help of science.3”

The storyworld of desire seems a good example of such unsolvable prob-
lems, for which you need not only rationalistic and medical, but also meta-
phorical and allegorical explanations. This storyworld is very much present in
several narratives of the Greco-Roman tradition, both in novelistic and hagio-
graphical tales — it is indeed the storyworld in which the opening example of
the palm tree ‘in love’ exists and makes sense. I will now move on to another,
different world in which sexual attraction plays a crucial narrative role: that
of mythology.

5 Herakleitos the Paradoxographer

A series of ‘unbelievable tales’ (Ilepi dmiotwv) attributed to Herakleitos (in
modern scholarship referred to as ‘the Paradoxographer’) has come down to

36 My paraphrase is based on a new edition in preparation by Carl-Gustaf Lindqvist
(Gothenburg University); the old edition goes back to 1841: ].L. Ideler, Physici et medici
Graeci minores, 2 vols. (Berlin: 1841) 1. T am grateful to Lindqvist for sharing his text with
me and also for drawing my attention to this text.

37  Meeusen, “An Interpretation of the Preface” g9.
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us in a single thirteenth-century manuscript (Vatican 305).38 The collection of
Herakleitos probably dates to the late first or the second century and contains
thirty-nine lemmata in which a known myth is briefly told and then explained
in terms of rationalism, euhemerism, allegory, or etymology. The manuscript
contains various collections of allegories, problems, and marvelous tales, wit-
nessing the unclear boundary between such kinds of texts noted above.?® The
same confusion of category is notable if we try to define the kind of collec-
tion that we are dealing with: Herakleitos’ On Unbelievable Tales (Ilepl dmiotwv)
is similar to, but not the same as the On Unbelievable Tales (Ilepi dniotwv) of
Palaephatus (myths subject to rationalistic explanation), the Constellations
(Katagtepiapot) of Pseudo-Eratosthenes (a collection of myths in which char-
acters are transformed into constellations), the Metamorphoses of Antoninus
Liberalis (a collection of borrowed metamorphosis tales), or the Sufferings in
Love (Epwtixa mafyuata) of Parthenios (a collection of short love stories, some
of which are known from other sources on mythology, others not).4° The most
common way of approaching these collections seems to be the kind of inter-
pretation they offer, but here I will focus rather on the narrative construction
and believability of the story within the frame of a coherent world.

Several of the tales explained by Herakleitos are about mythological women
and how they, in fact, had no magic powers but were simply prostitutes. There
is accordingly an interesting shift of gendered agency that I will consider along
with the changes in the storyworld constructions. Let us begin with the very
first tale of the collection, the true story of Medusa.

1. Medusa.
They say that Medusa turned anyone who looked at her to stone and that
when Perseus cut off her head a winged horse emerged.

But here is how it was. Medusa was a beautiful prostitute. Any man
who saw her was amazed — turned to stone, so to speak. We ourselves say,
‘He saw her and was turned to stone.

But when Perseus arrived, Medusa fell in love with him: she squan-
dered her possessions on him and ruined the prime of her life. And when
she had lost these — her youth and her possessions — she suffered a ‘horse’

38  Herakleitos the Paradoxographer, On Unbelievable Tales, ed. N. Festa, Mythographi Graeci,
vol. 3.2: Palaephati Peri apiston; Heracliti qui fertur libellus Peri apiston; Excerpta vaticana:
Vulgo anonymus De incredibilibus (Leipzig: 1902).

39  Translation and commentary in Stern, “Heraclitus the Paradoxographer” 73—92. On the
ms., the dating, and the author, see ibidem, 51-54 with further references.

40  Ishall return to the latter text below.
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old age. For the head is the flowering crown of youth — which is what
Perseus took from her.

(1) Tept Medovavs.

Dagt tadyy dnolbodv Todg Beacauévoug adty, xal epaéwg dmoTepudvVTog
abTiG T xeQaAny, EEEADEl Trtmov TtrepwTév. Exel O obtw. ality Etaipa xoy)
gy&veto Gg TV i88vrta adtiy ExrAnxtov yevbuevoy olov dmohbodadat. Aéyopev
3¢ xail el 1wy ad v dmebady). mapoyevopuévou 3 Tlepaéws v EpwTt yevo-
KEVY Td TE DTTAPXOVTA XATEQAYE xal TV €quThg NAioy xoTépOetpev: AmoAE-
gaga 3¢ TV NAciay xal T& OTdpxovVTa IO YTjpag £YY)PATEV. 1) Yop XEQAAY TO
Ths NAciag dvBog ativ, 6 dpelAey avtiig 6 Ilepaedg.

This is a rationalistic, not an allegorical, explanation: the interpreter, Herakleitos
(whoever he is), indicates that these are historical events that were somehow
misunderstood and now are ‘deconstructed and cured’ by him: the methods
are dvaoxevy) and Bepaneia, as the subtitle or brief preface of the collections
indicates.*? But there is more at play here than those standard models of inter-
pretation, because the rationalistic explanation does not simply replace the
myth. Instead, a new story is uncovered through the interpretation: the story-
world of ancient myth is subverted and replaced by a supposedly more believ-
able reality in which beautiful women are prostitutes who fall in love, waste
their money on a man, and become old. Rationalism does not put an end to,
but engenders new storytelling: history, as Eustathios put it.#3 And this is not
unique, but something that appears also in other tales of the collection, for
instance in the story of Circe:

16. Circe
The myth has been handed down that Circe transformed men with a
potion.

Circe, however, was a prostitute who bewitched her clients at first with
every sort of willingness to please and led them on to be well-disposed
toward her. But when their passion for her grew, she controlled them
through theirlust, as they were mindlessly carried along in their pleasures.

Odysseus got the better of her also.

41 Stern, “Heraclitus the Paradoxographer” 73.
42  Ibidem, 62-64 and 73 with n. 59.
43 See above, n. 18.
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(16) Iept Kipung.
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This, too, is a rationalistic interpretation, explaining how yet another prosti-
tute used men’s desire to her advantage.*>

In the deconstructed stories of Medusa and Circe, the known world of
Homeric epics and Greek mythology are subverted through rationalistic expla-
nations: they never existed, this was just history. But at the same time, part of
the mythological storyworld is maintained, because Perseus and Odysseus are
not dismissed as mythological characters; it is only the women they encounter
who were not who the myths said they were: no power, no magic, only pros-
titution and the abuse of male desire. But in both cases, the men defeat these
bad women - the interpreter is careful to point this out: Perseus took away
Medusa’s youth and beauty, and Odysseus got the better of Circe. Exactly how
this happened is left out, which means that the reader is left to their memory
of the epic myth, which is placed in the mythological storyworld the inter-
preter is trying to deconstruct and erase.

Moreover, something very interesting is happening in Herakleitos’ fragmen-
tary stories on the level of character: the female power that is possible within
the mythological storyworld of ancient Greece is rationalized in order to be
replaced with the patriarchal storyworld of the interpreter — one in which all
strong women are prostitutes. At the same time, as already noted, the names of
the characters remain: they are translated into the new narrative frame, which
means that, in a way, part of the mythological universe sneaks in and affects
this new story created by the interpreter.#6 Most importantly: the myth that he
is trying to deconstruct and replace somehow turns into a new kind of story-
telling, or even a new myth: that of men being haunted by vile women trying
to seduce them. This myth seems to be ‘worlded’ in light of the interpreter’s
contemporary issues with female agency.

44  Stern, “Heraclitus the Paradoxographer” 80; see also 69.

45  For the other mythological women ‘deconstructed’ by Herakleitos as prostitutes, see
Scylla (2), the Harpies (8), and the Sirens (14).

46 On the translation of voice and character, see Slater C., “Location, Location, Translation:
Mapping Voice in Translated Storyworlds”, Storyworlds: A Journal of Narrative Studies 3
(2011) 93-116.
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6 Parthenios

We have looked at two examples of fragmentary tales from paradoxographical
collections, offering portals to storyworlds presumably known by the reader
from myth and literature. I would now like to look at one more example of such
very short stories, partly overlapping with Pseudo-Alexander and Herakleitos,
but yet very different: the Sufferings in Love (Epwtixd nabnuoata) of Parthenios.
According to legend, Parthenios was a Greek poet, taken captive by the Romans
and eventually becoming Virgil's tutor in Greek. The Sufferings in Love is his
only preserved work, dedicated to the Roman poet and orator Cornelius Gallus
(c.70—26 BC). Preserved in a single manuscript (Palatinus Heidelbergensis
graecus 398), together with various texts of geographical, paradoxographical,
and mythological nature, its transmission resembles that of the texts already
discussed above.4”

The collection contains thirty-six love stories, mostly unhappy ones, drawn
from ancient myth and literature. The dedicatory preface explains their use
and value:

Thinking, Cornelius Gallus, that the collection of sufferings in love was
very appropriate to you, I have selected them and sent them to you in
as brief a form as possible. For those among the present collection that
occur in certain poets where they are not narrated in their own right, you
will find out for the most part from what follows. You, too, will be able
to render the most suitable of them into hexameters and elegiacs. Think
none the worse of them because they lack that quality of refined elabora-
tion which you pursue. For I have collected them after the fashion of a
little notebook, and they will, I trust, serve you in the same way.

MdMota got Soxdv dpudtrew, Kopwnhie TaMe, v dfpolav TOV EpwTin@dv
TadYpdTwY, AvaAeEduevos (g 8Tt uAATTA £V BpayuTdTols AméoTaAxa. TA Yop
TOPA TITL TV TO TRV XEUEVR TOOTWY, UY) AUTOTEARG AEAEYUEVL, KOTAVONTELS
& TOVOe Ta TAEloTar adTR TE got TapéaTal eig €my) ol EAeyelag dvdyew Td
pdhiota €€ adtdv dppddia. (unde) did td i) mapelvar T mEPLTTOV adTolS,
3 ab petépxy, xetpov Tepl ATV EvvonBfic: olovel yap DmopvyparTicoy TpoTTOY
adta ouveleEdueda, xal ool vuvi T pfiotv duolay, wg Eoue, mapékeTal*s

47  Parthenios, The Sufferings of Love, ed. and trans. J. Lightfoot, Parthenius of Nicaea: The
Poetical Fragments and the 'Epwtixd madyuata (Oxford: 1999) 304.
48  Ibidem, 308-309; on this epistolary preface, see 222—224.
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Contrary to the ideologically tainted interpretations at the core of both
Pseudo-Alexander’s and Herakleitos’ collections, the aim here is to present
story skeletons as brief and clean as possible (év fpayvtdtols). The addressee,
Cornelius Gallus, will be able to develop them as he sees fit, much like Aulus
Gellius with the books he found and could cull from in his own writing.#°
Because of their erotic theme, the stories of Parthenios have often been
understood as related to the Greek novels; they have been edited and trans-
lated together with the novels, and the first English translation even calls them
‘The Love Romances of Parthenios) printed after Longus’ Daphnis and Chloe
in the Loeb Classical Library.5° But a significant difference between the novels
and the Sufferings in Love is that the former are fully fledged developments of
the kind of skeleton stories you find in the latter. Occasionally they even coin-
cide or overlap, which may have been a reason for early editors and translators
to associate them with each other: the story of Daphne (Parthenios 15), the
young maiden pursued by Apollo and metamorphosed into a bay tree in order
to escape, is included in Leukippe and Kleitophon (1.5.5); however, the versions
of the story could hardly be more different, and the mythological-allegorical
world that it opens in the narrative context of the novel is more or less absent
in Parthenios’ short version. When Circe appears in the story of Kalchos
(Parthenios 12), her magic qualities are intact and there are no moral judg-
ments whatsoever in the narrative, only the bare details of ‘what happened.
Some stories are very short, others rather long, but they are all marked by
this indifference to the moral of the characters and the tales. Most tell of het-
erosexual desire, but there are also homoerotic tales (e.g. Parthenios 7) and
even incestuous stories (Parthenios 17), consistently without moralizing com-
ments. Some present different versions of the same story in different authors,
in poetry or prose (e.g. Parthenios 11 and 14), others present narratives that
stretch across different chapters and could be seen as continuations (e.g.
Parthenios 2 and 3, 4 and 34). While a number of characters and events are
known from mythology or literature, several stories are known only in these
versions, and their original sources, to which Parthenios most often carefully
refers, have been lost. Despite the lack of comparative material, the collection
offers an exciting example of the plasticity of storytelling in antiquity: the way
in which the same tale could be stripped of its personalized characteristics

49 See above, n. 12.

50  Ed. G. Thornley, Daphnis and Chloe by Longus with the English Translation of George
Thornley, Revised and Augmented by J.M. Edmonds, The Love Romances of Parthenius and
Other Fragments with an English Translation by S. Gaselee (London — Cambridge, MA:
1955 [1916]).
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and presented as narremes for others to use, translated and rewritten in an
endless series of tales. This is also the direction in which the manuscript trans-
mission points: while modern readers have associated the Sufferings in Love
with the novels, due to rather tenuous narrative similarities, the sole manu-
script indicates its belonging in a paradoxographical-mythographical context
of storyworlds open for culling according to individual taste: to deconstruct,
reconstruct, and translate in whatever way seemed best.

7 Transfictionality and the Translation of Storyworlds

Let us return to the definition of and workings of a storyworld; in the words of
Marie-Laure Ryan, ‘a storyworld is an imagined totality that evolves according
to the events told in the story. To follow a story means to simulate mentally
the changes that take place in the storyworld, using the cues provided by the
text’5! In the case of Medusa and Circe, we find ourselves involved with more
than one world, implied by one and the same text: the mythological storyworld
and its deconstructed, ‘actual’ history, implying new details that are not part of
the original and well-known mythological universe. The reader is challenged
to imagine both. The reader is also expected to imagine a storyworld that
transgresses boundaries of myth and reality, namely that storyworld of desire
depicted by Pseudo-Alexander. This is a mental model that requires the audi-
ence’s acceptance of Eros as a physical and metaphysical force, impossible to
quite understand and part of a mystery that has religious undertones. It strad-
dles what can be verified and what can only be accepted as dAvta.

In the collections of both Pseudo-Alexander and Herakleitos, desire is gen-
dered. In Herakleitos’ short stories based on myths, desire is a force exerted
by women as a way of having power over men, who ultimately escape it by
somehow outwitting their objects of desire. In Pseudo-Alexander’s text, desire
is gendered as a male emotion, violent and short-lived; only women are capa-
ble of long-lasting emotions. Agency accordingly shifts, depending on the
context of the storyworld and its degree of worldedness. By contrast, in the
ideologically and morally disengaged stories of Parthenios desire is not clearly
gendered — the skeletons offered by the author-compiler are open to personal
development and translation according to whatever direction that author-poet
wishes to take. In some cases, the storyworlds known by the reader from other

51  Ryan M.-L, “From Possible Worlds to Storyworlds: On the Worldness of Narrative
Representation’, in Bell A. — Ryan M.-L. (eds.), Possible Worlds Theory and Contemporary
Narratology (Lincoln, NE: 2019) 62—87, at 70.
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versions may entail indications that affect their own mental simulations and
thus the way in which they retell the stories.

The strategy used by Herakleitos and Parthenios could be seen in light of
some basic narrative operations of so-called transfictionality, that is, ‘the shar-
ing of elements, mostly characters, but also imaginary locations, events, and
entire fictional worlds, by two or more works of fiction’52 I would prefer to see
this not as a primarily fictional strategy, but rather as a transtextual feature that
occurs between any kind of texts.>® According to Ryan, transfictionality

relies on a number of basic operations: 1) extension, which adds new sto-
ries to the [fictional] world while respecting the facts established in the
original; 2) modification, which changes the plot of the original narrative,
for instance, by giving it a different ending; and 3) transposition, which
transports a plot into a different temporal or spatial setting.5*

All three operations are at play in Herakleitos: the original myth is transposed
into a different temporal setting (which is probably also spatial, but there are
no textual cues about that); the original plot is modified, especially in terms
of characters; and new stories are implicitly added to or grafted upon the facts
of the original. Parthenios offers examples of almost reversed processes, in
that he deconstructs the known stories and presents them as bare skeletons
to be developed by the same means: extension, modification, and transposi-
tion. Pseudo-Alexander does something similar, yet different, by summarizing
a storyworld known from various literary and artistic contexts, challenging the
reader to both recall and construct mental models of desire.

8 Conclusions

It is safe to say that the kind of material investigated here, often despised
or at least overlooked by philologists because of its rather curious content

52  Ibidem.

53  See also the concept of ‘storyness’ or ‘inter-storyness’ in Lohafer S., Reading for Storyness:
Preclosure Theory, Empirical Poetics and Culture in the Short Story (Baltimore: 2003), that
is, the relationship between a tale’s phantasia and that of previous or contemporary litera-
ture. Cf. Ryan M.-L., “Story/Worlds/Media: Tuning the Instruments of a Media-Conscious
Narratology”, in Ryan M.-L. — Thon J.-N. (eds.), Storyworlds across Media: Toward a
Media-Conscious Narratology (Lincoln, NE: 2014) 24—38, at 32: ‘While texts may project
many different storyworlds, a given storyworld may also unfold in many different texts.
This situation occurs mostly in oral cultures, when bards tell stories that are familiar to
the audience’ For inter-storyness, see also Chapter 1, at 28.

54  Ryan, “From Possible Worlds to Storyworlds” 7o.
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and transmission in miscellaneous manuscripts, played an important role
for Greco-Roman literature in a longue durée perspective. Mythological and
poetic worlds were constantly drawn on, de- and reconstructed for different
purposes, characters were shapeshifters that could be translated freely, and
unbelievable or unnatural things could become true within the context of a
certain story. Paradoxography thus implies storyworlds of various and overlap-
ping kinds: the textual cues of these storyworlds need to be comprehended
and constructed by the reader in order for them to make sense. Most of them
have some element of worldedness, but they are, above all, possible worlds.
They make sense and are ‘true’ within the frame of the stories. Boundaries of
both genre and fiction become, I would argue, less interesting. The lovemaking
of palm trees in the novel by Achilles Tatius belongs as firmly in that world as
it does in Pliny’s Natural History; the blurring of myth, medicine, and science
is deliberate in several texts — it was the modern need to classify everything in
neat categories that closed some of the windows or indeed portals between
fictional, mythological, and transtextual worlds to which ancient and medi-
eval readers had access. In the end, this is all about the power of discourse to
construct realities, or, in the words of Eustathios, to render unbelievable tales
believable.
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The Art of Storytelling






CHAPTER 4
Didactic Tales in Galen

Sophia Xenophontos

1 Introduction: Didactic Tales in Works of Practical Ethics

The powerful role of the tale in social life, communication, and the construc-
tion of collective identity is virtually incontestable through the ages.! From the
anecdote and the myth to the fable, the dream, and even the simple personal
experience, these types of storytelling are still pervasive in present-day educa-
tional practice, the psychology of marketing, political leadership, and public
performance as a whole, thus confirming what the tale discourse of antiquity
and the medieval period has always shown: namely that the brief story is a
dynamic means of passing on intended meanings and, for that matter, affect-
ing the recipients’ decision-making.

The aim of this chapter is to focus specifically on the moral-didactic effect
of the ancient tale by looking at its function in the context of practical ethics,
a popular philosophical product in the Roman imperial period.? As its name
suggests, practical ethics involved the composition of relatively short works
intended to help people reform their behavior, attain good habits, and even-
tually reach a stage of internal equilibrium that would guarantee their suc-
cessful role in society, statesmanship, and other professional activities. An
alternative label for practical ethics is ‘popular philosophy’, pointing to the
wider elite readership to which the above-mentioned works were addressed

1 Ronald Barthes, for example, famously referred to the universality of narrative and the
countless forms of narrative that exist in the world. See Barthes R., “An Introduction to the
Structural Analysis of Narrative”, New Literary History 6.2 (1975) 237—272, at 237.

2 Seee.g. Gill C, “The School in the Roman Imperial Period”, in Inwood B. (ed.), The Cambridge
Companion to the Stoics (Cambridge: 2003) 33—58, at 40—44. For a definition and descrip-
tion of the independent discipline of practical ethics, see Van Hoof L., “Practical Ethics”, in
Beck M. (ed.), A Companion to Plutarch (Chichester: 2014) 135-148; cf. Schofield M., “Stoic
Ethics”, in Inwood, The Cambridge Companion 233—256, and Van der Stockt L., “Semper duo,
numquam tres? Plutarch’s Popularphilosophie on Friendship and Virtue in On Having Many
Friends”, in Roskam G. — Van der Stockt L. (eds.), Virtues for the People: Aspects of Plutarchan
Ethics (Leuven: 2011) 19-39, at 19—21.
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in the ancient world, i.e. practically any thinking person concerned with their
self-management and character development.3

Some preliminary examples from Plutarch of Chaeronea (c.45-c.120), the
key moralist of the Roman imperial period, will help us get to grips with the
main features of the didactic tale in ancient ethical writings. In one of Plutarch’s
moral essays, entitled On Talkativeness, the philosopher seeks to outline the
downsides of over-talking in order to encourage more moderate use of speech.
Thus, at one point he provides the following story involving the Roman orator
Pupius Piso to advise against prolixity in a more tangible manner:

If anyone will but review and recollect constantly these and similar
instances, he may conceivably stop taking pleasure in foolish chatter. But
as for me, that famous case of the slave puts me utterly to shame when
Ireflect what immense importance it is to pay attention to what is said
and to be master of our purpose. Pupius Piso, the orator, not wishing to
be troubled, ordered his slaves to speak only in answer to questions and
not a word more. Subsequently, wishing to pay honor to Clodius when
he was a magistrate, Piso gave orders that he be invited to dinner and
prepared what was, we may suppose, a sumptuous banquet. When the
hour came, the other guests were present, but Clodius was still expected,
and Piso repeatedly sent the slave who regularly carried invitations to
see if Clodius was approaching. And when evening came and he was
finally despaired of, Piso said to the slave, ‘See here, did you give him the
invitation?' ‘I did, said the slave. ‘Why hasn’t he come then? ‘Because he

3 Popularphilosophie (‘popular philosophy’) or Die popularphilosophisch-ethischen Schriften
(‘the popular philosophical-ethical writings’) are terms coined by Ziegler K., “Plutarchos
von Chaironeia’, Paulys Realencyclopddie der classischen Altertumswissenschaft 41 (1951)
636—962, at 637, 702, with reference to Plutarch’s works on practical ethics. The term prak-
tische Seelenheilungsschriften (‘practical psychotherapeutic writings’) was also deployed
by Ingenkamp H.G., Plutarchs Schriften iiber die Heilung der Seele (Gottingen: 1971) for his
analysis of Plutarch’s On the Control of Anger, On Talkativeness, On Curiosity, On Compliance,
and On Praising Oneself Inoffensively; while ‘broadcasting ethics’ has been recently devised
by Roskam G. — Van der Stockt L., “Efficiency and Effectiveness of Plutarch’s Broadcasting
Ethics”, in Roskam — Van der Stockt (eds.), Virtues for the People: Aspects of Plutarchan Ethics
(Leuven: 2011) 7-16 for the same purposes. The alternative label ‘educated ethics’ has also
been proposed; see Pelling C.B.R., “What Is Popular about Plutarch’s ‘Popular Philosophy’'?”,
in Roskam — Van der Stockt, Virtues for the People 41-58, at 55-58. On the meaning of ‘popular’
as ‘less- or non-doctrinaire) ‘commonsensical) in popular philosophy and ethics in the impe-
rial period, see Morgan T., Popular Morality in the Early Roman Empire (Cambridge: 2007)
1-5 and Van Hoof L., Plutarch’s Practical Ethics: The Social Dynamics of Philosophy (Oxford:
2010) 6-7.
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declined’ ‘Then why didn’t you tell me at once?’ ‘Because you didn’t ask
me that.
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The story concerning Pupius Piso is prefaced by a brief remark (marked in
bold), which delves into the storyteller’s inner world and elucidates his emo-
tional reaction to prattling: he tells us that he feels utter shame (Juowme?) at the
story he is about to narrate. This strategy predisposes the audience to approach
the story in a state of critical alertness even before they actually read or hear it.
It should be noted that it is not usual for Plutarch to expose his personal views
in the writings that make up his Moralia. So, in this case, his personal evalua-
tion of talkativeness serves to stress the story’s message, especially as there are
no concluding remarks here to sum up the moral of the story.

In another illuminating example from the Moralia, an incident from
Plutarch’s own life is used to pass on the intended ethical message, with the
author himself, not some other, historical person, being the protagonist of the
story. This case describes how the young Plutarch’s father taught him to respect
his fellow men, unlike the Roman general and statesman Scipio Africanus, who
was criticized by the Romans for being utterly non-collegial:

At any rate Scipio was criticized in Rome because, when he entertained
his friends at the dedication of the temple of Hercules, he did not include
his colleague Mummius; for even if in general the two men did not
consider themselves friends, on such occasions they usually thought it
proper to show honour and friendliness to each other on account of their
office. Inasmuch, therefore, as the omission of so slight an act of courtesy

4 Plutarch, On Talkativeness, 5uD-E, ed. M. Pohlenz, trans. W.C. Helmbold, 447—-449, emphasis
added.
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brought a reputation for haughtiness to Scipio, a man in other respects
admirable, how can anyone be considered honourable and fair-minded who
detracts from the dignity of a colleague in office, or maliciously flouts him by
actions which reveal ambitious rivalry, or is so self-willed that he arrogates
and annexes to himself everything, in short, at the expense of his colleague?
I recollect that when I was still a young man I was sent with another as
envoy to the proconsul; the other man was somehow left behind. I alone
met the proconsul and accomplished the business. Now when I came
back and was to make the report of our mission, my father left his seat
and told me in private not to say ‘I went) but ‘we went’, not ‘I said) but ‘we
said) and in all other ways to associate my colleague in a joint report. For
that sort of thing is not only honourable and kind, but it also takes the
sting out of any envy of our reputation.
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Plutarch’s personal story has a twofold function here: on the one hand, it
decries Scipio’s egotism through ethical problematizing, since the long rhe-
torical question marked in italics warns that competitiveness is no match for
the ethical profile of a virtuous man; on the other hand, the story also encour-
ages love of humankind (¢tAdvOpwmov), the moralizing gist of the story, which
appears at the end of the quoted section (in bold). The two Plutarchan case
studies show that imperial-period popular philosophical works tended to
employ didactic stories to promote righteous behavior. Whether these stories
involved the author himself or another person, the author seems to have been

5 Plutarch, Political Precepts, 816C-E, ed. and trans. H.N. Fowler, Plutarch’s Moralia, vol. 10:
771E-854D: With an English Translation (Cambridge, MA:1936) 251253, emphasis added.



DIDACTIC TALES IN GALEN 87

inclined to take an active part in the narrative through his response to the nar-
rated events, which is explicit and to the point, so as to direct the audience’s
future conduct in similar situations.

2 Didactic Stories in Galen

With the above in mind, we now turn to the author who is the focus of this
chapter, i.e. Galen of Pergamum (129—c.216), antiquity’s most important medi-
cal author and practicing physician, who was also an important philosopher of
the Roman imperial period.® Scholarship to date has explored Galen’s achieve-
ments in a variety of areas, e.g. physiology, anatomy, therapeutic and prognos-
tic theory and practice, logic, psychology, etc. However, his contribution as a
practical moralist remains a big unknown. In a monograph devoted to this
topic, I give prominence to the social dynamics of Galen’s moralism and its
interplay with his medical theory and practice, thereby offering a new frame-
work in which we can comprehend his role as a highly original exponent of
moral philosophy in the first centuries of the common era.” In this chapter, I
try to shed some light on a part of his input to the ethical discipline by examin-
ing his use of moralizing tales in particular.

Before embarking on the main part of the analysis, it may be useful to stress
that Galen is generally fond of using short stories throughout his writings
mainly in order to guide, persuade, enhance his authority, and connect with
his readers. I will take just two relevant examples. The first one comes from
On My Own Opinions, Galen’s last work, in which he provides a summary of his
main views regarding the creation of the world and the function of the human
body and soul. This work is introduced by an interesting anecdote involving the
celebrated grammarian and poet of the first century BC Parthenios of Nicaea:

Something seems to have happened to me similar to what they say once
befell the poet Parthenius. For while the man was still alive, his poems
slipped into the hands of many people from different places. So as he
was travelling through a city at one point, he ran into two grammarians

6 Basic studies include, for example: Hankinson RJ., “Galen on the Limitations of Know-
ledge”, in Gill C. — Whitmarsh T. — Wilkins J. (eds.), Galen and the World of Knowledge
(Cambridge: 2009) 206—242 (epistemology), Tieleman T., “Galen’s Psychology”, in Barnes J. —
Jouanna J. (eds.), Galien et la philosophie: Huit exposés suivis de discussions (Geneva: 2003)
131-169 (psychology), Van der Eijk P,, “Galen on the Nature of Human Beings’, in Adamson P. -
Hansberger R. — Wilberding J. (eds.), Philosophical Themes in Galen (London: 2014) 89-134
(natural philosophy).

7 Xenophontos S., Medicine and Practical Ethics in Galen (Cambridge: 2024).
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in a school arguing about a poetic line he had written. One of them was
interpreting its meaning just as Parthenius had intended it when he
had composed [the poem], the other in a contrary sense. Parthenius
himself attempted to persuade the latter person by demonstrating that
the line had been expressed in a different sense, not as he thought, but
the grammarian accepted anything other than being persuaded. ‘In
fact, [Parthenius] said, ‘T have heard the line from Parthenius himself
in exactly the sense I am proposing.’ Since the man was not persuaded
despite these words, [Parthenius] said: ‘Well, I risk going crazy; I consider
myself the author of these lines, so that I will need to use these servants
of mine as witnesses for me to you, so that you will be convinced that
I am identical with the Parthenius who wrote these lines” Something
comparable seems to be happening to me just now because of the pre-
vailing failure in relation to [the study of] medicine and philosophy, in
which those who acquired no education in the presence of a grammar-
ian or an orator, but acquainted themselves briefly with the arts, misin-
terpret the works not only of the ancients, who are indeed repeatedly
obscure, but also my own, which seem quite lucid to everyone who has
received the fundamental education. The difference between my situa-
tion and that of Parthenius lies in the matter of witnesses. For Parthenius
was in need of servants to testify that he was indeed Parthenius, whereas
I provide as witnesses my written views, regarding which I declared that I
have secure knowledge or at least a plausible one, just as I also say about
[other] matters that I know nothing certain of, due to having no scientific
acquaintance with them.
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Galen highlights his personal quandary at the time of composition: his con-
temporaries, especially those lacking training, tend to misconstrue his writ-
ings. To substantiate this, he cites an anecdote concerning the poet Parthenios,
who suffered from similar misinterpretation in his career. As the passage cited
above shows, however, Galen’s shared experience with Parthenios also pres-
ents some points of divergence, one of which is that, unlike Parthenios, who
had to rely on unreliable witnesses to his works, Galen’s books act as a thunder-
ing validation of his place in the world of medicine and philosophy.

As well as reinforcing Galen’s authority, the brief story is also used by Galen
to help him make or clinch a point, so as to construct a more robust argument.
The following passage from the Exhortation to the Study of Medicine makes
this clear:

This might be a good moment to mention the story of Phryne. This
woman was at a drinking party once; and they started playing one of
those games where everyone takes it in turn to give a command to his
drinking companions. Phryne had noticed that there were women pres-
ent who had made themselves up with alkanet, white lead, and seaweed.
She ordered water to be brought; the women had to take some in their
hands and dip their faces in it once, then immediately wipe them with
a napkin. Phryne herself went first. The other women’s faces were of
course covered with slime, and they looked perfectly monstrous. But
Phryne looked better than before: she alone had used no makeup, but
relied on her natural beauty, without recourse to cosmetic tricks. Of true
beauty, then, one can only make an accurate test when it is seen as it
is, stripped clear of all extrinsic adornments. It is the same with athlet-
ics: you can only reasonably examine its worth by seeing whether it is

8 Galen, On My Own Opinions, ch. 1, eds. L. Polemis — S. Xenophontos, Galen, On Avoiding Dis-
tress and On My Own Opinions. Critical Edition by I. Polemis and S. Xenophontos; trans. S. Xeno-
phontos (Berlin: 2023) 96.1-23; trans. Xenophontos, Galen 97—-99.
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of any benefit to the state as a whole or to the private individuals who
practise it.
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The Galenic narrator announces the opportune reference to the story about
Phryne (in bold: ‘This might be a good moment to mention the story of
Phryne’) according to the demands of his exposition, and after amplifying the
story itself, he inserts its essential didactic message at the end (also in bold) by
comparing the concept of genuine beauty advocated by Phryne with the con-
cept of the authentic value of athletics that concerns Galen in the treatise in
question. In doing so, he helps his readers make better sense of his main point.

Finally, in using didactic tales specifically in his works on practical ethics,
Galen seeks to endow himself with moral authority so as to support his claim
to emotional resilience. The recently discovered essay On Avoiding Distress
seeks to show that Galen did not feel grieved by the destruction of his books
and medical instruments in the Great Fire of 192, while providing readers with
hands-on tips on how to maintain comparable tranquility amidst the adver-
sities of life. To that end, Galen introduces a series of anecdotes concerning
disciplined philosophers such as Aristippos, Crates, and Diogenes with the fol-
lowing remark (in bold):

I'will give you a double reply to this. As for the first, you must recall that
you have heard (me) many times recounting such stories, of which

9 Galen, Exhortation to the Study of Medicine, ch. 10, ed. K.G. Kithn, Claudii Galeni Opera omnia,
20 vols. in 22 (Leipzig: 1821-1833) 1:25.25-26.16 = ed. V. Boudon, Galien, Exhortation a [étude
de la médecine (Paris: 2000) 105.4—22; trans. P.N. Singer, Galen: Selected Works (Oxford: 1997)
46, emphasis added.



DIDACTIC TALES IN GALEN 91

I will now again begin to remind you. The lavish Aristippus was not sat-
isfied with a frugal regimen, but rather participated every day in luxuri-
ous meals and constantly offered abundant money to the most fervent
of the companions who surrounded him. Although that man still lacked
many things, when he was once returning from Piraeus ({for) he always
used to walk, not only on such short trips but also on the long ones) and
saw that his slave was unable to keep up with him, he ordered him to shed
as much of his load (this consisted of a bag full of gold coins) as would
render the rest easily carried [...]. It was accordingly not a great matter for
me to be not at all distressed by the loss of my property, for what was left
was always much more than enough.
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The stories about the philosophers delineate Galen as an authority in the field
of practical ethics, both because they present him as knowing the stories well
enough to narrate and explicate and because they show how he himself prac-
ticed the self-discipline that the stories endorse. The basic traits and functions
of the short didactic tales we have just surveyed feature in other Galenic writ-
ings in different forms and at different levels of sophistication depending on
their specific context, aims, and target audience.

In the remainder of this chapter, I will explore Galen’s use of moralizing
tales using ‘tale theory’ as a hermeneutic approach. In the first section, I will
be discussing two stand-alone stories taken from two different Galenic medi-
cal writings, in light of the theoretical framework that has been set up in this
volume’s first chapter, namely storyness, storyteller, and story-effect. In the

10 Galen, On Avoiding Distress, ch. 9—11, eds. Polemis — Xenophontos, Galen 72.9—76.2; trans.
Xenophontos, Galen 73-77; emphasis added.
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second section, I will be using the same tools to explore a group of intercon-
nected tales that Galen employs cumulatively in one of his moral essays, thus
forming a macro-tale, so to speak. Both cases, that of the single, independent
tale and that of the macro-tale, comprising smaller stories, will show that tales
in Galen are excellent sources of lessons in morality in line with the main con-
clusion about tales in practical ethics more generally, as seen in the introduc-
tory section above.

2.1 Stand-Alone Tales in Galen

The first case study under the category of stand-alone tales comes from Galen’s
medical work entitled Elements According to Hippocrates. More specifically,
it is part of a section dealing with Galen’s disagreement with the physician
Athenaeus of Attalia (fl. end of the first century Bc) over the latter’s paradoxi-
cal view that the elements of medicine were hot, cold, dry, and wet, whereas
Galen was adamant that they were fire, water, air, and earth. So he goes on
to attribute Athenaeus’ mistaken opinion to his defective use of logic; and, in
order to prevent other colleagues from committing the same methodological
mistakes, he adduces a didactic story from his personal experience, about how
as a youth he succumbed to similar fallacies and ended up developing argu-
ments based on unsound premises. Just before relating this story, Galen adds a
brief introductory comment, which reads as follows: ‘I swear by the gods to tell
what happened to me just as it occurred; in fact, I shall try to narrate it’ (ta yoOv
gpol oupPdvra Beods Emopvipevos N wiv obtwg Epelv wg éyéveto xal 81 melpdoopat
Supymoaafat).!

On a primary level, this statement helps establish the Platonic origins of
the ensuing dialogue, since the punchy locution ‘I shall try to narrate it’ (net-
pdaopat dwynoacdat) occurs verbatim twice in the Phaedo (59c—d), once in
the Symposium (174a), and one more time in the Euthydemus (272d), all works
that Galen was profoundly aware of, particularly in the context of his exten-
sive knowledge of the Platonic corpus.!? On a secondary level, the same state-
ment may be seen as a meta-narrative signifier of the type of discourse that
the author will provide: Galen feels the need to clarify that he will not simply
say (épetv) what happened. Rather, he will make a serious attempt at narrating
it (dmynoacbar), suggesting that he will entangle the events with ‘storyness’, a
series of focused strategies that will transform his account into a persuasive

11 Galen, Elements According to Hippocrates, 1.6, ed. Kithn, Opera omnia 1:460.13-15 = ed.
P. De Lacy, Galeni De elementis ex Hippocratis sententia, Corpus Medicorum Graecorum
5.1.2 (Berlin: 1996) 105.23—-24; trans. De Lacy, Galeni De elementis 105, slightly modified.

12 See De Lacy P, “Galen’s Platonism”, American Journal of Philology 93.1 (1972) 27-39, at 30.



DIDACTIC TALES IN GALEN 93

and attractive construction, aimed at achieving a specific effect, as we will see
in a moment.

The authorial intention to use ‘storyness’ may have been supported, and
indeed supplemented, by a similar intention to build up the profile of the sto-
ryteller too.!® The brief prelude to the story emphasises Galen’s credentials as a
successful omniscient narrator: when he swears by the gods to relate the story
with accuracy, he is not interested so much in guaranteeing the veracity of his
report as in appearing reliable and respectable to his readers by building an
intimate relationship with them, based on honesty and trust.

In the light of the above, let us now turn to the story itself, which is quite
extensive, taking up fifty-one printed lines in the standard edition by Phillip
De Lacy. It describes the lively exchange between the young Galen and a senior
teacher concerning the elements of medical art. Oftentimes, the sequence of
chunks in direct speech is interpolated with short remarks in reported speech,
provided by the Galenic narrator to inform us about a change of speaker or
the overall development of the discussion. Interestingly, there is a third kind
of interjected commentary too, namely when the Galenic narrator notifies us
of how Galen the character, through his use of sophisms, increasingly infuri-
ated the instructor. In Figure 4.1 we can see exactly how the narrative heralds a
series of escalated feelings, leading up to the tutor’s emotional outburst.

4

D. xai dpuo pdg Tovg
dAovg dmofAédag

B. 6 3¢ 8py1Zéuevés Te #dy

C. quveywpnae xal Todto
mdvu poyis (‘he agreed
to this too, very
reluctant’), Galen,

padnTag [...] Epn [...]
(‘at the same time he
looked at the other
students and said’),
Galen, Elements 1.6 =

X0l TAPATTOMEVOS IXaVAdG
(‘by now he was angry
and quite upset’),
Galen, Elements

1.6 = Kithn 1.463.4 =

De Lacy 108.5-6

Elements 1.6 = Kithn
1.464.3-4 = De Lacy
108.17-18

Kiihn 1.464.6-7 =
De Lacy 108.20

A. tapattéuevos 1dn xai
wi) xabag Tpdabev EToipwg
dmoxpopevos (‘by now
he was upset, and he did
not answer readily as he
did before’), Galen,
Elements 1.6 = Kithn

1.462.7-8 = De Lacy
106.18-19

FIGURE 4.1 Graphic showing the tutor’s escalated feeling leading up to his emotional outburst

13 See, e.g, Constantinou S. — Andreou A., “The Voices of the Tale: The Storyteller in Early
Byzantine Collective Biographies, Miracle Collections, and Collections of Edifying
Stories”, Byzantine and Modern Greek Studies 46.1 (2021) 24—40, DOTI: 10.1017/byz.2021.31,
esp. 31-35.
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At first, the tutor was disgruntled and reluctant to answer (A), then he
became quite irritated and angry (B). At some point he relented, but with
much effort and pain (C), which eventually reignited his exasperation (D) and
made him utter the following words:

‘This fellow’, he said, ‘who was reared in dialectic and was infected by the
itch’ — that was the very word he used - ‘that it [i.e. the dialectic] causes,
turns everything around and twists and muddles everything, playing
the sophist with us, in order to display his logical skill [...]. But we he
said, ‘have not been taught to resolve sophisms. As he devised it, let him
resolve it himself?

‘o0tog, Eon), ‘Tpagels év Stoextixg) xai ths Exelfev dvaminodeis Ywpag’ — obtw
yap 31 xatl WVOPATEY AdTEG — ‘AVOTTREPEL TAVTA Kol SITTPEPEL }al XX TOPL-
Léuevog Nudg, W' émdeiEntar Ty Aoyuapy mapaoxevyy [...]. N e, Epn,
‘cogioparta Aetv odx pdbopey. adTog Tolvuy, wg Emhekey, oltwg xai Avétw’14

Such strong signposting of Galen’s infuriating attitude would no doubt have
incentivized the audience to take the part of the instructor, who so unjustly
suffers Galen’s vain sophistry. In fact, the accusation against Galen put into
the teacher’s mouth is meant to accentuate the repulsion provoked by Galen’s
arrogant behavior, if one considers the teacher’s negative characterization of
Galen’s sophistic activity as an ‘itch he had to scratch’ which the Galenic nar-
rator underscores with the shrewd aside ‘that was the very word he used’ All
this shows that the Galenic narrator is orchestrating the discussion in such a
way as to deter readers from acquiring tendencies like those embraced by the
young Galen.

The edifying story-effect manifests itself most clearly in the closing com-
ment, with which the Galenic narrator rounds off this story: ‘This happened
to me in my nineteenth year; and from then on I kept quiet for the most part,
in order not to appear captious’ (tadta pév €uol guvEmETEY €T0G EVvEAKNUIENATOV
yovtt xai Tod Aotmod o mAelw uév Eqiwmwy Omep Tob ) Soxely €pilew).® This
is a critical moment in the plot, a moment of self-confession, since Galen
openly admits to his ill-advised juvenile enthusiasm for sophistic showing-off,
a practice that he despised later on, in his adult life, both as a medic and a

14  Galen, Elements, 1.6; ed. Kithn, Opera omnia 1:464.5-4651 = De Lacy, De elementis
108.19-110.7; trans. De Lacy, De elementis 109—111, slightly revised.

15 Galen, Elements, 1.6; Kiithn, Opera omnia 1:465.1-3 = De Lacy, De elementis 110.8—9; trans.
De Lacy, De elementis 111.
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philosopher. Galen is here self-presented as prudent enough to learn from his
mistakes and amend his behavior. In particular, his opting for silence rather
than quibbling points to an informed resolution to exercise self-control, reject-
ing sophistic talkativeness altogether. This case study shows that Galen teaches
moral virtue and professional integrity by narrating formidable instances of
his own personal failings.

Notwithstanding certain variations, examples such as this can be adduced
many times over. There is a similar episode in the work The Different Kinds of
Pulse,'6 which, alongside the case study from Elements According to Hippocrates
explored above, allows us to validate the main features of Galen’s didactic nar-
ration in terms of storyness, storyteller, and story-effect. As far as storyness
goes, once again, a lengthy embedded episode (this time six pages long in
the printed edition), with Galen as the protagonist, breaks up the technical
account, staging a dialogue between him and several other figures, including
a sophist and a senior philosopher. The dialogue in direct speech is interpo-
lated with the omniscient narrator’s comments, which all stress that Galen
the character is so scathing that he gradually annoys his interlocutors. In this
particular case, the narrative is injected with strong dashes of humor and iro-
ny.!7 For instance, the philosopher’s bafflement at Galen’s harassment of him
is described in the text with the humorous expression ‘he was already moving
his ears like a donkey’,!® whereas a touch of irony is noticeable when Galen pre-
tends to be slow both in taking in what was said and in formulating answers to
questions.!® Both rhetorical techniques, that of humor and that of irony, facili-
tate Galen’s self-denigration, his intentional undermining of his character that
makes him come across as a humane storyteller, with ordinary weaknesses that
his audience could easily relate to. This, in turn, as in the previous example
from Elements According to Hippocrates, helps Galen put across his message
more effectively, given that he will have already won the sympathy of his audi-
ence and thus made them more receptive to the material presented to them.

On the other hand, the brief narrative introductions and conclusions in
which the storyteller frames his personal stories normally emphasize that a
critical issue has arisen in life and science, and thus the motivation behind the
story he will narrate is an ardent need to rectify people’s manners and foster
healthy methodological practices. In this specific case from The Different Kinds

16 Galen, The Different Kinds of Pulse, 2.3, ed. Kithn, Opera omnia 8:571.6—-576.6.

17  There is some sense of humor in the previous case study too, especially in Galen’s struc-
tured attempts to irritate his interlocutor.

18 &miTodTolg b pév Yépwy Gamep 8vog Eaetey idy Ta Gtar, Galen, The Different Kinds of Pulse, 2.3,
ed. Kiihn, Opera omnia 8:573.15-16.

19 E.g. Galen, The Different Kinds of Pulse, 2.3, ed. Kithn, Opera omnia 8:572.14—18.
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of Pulse, Galen considers it his duty to promote the use of clear language in
scientific discourse and banish the conceptual ambiguity that is often caused
by over-talkativeness and argumentative acrobatics. The story-effect, as in the
previous example, is to attract the audience’s attention, spark their imagina-
tion and critical abilities, and eventually lead them to customize the message
of this specific story to their own reality, depending on their individual circum-
stances. These stories would have made readers wonder: ‘if the great Galen has
bitterly regretted his arrogance and contentiousness both times, why should
I ever want to adopt such vices?

2.2 Macro-Tales in Galen
In the previous section of this chapter, we looked at two self-standing cases of
storyness in Galen, which, though coming from different works, share common
characteristics, thus attesting a sort of patterned poetics for Galen’s didactic
storytelling. In this section, we will explore how Galen, in the framework of
a single treatise, employs a cluster of shorter tales, one after another, again
to offer robust ethical recommendations. The treatise in question is entitled
On the Affections and Errors of the Soul and is Galen’s most extensive surviv-
ing moral essay. The context where the tales start to appear negotiates the
theme of the soul’s good condition, which in Galen, as in other ethical phi-
losophers, amounts to the mastery of destructive passions, notably anger. For
convenience’s sake, I have divided the macro-tale into four moralizing units,
which I will discuss in turn. All the tales are narrated in indirect speech by the
omniscient narrator, who now takes on the role of an authoritative, paradig-
matic moral teacher who has done everything right; he is not the repentant
moral transgressor of the first two tales examined in the previous section (from
Elements According to Hippocrates and The Different Kinds of Pulse).

The first tale adumbrates an incident to which the narrator was an eyewit-
ness: that of a man who, unable to open a door, started destroying everything
around him, in the grip of extreme rage:

In my youth — when I had already engaged in this training —  once saw a
person hurrying to open a door and, when the operation did not proceed
as required, biting the key, kicking the door, cursing the gods; rolling his
eyes wildly as madmen do, and all but frothing at the mouth like a boar.
I hated this rage so much that I would never be seen thus disfigured by it.
And this, indeed, will be sufficient, at least to begin with: that you do not
curse the gods, do not kick or bite objects of stone or wood, do not take on
the appearance of a wild man; but hold back and conceal the anger within
yourself. For one cannot become free from anger immediately, in the same
moment that one wishes it; but one can control the ugly manifestation of
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the affection. And if one does so frequently, one will at some point notice
that one is becoming less angry than previously, so that one no longer
becomes enraged over either small or great things to a great degree, but
only over great ones — to a small degree. Thus, some time later, one will
manage to get angry only to a small degree over the greatest things; and
then, perhaps — something that I have kept to throughout my life, since
imposing it on myself in my youth — never to strike any household ser-
vant with my own hand.

gy 8¢ petpdintov @v €tt Taldt doxnoas, émdwy dvdpwmov dvoifar Fpav omed-
Jovra, uy mpoywpoloys els T Séov avtd ths mpdéews Sdxvovra Ty xAely xai
Aaxtiovra iy Fpav xai Aotdopoluevov tols Seols fypiwuévoy Te Tods dpdal-
Hovs damep of pevéuevor xal pixpod Oefy adTov depov ws of xdmpot TpoiEuevoy
éx tol otéuaros Euionoa tév Bupov oltws, WaTe uxET 6gBijvat 8t adTov dayy-
uovodvtd ue. dpxéaet 3¢ xal TodTo TV YE TPWTNY, W uijTe deols Aotdopeiodai oe
wite Adaxcrilew wijte ddxver tovs Aidovg xal ta Eda, [xal] wit’ dyptov éuBAénmety,
A’ €y oot xaTéyety Te xal XpUTTELY THY SpYIv. AOPYNTOS MEY Yap eVBEwS dua
6@ PovAnBijvar yevéaat {Tig) od dhvartal, xataoyelv 3¢ 16 Tod mdbovg dayy-
pov dtvartat. To0T0 & &v oIS TToaY), Yvwplel ToTe xai adTOS EnuTdy HTTOV
viv () Tpdadev dpyi{dpevoy, wg Uit émil appols unt emt uéaotg Bupodabar
G &t pdvorg Tolg peydhorg uixpdv. oltwg yap Ordp&et mob’ Sotepov adTédy xal
émi tols ueylorolg dpyileadat pepdv, v Tig 8mep eyw mpooTdEag AT pelpd-
xtov WV &t Sid Tovtds epvdaka Tod Blov, (QUALEN ) TO undémote TumTHowt TH
XELpl pov pndéva TV oixeTév.20

Two points are worth discussing regarding the story-effect here. First, the

Galenic narrator’s response to the spectacle: ‘I hated this rage so much that

I would never be seen thus disfigured by it' This reflective evaluation flags up

the negative perception of anger in Galen’s society and hence directs the audi-
ence to avoid or at least manage this passion. This can also be deduced from
the accompanying advice provided in the passage that follows, which mainly
advises controlling one’s anger through habitual practice. Second, the spec-
tacularized description of the enraged man’s behavior enhances the impact
of the image on the audience and therefore renders the mastery of rage even

20

Galen, On the Affections and Errors of the Soul, ch. 4, ed. Kithn, Opera omnia 516.3—
17.6 = 12.11-13.3, ed. W. De Boer, Galeni De propriorum animi cuiuslibet affectuum digno-
tione et curatione; De animi cuiuslibet peccatorum dignotione et curatione; De atra bile,
Corpus Medicorum Graecorum 4.1.1 (Leipzig — Berlin: 1937), emphasis added; trans.
PN. Singer, Galen: Psychological Writings: Avoiding Distress, Character Traits, The Diagnosis
and Treatment of the Affections and Errors Peculiar to Each Person’s Soul, The Capacities of
the Soul Depend on the Mixtures of the Body (Cambridge: 2013) 252—253.
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more pressing, acting on the reader in the manner of ‘aversion therapy’2! Note
that the powerful visualization of the event is enhanced in the text by another
rhetorical technique, namely the repetition of the angry man’s reactions (see
the italic sections), with which Galen warns readers against similar exhibitions
of anger.

The second type of tale is an exemplum involving Galen’s father, who repri-
manded other people for having actually bitten their servants when in a state
of uncontrollable rage:

This was cultivated by my father, too, who indeed berated many of his
friends who had bruised a nerve in the act of hitting servants in the teeth.
He used to say that they deserved to suffer convulsions and die from the
inflammation that they had sustained. For they could perfectly well have
waited just a little and applied the number of blows that they wished,
with a cane or a strap, carrying out the task in accordance with their
judgement.

dmep NounTd mov xal T¢ matpei xal ToMols EmeTiunae T@V pidwy TeptdAdoaat
vebpov &v 1@ matdEat xatd Tdv 486vtwy obkétag, dEioug elvan Aéywv Eml Th
Yevouévy eAeypmovi) xal omacdijvat xat doBovely, mov Y e€fv adtols xal vdp-
Bt xad vt pixpov otepov ppopiioat TAnyds, doaig NBovAovTo T BovAf
76 TotolTov Epyov EmiTeAEy. 22

On the one hand, the exemplum concerning Galen’s father recalls the similar
role of the paternal model in a son’s formation as seen in Plutarch’s story that
was discussed in the chapter’s introduction. However, Galen’s passage is much
more equivocal as to the message that his father wished to pass on to his iras-
cible friends, chiefly, it seems, because it is imbued with irony. When Galen has
his father say that his friends ought to have postponed their anger and beaten
their servants with a cane or a strap instead of damaging their own hands, this
could hardly be taken literally, given the general moralizing context here. In

21 Alexander L.C.A., “The Passions in Galen and the Novels of Chariton and Xenophon’, in
Fitzgerald J.T. (ed.), Passions and Moral Progress in Greco-Roman Thought (London — New
York: 2008) 175-197, at 176 defines ‘aversion therapy’ as ‘a way of displaying the full awful-
ness of uncontrolled passion and the depths to which sufferers will sink under its sway".

22 Galen, On the Affections and Errors of the Soul, ch. 4; ed. Kithn, Opera omnia 5:17.6-12 = ed.
De Boer, De [...] animi [...] dignotione et curatione 13.4-12; trans. Singer, Psychological
Writings 253.
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any case, the exemplum raises the question of the physical maltreatment of
slaves and its moral implications,?® which segues into the third type of tale, the
edifying anecdote foregrounding the emperor Hadrian’s irascibility:

The emperor Hadrian, it is said, once struck one of his household ser-
vants in the eye with a pencil; and when he realized that the blow had
caused him the loss of one eye, Hadrian summoned the servant and
allowed him to request a gift from him in recompense for what he had
suffered. When the injured party remained silent, Hadrian again encour-
aged the man not to be shy, but to ask for whatever he wished. At which
the servant replied that he had no other request — only an eye. For what
gift could compensate for the loss of an eye?

Adpravég 8 adtoxpdtwp, O @aat, ypageiw motd&as el oV dpBokudy Eva @V
VTN PET@V, EMELd) SLd TV TANYHY TAOTNV EYVe YEVOUEVOY ETEPOQBOAKOY, Exd-
Aeag Te xal guveywpnoey dvtl Tod maboug aitely mop’ adTod SWpov. Emel 3¢
Stegiwmnoey 6 memovhag, adbig NEiwaey 6 Adplavdg altely, &1L Bovdotto, Bop-
pobvtar Tov & My uév 0032y, dpBaiudv (87 aitfioat. Tl yap &v xai yévorto
3pov dvtdiov dmwAeiog dpbaApod;24

Galen possibly fictionalized this anecdote, as it is not found in any other sur-

viving source.?’ It warns readers against falling victim to damaging psycho-

logical conditions?® and leads Galen to narrate a similar episode involving

23

24

25

26

In the post-Hellenistic ethical-philosophical legacy, the relation between master and ser-
vant became a Leitmotiv when proposing the control of anger; Trapp M., Philosophy in
the Roman Empire: Ethics, Politics and Society (London: 2007) 208-210. See e.g. Epictetus,
Discourses, 113; Seneca, On the Control of Anger, 115, 2.25, 3.12; cf. Seneca, Letter 47 ‘On
Master and Slave’. See also Plutarch, Avoidance of Anger, 453B-F, 455B, 455E—456E, 458D.
Galen, On the Affection and Errors of the Soul, ch. 4; ed. Kithn, Opera omnia 5:1716-18.4 = ed.
De Boer, De [...] animi [...] dignotione et curatione 13.12—18; trans. Singer, Psychological
Writings 253—254.

Hadrian’s wrath in this context possibly reflects the hagiographical convention which
often presents the Roman torturers of Christian martyrs as uncontrollably angry, as
opposed to the calm and almost passionless martyrs. See Constantinou S., Fernale
Corporeal Performances: Reading the Body in Byzantine Passions and Lives of Holy Women,
Studia Byzantina Upsaliensia 9 (Uppsala: 2005) 19-53, esp. 28—29 and 40-46.
Forseveralinterpretations of thisanecdote, see Schlange-Schéningen H., “Herrschaftskritik
bei Galen’, in Holmes B. — Fischer K.-D. (eds.), The Frontiers of Ancient Science: Essays in
Honor of Heinrich von Staden (Berlin: 2015) 655-673, at 657-658 and especially Schlange-
Schoningen’s own view that this anecdote betokens Galen’s opposition to Hadrian’s
monarchic rule.
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a friend from Crete who was also hot-tempered, thus suggesting that anger
is a universal trait of human behavior, irrespective of ethnic identity and
socio-political standing:

I should also like to remind you of something that once happened to me,
even though I have spoken about it many times. On a journey home from
Rome I was travelling in the company of a friend from Gortyn, in Crete,
who was in other respects quite an admirable man — straightforward,
friendly, kind, liberal in his daily expenditure — but who was so irascible
that he regularly used his hands on his servants, and sometimes his legs
too; more frequently, though, it would be a leather strap, or any piece
of wood that came to hand. When we reached Corinth, we decided to
embark all his luggage and his servants — all but two — at Kenchrea and
send them to Athens by sea, while he hired a carriage and proceeded
by land, via Megara. We went through Eleusis to Thriasion; there he
asked the servants who were accompanying him about a certain item
of luggage — and they could not tell him anything about it. And so he
flew into a rage, and as he had nothing else with which to strike the boys,
seized a great knife which was lying there in its sheath, and brought it
down, sheath and all, on the heads of both of them, not striking them
with the flat of the knife — which would not have been so disastrous — but
with the edge. The blade cut right through the sheath, and both servants
suffered two very serious wounds — he had hit each of them twice - to
the head. When he saw the enormous quantity of blood that was flowing,
he left us, making for Athens with great speed, to avoid the possibility of
one of the servants dying in his presence. Well, the servants we saved and
brought to Athens; but my Cretan friend was utterly disgusted with him-
self. He took me by the hand, led me into a house somewhere, offered me
a strap, stripped, and told me to flog him for what he had done under the
compulsion of his accursed rage — these were the words he himself used.
I responded, naturally enough, with laughter; but at this he fell to his
knees and begged me to do exactly as he had asked. And so, quite evi-
dently, the more earnest his entreaties to be flogged, the more he made
me laugh. So, after a fair amount of time had passed in this manner,
I promised to give him the blows, if only he would in turn grant me one
very small favor — whatever I asked. He agreed, and I commanded him
to submit his ears to an argument that I would expound: this would be
his punishment. He promised to do so, and I discoursed at some length,
explaining what sort of schooling is appropriate for the spirit of rage in
us — that of the word, of course; I gave him his flogging — but of a different
kind! And with this schooling I left him.
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This moralizing tale may be seen as an ‘ethical case history’ This is a term

I have coined in my book to refer to narratives about curing disturbing emo-

tions, which Galen constructs in imitation of his medical case histories, i.e.

his clinical encounters aimed at treating the body.2® A couple of examples

will make the connection clearer. First, at the very beginning of the passage

27

28

Galen, On the Affections and Errors of the Soul, ch. 4; ed. Kithn, Opera omnia 518.4—20.9 = ed.
De Boer, De [...] animi [...] dignotione et curatione 13.19-15.5; trans. Singer, Psychological
Writings 254—255.

Xenophontos, Medicine and Practical Ethics in Galen 150-152.
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concerned, we get information on the patient’s condition before Galen’s inter-
vention: we learn that despite being friendly and kind, the patient was also
hot-tempered, and as a result often inflicted corporal punishment on his ser-
vants. This is very close to the traditional description of the patient’s back-
ground in the medical case histories, which includes the symptomatology and
overall circumstances affecting the patient prior to his therapy.2® Second, the
patient’s background is typically followed by the causes of his disease. Just as
in this ethical case history we learn that there was a specific event that sparked
the patient’s anger, namely the loss of a piece of luggage. Third, a constituent
element of clinical encounters with patients is the recovery from the illness. In
the ethical case history, there is a similar focus on Galen’s therapeutic enter-
prise, which includes a lengthy discussion between Galen and the patient,
aimed at clarifying to the latter how the spirited part of the soul is schooled not
through flogging, but through verbal communication that helps foster com-
mendable moral habits. This is also known as the ‘therapy of the word’?? in
ancient ethics. Finally, the last stage of a typical clinical case is the prognosti-
cation of the disease, namely an estimation of how the disease will progress in
the future on the basis of a concrete time-plan, just like the one found imme-
diately after the quoted section.?!

29  The formal and structural criteria of Galen’s medical case histories are analyzed by
Mattern S., Galen and the Rhetoric of Healing (Baltimore: 2008) 4146, 65-66.

30  E.g. Singer PN, “Galen’s Pathological Soul: Diagnosis and Therapy in Ethical and Medical
Texts and Contexts”, in Thumiger C. - Singer P.N. (eds.), Mental Illness in Ancient Medicine:
From Celsus to Paul of Aegina (Leiden: 2018) 381—420, at 394—395; Garcia Ballester L., “Soul
and Body, Disease of the Soul and Disease of the Body in Galen’s Medical Thought’,
in Manuli P. — Vegetti M. (eds.), Le opere psicologiche di Galeno (Naples: 1988) 117-152,
at 144-145. On the therapy of the word in classical antiquity, see Lain Entralgo P., The
Therapy of the Word in Classical Antiquity, ed. and trans. L.J. Rather — J.M. Sharp (New
Haven: 1970). Verbal interaction with the patient was also suggested by doctors such as
Celsus and Caelius Aurelianus; see Gill C., “Ancient Psychotherapy”, Journal of the History
of Ideas 46 (1985) 307—325, at 318—319.

31 ‘Well, this person, by taking care over himself, improved greatly in the space of a year. In
your case, even if you are not capable of a great improvement, you should be satisfied
even with some quite small progress in the right direction in the first year. If you continue
to withstand the affection, and to soften your rage, you will make more substantial prog-
ress in the second year. And if you continue to take care over yourself, in the third, and
then in the fourth and fifth year, and beyond, you will be even more conscious of the great
improvement in the direction of dignity of life’ (éxetvog pév odv {&v) éviavtd mpovoyodpevog
€outod ToAD BeAtinw Eyéveto. X0 & el xal ) oA Yévoto Betiwy, dpreaday ye xal pxpd T
XOUTAL TOV TTPATOV EViauTov Emidodvat TS TO kPETTTOV. €4V Yap EMIpeivys TQ mdbel {T') dvTéywy
il mpadvwy Tov Bupdy, dEtodoydtepoy émidmaelg xatd T Sedtepov Etog. Elt 2dv Ett Sapelvyg
€auTod TPOVOOUKEVOS Kol UAANOV €V TE) TPITw Xl MET' AUTOV €V TE) TETAPTW xal TEUTTE XAl Tolg
&k, alodom ueydng adEnoews eig Blov ocepvémra). Galen, On the Affection and Errors of
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3 Conclusions

The way Galen narrativizes his personal tales may be associated with the
so-called ‘healing power of narrating), as explored by Tilmann Habermas in his
2018 book Emotion and Narrative: Perspectives in Autobiographical Storytelling.
This theory from social psychology postulates that there is a strong social
dimension in sharing our personal experiences with other people. It also
argues that when we narrate emotionally loaded incidents from our daily lives,
we transform them to suit our listeners’ perspectives or expectations, and that
the typical reasons that drive us to share our emotional experiences in the first
place are to vent emotions, elicit empathy or attention, inform or warn others,
and most importantly, strengthen shared convictions and world views. All the
above correlate strongly with the psychotherapeutic impact and social outlook
of Galen’s didactic tales, which whether short or long, independent or part of a
larger narrative, are, as we have seen, translated into suggested approaches to
social and professional life for the consumers of Galen’s work. The American
poet Muriel Rukeyser famously said that ‘the universe is made of stories, not
of atoms’32 When it comes to Galen’s moral universe, there is no doubt that it
was made of stories.
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CHAPTER 5

Repetition and the Storyteller’s Profile in Early
Byzantine Tale Collections

Stavroula Constantinou and Andria Andreou

1 Introduction

In our attempt to examine the device of repetition in early Byzantine tale col-
lections and its relation to the profile of the examined works’ storyteller(s),
we inevitably ask Michael Toolan’s question: ‘How can something as dull as
repetition bear at all directly on what is fresh, exciting and original in liter-
ary narratives?”! As Toolan goes on to remark, ‘we criticize things as “boring
and repetitive” (never as “boring and unrepetitive”) and we seem never to cel-
ebrate anything as “interesting and repetitive”. Indeed, boring and repetitive
is almost a tautology, a boring repetition’? Yet our tendency to treat repetition
and tediousness as synonyms prevents us from approaching and appreciating
repetition in works where it plays a central role and becomes an essential ele-
ment of their poetics.

Early Byzantine tale collections favor repetition on both a stylistic
and a narrative level. Stylistic repetition involves repetition of vocabu-
lary (e.g. stereotypical words and phrases),® themes (e.g. the miraculous

1 Toolan M., Making Sense of Narrative Text: Situation, Repetition, and Picturing in the Reading

of Short Stories, Routledge Studies in Rhetoric and Stylistics (New York — London: 2016) 23.
The research for this chapter was co-funded by the European Regional Development Fund

and the Republic of Cyprus through the Foundation of Research and Innovation (Project:
Post-Doc/0718/0021), as well as by the A.G. Leventis Foundation. Some of the ideas that
inform the chapter’s arguments were developed in the framework of the project ‘Network
for Medieval Arts and Rituals’ (NetMAR), which received funding from the European Union’s
Horizon 2020 research and innovation programme under grant agreement no. 951875. The
opinions expressed in this document reflect only the authors’ view and in no way reflect
the European Commission’s opinions. The European Commission is not responsible for any
use that may be made of the information it contains.
Toolan, Making Sense of Narrative Text 24.
See, e.g., the repetition of the introductory phrase ‘narrated to us’ (duynoato Nuiv) + name
of the ascetic + geographical location in a large number of tales in John Moschos’ Spiritual
Meadow (BHG 1440f-1442z), ed. in Patrologia Graeca 87.3:2852—3112, for instance at 2865,
ch. 18, 5. For the ideology surrounding repetition in Byzantium see also Chitoiu D., “Repetition

© STAVROULA CONSTANTINOU AND ANDRIA ANDREOU, 2025 | DOI:10.1163/9789004707351_007
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cure),* and rhetorical devices (e.g. irony).> Narrative repetition includes the
recurrent use of the same narrative elements (e.g. type of characters), devices
(e.g. the healing dream),” and structures (e.g. the linear healing narrative).8
The striking repetitive character of early Byzantine tale collections is probably
one of the reasons why these texts have been largely neglected by previous
scholars who considered them monotonous, tiresome, and devoid of any liter-
ary merit.%

This chapter aims to bring to the fore some of the ways in which early
Byzantine authors employ the device of repetition to create the pious profile of
the storyteller(s) telling the tales included in anthologies that were produced
in ecclesiastical and monastic contexts between the fifth and seventh centu-
ries. These anthologies include the Apophthegmata Patrum, collective biogra-
phies, miracle tale collections, and beneficial tale collections. In our corpus,
the storyteller, usually a man (i.e. monk, priest, or bishop), might identify with
the anthology’s composer or he might be another character who undertakes to
share with the author-storyteller his own story or that of a previous storyteller

as Resumption: From Litany to Thinking in Byzantium’, Revista Portuguesa de Filosofia 69.2
(2013) 205-213.

4 See, e.g., Sophronios of Jerusalem, Miracles of Kyros and John (BHG 477-479), ed. N.F.
Marcos, Los ‘Thaumata’ di Sofronio: Contribucion al estudio de la ‘incubatio’ cristiana (Madrid:
1975), where miraculous cures significantly outnumber other types of tales.

5 See, e.g, Artemios appearing as a butcher and terrifying a patient by pulling out his
intestines while, in fact, performing a healing; Miracles of Artemios (BHG 173-173¢), ed.
A. Papadopoulos-Kerameus, Varia Graeca sacra (St. Petersburg: 1909) 1-75, at ch. 25. For use-
ful comments on the text see the trans. of V.S. Crisafulli and J.W. Nesbitt in The Miracles
of St. Artemios: A Collection of Miracle Stories by an Anonymous Author of Seventh-Century
Byzantium (Leiden — New York — Cologne: 1997).

6 Ascetic fathers are, for instance, recurrent protagonists in Palladios of Hellenopolis,
Lausiac History, ed. D.C. Butler, The Lausiac History of Palladius, vol. 2: Introduction and Text
(Cambridge: 1898-1904) 1-169.

7 Kosmas and Damian, for example, repeatedly perform their healings in the patients’ dreams;
Miracles of Kosmas and Damian (BHG 385—391), ed. L. Deubner, Kosmas und Damian: Texte
und Einleitung (Leipzig — Berlin: 1907) 193—206; E. Rupprecht, Cosmae et Damiani sanctorum
medicorum vita(m) et miracula e codice Londinensi (Berlin: 1935). On healing dreams see also
Constantinou S., “Healing Dreams in Early Byzantine Miracle Collections”, in Oberhelman S.
(ed.), Dreams, Healing, and Medicine in Greece: From Antiquity to the Present (Aldershot: 2013)
189-198 and eadem, “The Morphology of Healing Dreams: Dream and Therapy in Byzantine
Collections of Miracle Stories”, in Angelidi C. — Calofonos G. (eds.), Dreaming in Byzantium
and Beyond (Aldershot: 2014) 21-34.

8 For instance, the tales included in the Miracles of Artemios repeatedly present a standard
structure whereby the patient’s profile is followed by the description of the patient’s ill-
ness and the saint’s healing intervention. The tales usually conclude with praise of the
miraculous saint.

9 See Introduction.



REPETITION AND THE STORYTELLER’S PROFILE 109

who might, in turn, share someone else’s story, thus creating a storytelling
chain.10

As we will show, repetition in the examined texts functions as a powerful
tool in the authors’ hands in their attempt to present themselves and their
sources as trustworthy, wise, pious, and exemplary storytellers. In short, the
storyteller’s profile is strongly associated with repetition and its various forms,
including the repetition of the very act of storytelling. For reasons of space, the
following analysis will focus on three texts belonging to three different types
of early Byzantine tale collections: collective biography (History of the Monks
in Egypt), miracle collection (Miracle Collection of Thekla), and beneficial tale
collection (Daniel of Sketis’ Narrations). The three texts under investigation
illustrate three different types of storytellers as these are created through the
employment of repetition: the holy, the chosen, and the repentant storyteller.

2 The Holy Storyteller: History of the Monks in Egypt

The History of the Monks in Egypt (hereafter HME), the oldest text examined
here, was composed at the end of the fourth century.!! Its anonymous author
belonged to a group of seven monks who departed from their monastery on
the Mount of Olives in Jerusalem to visit the famous monks of the Egyptian
desert. The backbone of HME, which includes twenty-six stories featuring
mostly the ascetics that our group of monks meet, is created by the latter’s
itinerary, which starts from Asy{it and ends at Diolcos. In between, the seven
monks appear to have visited many places, including Bahr Yasuf, Eshmiinen,
Behnesa, Shékh ‘AbAda, Bawit, Tehna, Akhnasia el-Medina, Der el-Memun,
Kom Faris, Babylon, Memphis, El Barnugi, and Alexandria. In most stories, the
storyteller’s role is undertaken by the author of HME. Some of the Egyptian
monks populating the above-mentioned places also act as storytellers, telling

10  For a more thorough analysis of the storyteller in the early Byzantine tale see
Constantinou S. — Andreou A., “The Voices of the Tale: The Storyteller in Early Byzantine
Collective Biographies, Miracle Collections, and Collections of Edifying Tales”, Byzantine
and Modern Greek Studies 46.1 (2021) 24—40, DO1:10.1017/byz.2021.31.

11 For dating, authorship, and the collection see Cain A., The Greek Historia Monachorum
in Aegypto (Oxford: 2016) 33-53; Ward B., “Introduction’, in Ward B. — Russell N. (eds.),
The Lives of the Desert Fathers, Cistercian Studies 34 (Kalamazoo, MI: 1980) 1-46. For a
discussion of the Greek and Latin versions see Festugiere A.-]., “Le probléme littéraire de
I'Historia monachorum’, Hermes 83.3 (1955) 257—284; Frank G., “The Historia Monacho-
rum in Aegypto and Ancient Travel Writing”, Studia Patristica 30 (1997) 191-195. For the
text (BHG 1333-1334), see Festugiere A.-J. (ed.), Historia monachorum in Aegypto, Subsidia
hagiographica 34 (Brussels: 1961).
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their own stories and/or those of other previous and contemporary ascetics
whom the travelers do not meet in person.

But let us discuss one such storyteller and how he interacts with the
author-storyteller. The storyteller in question is John of Lykopolis, the central
hero of the collection’s first and longest tale, consisting of 439 printed lines.
As for repetition, this frame tale is structured around triple repetitions both in
terms of style (language and rhetoric) and narrative (types of characters and
structure). Even though triple repetitions are common in our corpus (the num-
ber three is a holy number symbolizing the Holy Trinity), as well as in HME
in particular,!? the tale on John of Lykopolis stands out for its persistent and
recurrent employment of the triple repetition. This repetition plays an instru-
mental role in the creation of John’s profile as a holy and humble storyteller
and monk that trusts the author-storyteller and the fellow travelers with whom
he shares his storytelling art and wisdom. To provide a better understanding of
how triple repetition works in this frame tale, it is important first to present its
individual single-episode tales and its structure as a frame tale.!3

The first frame of the tale consists of eight single-episode tales which are told
by the author-storyteller who introduces himself and the central hero at the
outset: ‘In the territory of Lyko in the Thebaid I saw the great and blessed John,
a truly holy and virtuous man’ (‘Ebeacdpmy odv év tois dpiotg Avxd Thg Onpaidog
oV péyav xal poxdptov Twdvwy, dvdpa dytov aAnéds xal évapetov).}* The tale’s
second frame is marked by the introduction of a new storytelling voice, that
of John, who tells tales concerning other monks in his attempt to exemplify
the teachings he addresses to the author-storyteller and his fellow travelers in
the previous tale. When John’s frame narratives end there is a return to the
first frame, that of the author-storyteller, who now confirms the realization of
John's prophecies that were mentioned in the first tale of the first frame and
reports on John's death. The frame tale’s structure is summarized as follows:

FRAME 1: Introduction of the author-storyteller’s voice (ch. 1, 1).
Tale 1: The author-storyteller gives an account of John's prophecies (ch. 1,
1-20).

12 See, e.g, HME ch. 2, 4851, where an angel appears every three days to feed an ascetic who
hasn’t tasted human food for three years.

13 For the episodic structure of early Byzantine tales and their categorization into single-
episode tales, multiple-episode tales, and frame tales, see Chapter 8.

14  HME ch. 1, 1—2; trans. N. Russell, “The Lives of the Desert Fathers”, in Ward B. — Russell
N. (eds.), The Lives of the Desert Fathers: The Historia Monachorum in Aegypto, Cistercian
Publications 34 (Kalamazoo, MI: 1980) 47-119, at 52, with minor amendments.
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Tale 2: The author-storyteller tells a tale about an official who convinces
John to meet his wife, whom the ascetic visits in a dream (ch. 1, 21-53).
Tale 3: The author-storyteller tells how John informs an officer about the
difficult birth of his son and the boy’s future (ch. 1, 54-69).

Tale 4: The author-storyteller tells how John heals the blind wife of a sen-
ator remotely (ch. 1, 70-78).

Tale 5: The author-storyteller describes their arrival at John's dwelling
and how John reveals the secret priestly identity of one of his visitors
(ch.1,79-99).

Tale 6: The author-storyteller tells how John heals one of the seven
monks, who has fever (ch. 1, 100-107).

Tale 7: The author-storyteller describes John's harsh ascetic life and
reports the teachings he addresses to the seven monks upon the latter’s
request (ch. 1,108-196).

FRAME 2: John assumes the storyteller’s role (ch. 1,197).

Tale 1: John tells a tale about a monk who fails in his spiritual battle as
result of the evil of pride (ch. 1, 197—235).

Tale 2: John tells a tale about a sinful layman who changes hislife, becomes
a monk, and gains salvation because of his humility (ch. 1, 236—289).
Tale 3: John tells a tale about a monk who falls into the sin of pride and
repents (ch. 1, 2go—425).

FRAME 1: The author resumes his storytelling function (ch. 1, 426).

Tale 7: Return to and continuation of the seventh tale presented above;
the author-storyteller describes how he and his fellow monks say good-
bye to John. He then goes on to confirm the realization of John’s prophe-
cies that were presented in Tale 1 of Frame 1 (ch. 1, 426—433).

Tale 8: The author-storyteller tells how during meetings with other ascet-
ics they were informed about John's death and his last wishes (ch. 1,

434-439).

As becomes evident from this breakdown of frames and their internal tales,
each frame has one or more groups consisting of three tales that present a
similar theme and purpose. Frame 1 includes two tale groups, and Frame 2 has
one such group. Tales 2—4 of the first frame concern John's contactless interac-
tion with three different women, who are espoused to three officials. These
tales manifest John’s gifts of clairvoyance and miracle-working. They involve a
miraculous dream bringing John to the first official’s wife (Tale 2), revelations
about the pregnant wife’s difficult labor and the fate of the second official’s
newborn son (Tale 3), and the miraculous healing of the third official’s wife
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(Tale 4). John's divine gifts are also stressed through the repeated use of the
word ydp (‘for example’).15

Following John’s meeting with our company of monks, three additional
tales (5—7) of the first frame that constitute narrativizations of events taking
place in front of the author-storyteller highlight once again John’s gift of clair-
voyance (Tale 5) and his healing powers (Tale 6), while his exemplary asceti-
cism is also stressed (Tale 7). In short, in Frame 1 and within the framework of
two groups of tales that have repetitive elements, John is conveniently estab-
lished as a holy and exemplary character. It is as such that he assumes first the
teacher’s and then the storyteller’s role, thus introducing the second frame,
which has parallels with the first frame.

But before undertaking these two roles for the benefit of the seven monks,
John washes their feet. Even though he undermines his teaching and storytell-
ing abilities — ‘what remarkable thing did you expect to find, my dearest chil-
dren, that you have undertaken such along journey with so much labor in your
desire to visit some poor simple men who possess nothing worth seeing or
admiring? (Koi ti Bovpaotdv dPpépevol, @ mpoopiréotatol maideg, Tocadtyy 630V
xal wdportov drnAbate dvBphmoug Tamevols xal ebdTehels 6pdv EmiBupyaavteg 003EY
&Etov Bewplag 00dE Badpartog Eyovrag;) — he does embark on a lengthy teaching
exposition about how a monk could achieve eternal salvation, thus proving
himself a competent monastic teacher. A recurrent theme of John's teachings
is the virtue of humility, a virtue he himself embodies when he washes the feet
of his seven visitors and proclaims that he has nothing worthy to teach them.
Yet, John teaches humility not only through his example and teachings, but
also through his role as a storyteller telling three tales that repeatedly thema-
tize the importance of a monk’s humility.

John's first tale concerns a monk who, misperceiving himself as being spiri-
tually perfect (‘he came eventually to trust in himself, placing his reliance on
his good way of life’; ¢’ éavtd Aoimov émemoibel Qappdv mt Tf) xoAf) molteia),t
is fooled by a demon transformed into a beautiful woman. The woman asks to
spend the night with the ascetic as she does not desire to dwell alone in the
desert at night. The ascetic agrees and unavoidable chatting with the woman
leads to her bodily touching, and this touching, in turn, arouses the ascetic’s
sexual desire. As the ascetic rushes to satisfy his lust, the woman vanishes like
a shadow. The demons make fun of him and triumph over his spiritual fall. The

15  HME, ch.1, 21 and ch. 1, 72; trans. Russell, “The Lives of the Desert Fathers” 63, 64.

16 HME, ch. 1,127-128; trans. Russell, “The Lives of the Desert Fathers” 55.

17 HME, ch. 1, 200—201; trans. Russell, “The Lives of the Desert Fathers” 56—57. See also HME,
ch. 1, 223—224.
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monk wakes up in the morning and laments for his lost piety. Despairing of
his salvation and spending the day in lamentation, he abandons his ascetic life
and returns to the world. As one may readily infer, the tale’s events take place
in three acts and on three consecutive days: the woman spending a night with
the monk; the monk realizing his fault the next day; and the monk returning to
the world the following day.

The next tale, too, involves a man who decides to change his way of life, but
in the opposite direction. This is a sinful layman who leaves the world behind
to adopt an ascetic life. After he has spent a week in the desert, a group of
demons starts tempting him with the worldly pleasures he used to enjoy. At
the same time, the demons shout at him and attack him physically. They reap-
pear in the same fashion for another two consecutive nights. The new monk’s
thrice-repetitive struggle with the demons leads to his eventual release from
temptation, with the demons admitting their defeat in a repetitive, and conse-
quently emphatic, way: “You have won, you have won, you have won’ (évixyoog,
éviunaoag, évixnoag).!18

In the third and final tale, a pious monk falls prey to the sin of pride: ‘he
began without realizing it to think that he was superior to most men, and that
he had attained something greater than others, and having arrived at this opin-
ion he began to trust in himself’ (Exafev oavtdv oiduevos mhelov elvai Tt TOY TOA-
GV xat wg HOn Tt Tapd Todg dMovg dvBpmous Helldy [Tt] xextnpévog, xal TotodTog
&v Aomov €autd €memoifet).l® This monk used to miraculously find bread in
his cell that was provided by God. Nevertheless, at a certain point he begins
to exhibit signs of laziness, thinking he has already reached spiritual perfec-
tion. The first day he shows such signs we are told that he finds his bread as it
was on the previous days. On the second day, however, his bread starts getting
dirty. On the following day, lustful thoughts are added to his laziness, and he
becomes distracted from his prayer. As a result, the bread becomes extremely
dirty, while by night its state deteriorates to such a degree that it appears to
have been eaten by dogs or mice. In the course of three consecutive days, the
bread is marked by different stages of freshness reflecting the man’s deteriorat-
ing spiritual state. Eventually, the monk recognizes his sin and undertakes a
long-lasting repentance.

Interestingly, as soon as John assumes the storyteller’s role, he is no longer
one of the characters of the tales he tells. However, his exemplary ascetic life
is implicitly recalled within the framework of each of his three tales. The three
protagonists of John's tales represent three different types of monks whom the

18 HME, ch. 1, 279; trans. Russell, “The Lives of the Desert Fathers” 59.
19  HME, ch. 1, 319—321; trans. Russell, “The Lives of the Desert Fathers” 60.



114 CONSTANTINOU AND ANDREOU

reader or listener cannot help but compare with John. Tempted by the devil in
a woman’s disguise, the first monk falls prey to lust. The monk’s bodily contact
with the woman is reminiscent of John's three contactless interactions with
the officials’ wives represented in the three tales told by the author-storyteller.
Although all these women are noble and presumably pious, with two of them
in a state of health emergency, John resists having any physical contact with
them — unlike the monk of his first tale who allows a female stranger to enter
his cell. This unavoidable comparison stresses once again John's bodily integ-
rity and humility over the first monk’s lust and carelessness. Despite the innu-
merable years of his asceticism and his great monastic experience, John is
careful enough not to think that he has reached a state of perfection.

Introduced in between two failing monks, the resisting monk of John’s sec-
ond tale is still inferior to the holy man. Even though he has performed no
sin and has, therefore, nothing to repent for, John remains humble through-
out his monastic life. Not even in the last three days of his life does his divine
zeal diminish. Moreover, John's high spiritual state allows him to perform
miracles, to help, and to edify others through teaching and storytelling. The
second monk, in contrast, retreats to the desert to fight against his tempta-
tions and to make up for his previously sinful life. This story builds upon John’s
lesson on humility, since it is due to his humility that the second monk man-
ages to defeat the demons. As for the third and final monk, besides his falling
prey to pride and thus proving once again John’s warning about the disastrous
effect of such a sin, he seems to be inferior to John even in his ‘good days’. This
monk consumes bread. John, by contrast, ‘ate nothing apart from fruit, and
after sunset at that, in spite of his advanced age, having formerly lived a life
of great ascetic discipline. And he never ate bread or anything that needed to
be cooked’ (Hjabiev yap 003ev Etepov ANV dmwpag, xal Tobto petd v NAiov ddaty
&v T YNPEL, TOMA TPOATHYTAG TPOTEPOV KAl MHTE HPTOU METEIAN QG Uy TE Saat S
TUPdG EXEL TV Ypfioty).20

In between his three tales, John continues his teachings about the impor-
tance of humility. By the end of the third tale, the author-storyteller resumes
his storytelling role to point out that John has been telling stories for three con-
secutive days. Even though it is not clear how many tales he tells each day, it is
inferred that John is a tireless storyteller and an inexhaustible source of tales.
After completing his storytelling task, as the author-storyteller reports, John
prays for another three days. In so doing, he pays equal attention to the prac-
tice of prayer and that of storytelling. Both practices appear equally important
for achieving holiness. After three days of continuous storytelling followed by

20  HME, ch.1, 110-13; trans. Russell, “The Lives of the Desert Fathers” 54.
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another three days of uninterrupted prayer, John is united with God: ‘he died
and departed for God, to whom be glory for all eternity. Amen’ (¢teAeiwby) mpdg
Bedv dmepydpevos: @ 1y S8Ea elg Tovg aldvoarg, duv).2!

‘Amen’ does not just refer to the end of John's life, but also marks the end
of HME’s first frame tale, which is to a large degree a tale about storytelling
and story-listening. Our company of monks has the privilege to live with
John during three of the last six days of his earthly life and to repeatedly lis-
ten to his last tales. Possessing the gift of clairvoyance, John is aware of this
very reality, namely that the seven monks will be his last visitors. He therefore
provides them with the experience of his best storytelling-self, the one that
the author-storyteller commemorates in the very first tale of his monumental
work. Evidently, the author-storyteller becomes John's primary storyteller both
for turning into tales the last episodes of his life and for transmitting his saintly
storytelling voice through the composition of HME.

3 The Chosen Storyteller: Miracles of Thekla

The Miracles of Thekla (hereafter MT),22 a work including forty-six miracle
tales, was composed in the mid-fifth century by an anonymous author who
also wrote Thekla’s Life.2? The tales of MT, as is the case with most tales of the
miracle collections included in our corpus, are told by a single voice — that of
the author-storyteller — and not by the chain of storytellers found in collec-
tive biographies such as HME. In MT, however, there are three tales in which
the author-storyteller also acts as the protagonist and beneficiary of the saint’s
miracles. The autobiographical tales in question are found close to the begin-
ning, the middle, and the end of the collection (chs. 12, 31, and 41). In what fol-
lows, we will show how Thekla’s repeated manifestations within the framework
of a triple repetition of autobiographical tales, which are strategically placed

21  HME, ch.1, 438—439; trans. Russell, “The Lives of the Desert Fathers” 62.

22 Miracles of Thekla (BHG 1718), ed. G. Dagron, Vie et miracles de sainte Thécle: Texte grec,
traduction et commentaire, Subsidia hagiographica 6 (Paris: 1978) 285—412.

23 For the collection, its date and authorship see Dagron, Vie et miracles 13—30; Efthymiadis S.,
“Collections of Miracles: Fifth to Fifteenth Centuries”, in idem (ed.), The Ashgate Research
Companion to Byzantine Hagiography, vol. 2: Genres and Contexts (Farnham: 2014) 103-131,
at 106. For stylistic matters see Johnson S.F., The Life and Miracles of Thekla: A Literary
Study, Hellenic Studies 13 (Cambridge, MA — London: 2006) 172—220; Narro A., “Lo
scontro tra formazione classica e pensiero cristiano: La vita e miracoli di santa Tecla’,
Greco-Latina Brunensia 15 (2010) 127-138.
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in MT, aim at confirming the author as the saint’s chosen hagiographer, story-
teller, encomiast, and priest.

Triplerepetitionisacharacteristic of the firstautobiographical tale (ch.12), too.
The openinglines of the tale read as follows: Tblush to tell the miracle concerning
myself—which happened once and even a second and a third time’ (To 8¢ mept éué
adtdv Badpa, yeyovds Smak mov xait Sedtepov xai tpitov Enepubpld pev elmetv).2* This
autobiographical multiple-episode tale includes three divine manifestations that
are experienced by the author-storyteller through the same narrative device. This
is the device of the dream around which the tale’s episodes are structured. The
first dream leads to the cure of the author-storyteller's dangerous disease.
The second is a prophetic dream warning him about the excommunication
that the local bishop, Basil, prepares against him. The last dream, which is also
premonitory and complements the second one, informs the author-storyteller
about the excommunication’s revocation.

The author-storyteller tells his first dream thus:

I saw the virgin entering the place where I was sleeping. [...] After enter-
ing and witnessing the wasps’ attack against me, taking the top part of
her himation, which covered her head as well as the rest of her body, and
swinging it around with her hand, she scared away the whole swarm of
the wasps, destroyed them, trampled them with her feet and set me free
from all those terrible enemies.

"Edoxovv [...] xa@eddew [ ...] émetgeAboboay [y mapbévov] ¢ xal Beaaapévy
ToV %ot €pod TGV oY@V TOAEpOV, xal AaBopévy dxpov Tod tuartiov Tod TV
xeQOATV meta xal Tod Aotmod axémovtog ctpaTos xal TeplaTpéPaaay TH XElpl,
TOV TOADY Exelvov Spadov TRV oV dmocofBijoni te xal xadeAely xai cupma-
Thoat tolg Toat, xal g TdvTwy Exelvwy Elevbepdaal TAY de@v Todepin.25

By appearing in person to save her hagiographer from a life-threatening dis-
ease symbolized by the fierce wasps, Thekla not only solves a serious health
problem that is associated with the hero’s strong emotional crisis, but also
initiates an intimate relationship with him which is strengthened each time
she performs a miracle on his behalf. Waking from his first divine dream, the
author-storyteller realises that the martyr has become his protectress and

24  MT, ch. 12, 1-2; trans. S.F. Johnson, “The Miracles of Thekla”, in Talbot AM. —
Johnson S.F. (trans.), Miracle Tales from Byzantium, Dumbarton Oaks Medieval Library 12
(Cambridge, MA — London: 2012) 1—201, at 47.

25  MT, ch. 12, 24—32; trans. Johnson, “The Miracles of Thekla” 49.
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savior: ‘I found I had been delivered from that fierce pain and suffering, so
that I was even smiling and gladdened at the blessed vision [...]. [T]hey [the
doctors] lost their payment on account of her visitation and healing’ (¢yw pév
BTGy NV TAVY dryplev Exelvey Tovwy xal dAynSevavy, wg xal pedidy xal ydvvuadat
éml ) pocopla 8et, ol 8¢ fortpol [...] St v adtiig emionewv xal latpeioy xal dmo-
utafot yeyovértes).26

Even though it is quite different, the premonitory dream that follows repeats
some of the elements of the first dream:

Zamaras |[...] seemed to approach me while I was sleeping, and held out
what we commonly call a tremisis [...]. This coin, too, was dark and very
black, or at least it seemed to be dark. I took it against my will and with-
out pleasure, I must confess. For the dream seemed to me to be the sort
of prophecy auguring nothing good.

Zapapds [ ... ] xaBeddovti pot mpoatévar te ESoke wal dpéyewy & xahelv Dog iy
Tptpiotov [...]. fop®3eg 8¢ xal TodTo A xal pehdvratov, 1) €d6xet {opddeg elva.
Todto Sy Ede&dpny xai oy NdEwg, dporoyd: xal yap Svop Edo&E ot odx drya-
800 Tvog elvat pudvtevpa 6 Tolobto.??

The hagiographer has the two dreams at approximately the same time: ‘when
daylight appeared and began to shine’ (tjg ¢ Npépag %3 paveiong xal vo-
Adumew dpxouévns); ‘just as day was coming on’ (dptt 3¢ nuépag yeyovuiag).28
This time correlation underlines the divine origin and purpose of the dreams,
which occur at the right time, revealing the strategy that lies behind them. The
healing dream comes to cancel an operation through which the hero’s finger is
about to be amputated. The premonitory dream aims at warning the hagiog-
rapher about his excommunication, which is announced soon after he wakes
up from the dream. In both cases, the author-storyteller sees himself being
approached by a figure while sleeping (Thekla and the evil Zamaras). When he
awakes from each dream, the hagiographer comes to an important realization
concerning himself. Yet, while the realization from the first dream (the restora-
tion of his health) is positive, that of the second (his upcoming excommunica-
tion) is negative. The first dream frees the author-storyteller from his bodily
and emotional suffering, while the second dream foretells his upcoming, yet
short-lived, emotional suffering through the excommunication.

26  MT, ch.12, 3435, 39—40; trans. Johnson, “The Miracles of Thekla” 49.
27 MT, ch. 12, 58-63; trans. Johnson, “The Miracles of Thekla” 51.
28  MT, ch. 12, 33, 64; trans. Johnson, “The Miracles of Thekla” 49, 51.
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The third dream comes to solve the problem that is foretold by the second
dream. In the last dream, Thekla visits the author-storyteller once again, to
express her opposition to his unjustified excommunication and to offer her
emotional support and help. Thekla’s treatment of her protégé is once again
remarkable:

The martyr stood at my side in a girl's appearance, with a white tribonion
wrapped around her, from her back to her chest, then fastened there [at
the shoulder] with a pin. And taking my right hand, she gave me that very
thing of which Basil had wickedly deprived me. ‘Take this and be coura-
geous, my child;, she said to me. [...] Having uttered [these words], she
flew away [...]. But I stood up and found my hand filled with an extraor-
dinary fragrance. I [...] said to my friends who were present: ‘Today [...]
Basil will revoke the excommunication’

gplatatal pot ¥ udpTug &v xope® axnuatt xal TpLfwvin Aeuxd éx TOV peTo-
PPEVWY UEV ETtl T OTEPVA TEPWYHEV®, alTOBL 8 Aoty EUmemopnuéve, xal
Aaouévn pov T Se&ids yelpds évtibnot pot 8mep BaaiAeiog odx olda el xadg
dopeiletor “Exe xal Odppet, Téxvov’ — emipleyEapuéw pot [...]. Kai 1) uév tadta
einoboa dménty [...], éyw &8¢ Stwvaotag ™y uév yelpa éaiaiov Tvog edw-
Siag ebpov memAnpwpéwy [...] Tols maparyeyovdat Ty eitwy elmov edBdg we:
‘LNpepov, [...] Baotielog AMaet T)v dxowvwwyalay’2?

While in her previous dream epiphany Thekla behaves fiercely and violently,
hitting, repelling, and crushing the wasps that threaten the hagiographer, here
she appears in a gentle manner. Having the appearance of a maiden wearing
elegant attire, she gently takes the hero’s hand and gives him a token symboliz-
ing the excommunication’s revocation. Even though they are in one sense anti-
thetical, the martyr’s repeated appearances, along with the recurrent divine
dreams, serve the same purposes: to provide divine solutions to urgent per-
sonal problems and to highlight through the sequence of dreams the martyr’s
role as the hagiographer’s constant guardian and protectress.

In the second autobiographical tale of mT, Thekla appears to support the
hagiographer in his very role as her approved author-storyteller. Specifically,
while finishing up the writing of the preceding tale (ch. 30) the hagiographer
remarks: T had been neglectful in collecting and committing these events to
writing, I confess, and I was lazily holding my writing tablet and stylus, as if
I had already given up researching and collecting these miracles’ (OArywpwg

29  MT, ch. 12, 95-106; trans. Johnson, “The Miracles of Thekla” 47, 49, 51, 53, 55, modified.
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eV Yap elyov #8n mept o0 quMéyew xal ypdpety adta Tadta, Sporoyd, xal pabo-
MG NTCTOUNY AotTov xal SEATou xal Ypagidog, g &v xal dmelpy g AoTov TTepl T
TV Baupdtwy TodTwy Epeuvay Te xal cuoyy).30 At this point when the hagi-
ographer is about to give up his work on Thekla’s miracle collection, she vis-
its him in his workplace to encourage him not to abandon such an important
undertaking.

This time the martyr appears seated ‘in the place where he consults his
books’ (0mep xai €8og A pot v pds Bl Toteloat cuvouaiav).3! She takes the
manuscript from his hands and reads the previous miracle tale approvingly. In
so doing, she becomes the tale’s first reader. Through her reactions — she seems
to smile, to enjoy, and to be pleased with what she reads — she determines
the reactions of the work’s future audiences, who are invited to enjoy and find
pleasant what the saint herself enjoys and approves. As the author-storyteller
points out, ‘T was consumed with fear, but even greater was my desire to take
up my writing tablet and stylus once again and to continue this work as long
as she might command’ (ue [...] déoug e TANpwBHvar xal Tpobupicg dmomAy-
afijvar xal dpoacdat A déktou xal ypagidog, xai Todto motelv péypt e By adTY)
xeAevy)).32 He thus embraces the tasks of writing and storytelling as a saintly
plan designed only for himself. Being a sequel of the author-storyteller’s legiti-
mization as a person (physical integrity) and a personality (social integrity) in
the first autobiographical tale, this second tale illustrates his emergence as the
saint’s chosen hagiographer and storyteller.

In the third autobiographical tale (ch. 41), the author-storyteller shines as
an orator, public encomiast, and priest of Thekla. This is the last tale of a group
of miracles having orators as their beneficiaries. The author-storyteller intro-
duces into the collection this group of oratory miracle tales as follows:

Now oratory is accusing me and complaining on behalf of eloquent
scholars: should it alone remain neglected in my stories, given that it has
not been neglected by the martyr but, on the contrary, wise and eloquent
men have often obtained miracles? Come on, let me tell what I have
learned up to the present moment, so that oratory may grace my pages,
because it has been included in such a blessed chorus of miracles.

Elta ob xaptepodow Audv ol Aéyot, xal xatafonoovst mpdg Todg EAoyinoug
TAV dvdp@v, el udvol mapopbeiey 1’ NGV, xat TadTa 0 Tapopbévteg HTd ThHS

30  MT, ch. 31, 3—7; trans. Johnson, “The Miracles of Thekla” 127.
31 MT, ch. 31, 8—9; trans. Johnson, “The Miracles of Thekla” 127.
32  MT, ch. 31,16-18; trans. Johnson, “The Miracles of Thekla” 129.
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UEPTUPOG, GARG Yaip xal TTOARGXIG TETUYXOTES DarupdTwy €v Gvdpdat gogols
e %ol EMoyipols; Pépe odv, & Téwg pepadapey elmwpey, tva Eotey Auiv xal
ol Adyot xdpw, wg ThS oltw xal adtol naxapiog TGV Bavudtwy yopoataaiag
GE1wOévTec.33

As suggested by the above-quoted passage, our author envisions his work
as excelling in oratory and thus becoming ‘blessed’ by the martyr herself. As
he points out later, addressing his audience, ‘You see then how fond of ora-
tory the martyr is, and how she enjoys the praise that comes to her through
speeches’ (OUtw 3Y) ptAdAoydg Te EaTiv 1) uapTuG Xal Xalpet Tarlg d1d TAY Adywv Tad-
Taug edgnuiaig).3* The third autobiographical tale, where he features as an ora-
tor receiving the martyr’s miraculous powers, places him amongst the ‘wise
and eloquent men who obtain miracles’ This tale revolves around a problem
that puts into danger the delivery of the author-storyteller’s encomium for the
saint that is scheduled for her feast day, just as in the previous autobiographi-
cal tale the completion of Thekla’s miracle collection was put into jeopardy
due to the hagiographer’s tiredness and loss of motivation. Now, the problem
is physical rather than psychological. A day before the delivery of the oration,
the author-storyteller gets an ear infection preventing him from acting as the
orator of Thekla’s holiness. He thus finds himself once again in a desperate
position: ‘I despaired of speaking at all’ (pe xai t00 épelv dmoyv@var mavterds).35

Thekla reappears at the author-storyteller’s side, taking immediate action.
She repeats her violent approach toward the treatment of his disease by
abruptly taking and aggressively shaking the author-storyteller’s infected ear.
Yet, this time, she does not flee as soon as the cure is achieved through the
evacuation of the pus that had accumulated in the ear. She stays next to the
man while he delivers the oration:

I spoke a few words but then the martyr offered her helping hand and her
grace to such an extent that, first, I seemed to be a man of some reputa-
tion; second I spoke passably well and third, I received substantial admi-
ration for my words which had no admirable feature.

il elmov uév drta, oltw de pot ™V Yelpa xal xdpty cuVeméSwrey 1) HdpTUG, (¢
elval Tuxeal 88&aut, warl elpnwévan petpiwg, xal Badpa mAeloTov emt undevi Bavpa-
oT® TGV EPAY dmevéyxaabot Abywy.36

33  MT, ch. 37, 5-11; trans. Johnson, “The Miracles of Thekla” 153.
34  MT, ch. 41,1—2; trans. Johnson, “The Miracles of Thekla” 163.
35 MT, ch. 41, 14; trans. Johnson, “The Miracles of Thekla” 165.

36 MT, ch. 41, 24—27; trans. Johnson, “The Miracles of Thekla” 165.
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Through the saint’s constant presence and support, the author-storyteller does
not just succeed in what he sets out to do (to effectively deliver his first oration
on Thekla). His divinely inspired eloquence, which wins the listeners’ admi-
ration and respect, renders him a much finer orator than the ones receiving
Thekla’s miraculous powers in the previous oratory tales. The saint’s repeated
manifestations during his public performances as orator and priest are the
most striking indications of her approval and support. As he points out toward
the end of the tale,

Thekla assisted me constantly. Appearing to me at night she always held
out a book or a sheet of parchment, which was and always appeared to be
a symbol of her substantial favor toward me. (Since this is her pattern of
behavior, ) if ever she fails to appear to me when I am about to speak, the
inverse conclusion [i.e., that she is not favorable] is equally clear to me.

TUUTIOPTV TE WG T& TOMG, xal VOXTwe Emtaopévy BiAiov Tl pot mavtws #
X3PtV BpeYev, 8 mdvtwg pot TAeloTg eddoxipoews cOUBoAOY My Te xal £36-
el Ei 8¢ uéNovtl pot Aéyew tL W) 0907 todto motodoa, T ye drropyadpuevov
T eBdyAov .37

By repeatedly narrativizing Thekla’s recurring manifestations in both dream
and vision, the author-storyteller seems to have created autobiographical tales
that repeat and thus establish the same belief, namely that the saint never
abandons her chosen and favorite hagiographer, storyteller, orator, encomiast,
and priest. Not only does she support him in his writings and public perfor-
mances that are divinely inspired, but she also rushes to save him whenever his
health and reputation are at serious risk. In so doing, the saint highlights his
special value and legitimizes his authority as the text’s writer.

4 The Repentant Storyteller: Daniel of Sketis’ Narrations

Our final collection of tales, Daniel of Sketis’ Narrations (hereafter simply
Narrations), is associated with Daniel, the sixth-century renowned ascetic and
abbot of the monastic community of Skete in Egypt. The collection, which is
ascribed to Daniel, was presumably produced by one of his disciples at some
point toward the end of the sixth century.38 It contains tales which have monks

37  MT, ch. 41, 28-32; trans. Johnson, “The Miracles of Thekla” 167.

38  Daniel of Sketis, Narrations (BHG 2099z—2102f, 79-80, 121122, 618, 2255, 2453), ed.
B. Dahlman, Saint Daniel of Sketis: A Group of Hagiographic Texts, Studia Byzantina
Upsaliensia 10 (Uppsala: 2007) 108-187.
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but also laymen as their protagonists, and whose main activities are set in and
around the monastic centers of Alexandria, Skete, and the Thebaid.3? Being the
lengthiest story of Narrations, the sixth tale examined here presents through
repetition a new type of storyteller: the repentant storyteller.40

The tale features two protagonists: a layman, Eulogios the Stone-Cutter,
and Daniel. Eulogios gathers strangers in from the street of Thebais, offering
them hospice. Observing the man’s philanthropy, Daniel prays for Eulogios to
become rich so that he can offer more and be able to support a greater number
of people in need. However, as soon as he gains wealth, Eulogios completely
changes his disposition, thus endangering Daniel’s salvation. Unavoidably,
Daniel’s spiritual destiny becomes intertwined with that of Eulogios. Daniel
undertakes the storyteller’s role to tell an autobiographical tale revolving
around his personal journey of repentance and forgiveness which evidently
also secures that of Eulogios. Once again, triple repetition is an essential char-
acteristic of the storyteller’s autobiographical tale. Decisive moments concern-
ing Daniel’s spiritual status are linked to three dreams of divine origin which
repeat one another. But let us first briefly present the tale’s structure.

The tale in question is a frame tale consisting of two frames. The first frame
is initiated by the author-storyteller, who undertakes to tell the story of the trip
of Daniel and his disciple to Thebais, the dispute between the two men about
where to spend the night, and their meeting with Eulogios, whose identity the
disciple ignores. On their way back to Skete, the disciple forces Daniel to tell
him Eulogios’ story. It is at this point that the tale’s second frame is introduced.
Daniel becomes the storyteller of the story involving himself and Eulogios. The
frame tale’s structure can be presented as follows:

FRAME 1: The author-storyteller introduces the heroes of his tale: Daniel
and his disciple (ch. 1, 1).

Tale 1: The author-storyteller tells the story of the two men’s trip (ch. 1,
1-56).

FRAME 2: Daniel assumes the role of the storyteller.

Tale 1: Daniel narrates Eulogios’ current vocation of offering care and
hospice to foreigners (ch. 1, 57-66).

39  Binggeli A, “Collections of Edifying Stories”, in Efthymiadis, The Ashgate Research Com-
panion 2:143-159, at 149-150; Dahlman, Saint Daniel 41-89. For beneficial tales see also
Ivanov S., (ed.) Spiritually Beneficial Tales in Byzantine and Slavic Literature, Special Issue,
Scripta 8/9.

40  The tale numbers 235 printed lines in Dalman’s edition.
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Tale 2: Daniel narrates his mistake and repentance in four episodes (ch. 1,
67—229).

Episode 1: Daniel observes Eulogios’ philanthropy and guarantees for his
soul in a dream where Christ is present (ch. 1, 67-95).

Episode 2: A second divine dream informs Daniel about Eulogios’ shift
to an impious lifestyle and Daniel’s pending spiritual destruction. He
attempts to meet Eulogios, but he fails (ch. 1, 95-144).

Episode 3: In a third divine dream, Christ releases Daniel from his sin
through the Virgin’s intercession and informs Daniel that He will restore
Eulogios to his former pious life (ch. 1, 145-206).

Episode 4: Daniel meets Eulogios, who has now returned to his pious life-
style (ch. 1, 207—229).

FRAME 1: The author-storyteller resumes his function and brings the tale
to a closure (ch. 1, 230-235).

Triple repetition is firstly detected in the tale of the first frame. Daniel insists

three times that he and his disciple stay in the middle of the street, without

explaining the reason for this unexpected demand. Daniel’s repetitive insis-

tence provokes the disciple’s repetitive resistance:

41

The elder said: “We are going to stay here today. His disciple began to
grumble, saying: ‘How much longer are we going to wander around? Let
us go to Sketis. But the elder said: ‘No, we are staying here today. And they
sat down in the centre of the village like strangers. The brother said to
the elder: ‘Will it please God that we sit here like brothers of these men?
Let us at least go to a martyrion.’ The elder said: ‘No, we will sit here. And
there they remained sitting until late evening. And the brother began to
quarrel with the elder, saying: ‘Because of you I am going to die a miser-
able death’.

ol AéyeL & yépwv: @de Eyopev pelvat Ty ajpepov. xai HipEato 6 padng adtod
YoyyVLew Aéywv: Ewg méte yupebopey; dywpey Aowmdv elg v Exfrtiv. 6 3¢
Yépwv ooty odyl, I\’ Gt pévouev auepov. xal éxdbioay elg 6 puéoov Tod
xwplov &g Eévot. xal Aéyel 6 adedpds T@ Yépovtl: dpa dpéaxel TG Oed Tt dg
ouvddehpot xadueda Ode; Sywpey xdv elg puaptiplov. xal Aéyet 6 yépwy: odyi,
S e wabeldpeda. xal Epevay éxel xabeldpevol péypls Eomépag Padelog.
wai Npkato & &dehpds udymv Tolelv petd Tod Yépovtog Aéywy: Sid ot Exw
dmobovely xox g4

Narrations, ch. 6, 5-14; trans. Dahlman, Saint Daniel 149.
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This first cycle of repetitions underlines the importance of the public space
the two men inhabit, which eventually becomes the stage of action that leads
Daniel to assume the role of the storyteller. Indeed, while Daniel and his dis-
ciple are sitting on the street as if homeless, suddenly an old man arrives,
Eulogios, who takes the two men to his home, along with some other people
he finds on the street, and offers them hospice, food, and words of salvation.
This development becomes the cause of a second, heated, exchange between
Daniel and his disciple, since, upon their return to Skete, the former does not
agree to reveal the old man’s identity. In fact, Daniel’s almost frantic insistence
on staying in the middle of the street without explaining why and his origi-
nal refusal to share Eulogios’ story with his disciple are at odds with his cor-
responding behavior in the other tales of the collection. In those tales, Daniel
features as the wise storyteller and teacher who readily discloses the true iden-
tities of secretly pious protagonists, offering his disciples and other monks or
laymen beneficial lessons. This is possibly the reason why the disciple accom-
panying Daniel to Thebais gets irritated by his unusual insistence on not shar-
ing Eulogios’ story.

As we will show, Daniel's uncommon behavior becomes fathomable only
in retrospect — after he fulfills his storytelling role that is part of the tale’s sec-
ond frame.*? Having first described Eulogios’ present situation, Daniel goes on
to explain how he became a guarantor of the man’s soul. When Daniel saw
Eulogios’ great philanthropy he was so impressed that he fervently prayed for
the man’s acquisition of riches, which would support him in his God-pleasing
work. Daniel’s prayers were answered by Christ, who visited the ascetic in
a dream:

And I saw that we were standing in the Church of the Holy Resurrection,
and a young man was sitting on the holy stone with Eulogios standing on
his right. He sent one of those who stood by him to me and said to me: ‘Is
this the person who stands guarantor for Eulogios?” And everybody said:
‘Yes, master. Again, he said: ‘Tell him that I shall require the guarantee.
I said to him: ‘Yes, master — it is my responsibility. Only give it to him!
And I saw how they were pouring a large amount of money into Eulogios’
lap, which received as much as they poured. When I awoke, I knew that
my prayer had been heard and I glorified God.

xal BAETw wg 8T €lg TV Aylay AvAaTacly ETTXAUEY, Xal MELPAXIOV Exd-
fnto emdvew tod dylov Alfou, xal tév EVASytov éx Sekiv adtod lotdpevov.

42 Narrations, ch. 6, 57—229.
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ol TépTEL TPOG e TIva TAV TaploTopévwy adT xal Aéyel pot 00tdg EoTly
6 &yyunaapevog EOAGytov; xail Aéyovat mavteg: val, Aéomota. xal AW Aéyel
elmote adTE 8TL TNV EYYOYY dmantiioot Exw. xal Aéyw adTd: vai, AéomoTa, Tpog
Eué udvov Bog adTd. xal PAETW 8Tt Exévouy eig TOV ¥dATov EVAoylov xppata
TOMA TIav* Xl 8aov Exelvol Exévouv Togoltov EmedéxeTo 6 x6ATog EdAoyiov.
ol SturtvioBels Eyvwv 81t elonxotabny, xal E86Eaoa tév Oebv.+3

The Church of the Resurrection where the dream is set directly recalls the
Day of Judgment, while the young man sitting in a prominent place stands
for Christ in His role as the Judge in the Second Coming. Acting unwisely and
arrogantly within the realm of the divine dream, Daniel ties his spiritual fate
with that of Eulogios, whom he does not really know. Despite Christ’s warning,
Daniel does not realize that he is putting his own salvation into jeopardy, a sign
of his initial immaturity and lack of judgment.

It is only after receiving the second divine dream that Daniel comes to real-
ize how mistaken he was to tie his own salvation to that of another man:

Two years later, in a dream, I saw that young man in the Church of the
Holy Resurrection again, as before, and, shortly after, I saw Eulogios being
dragged away from the young man by an Ethiopian. I woke up and said to
myself: ‘Woe to me, sinful man! I have lost my soul.

xal peta ddo €ty PAEmw xat’ Svap TAAWY TO Melpdxiov éxelvo ig TV Aylav
AvdoTaawy, domep TpoTEPOVY, kol UETA Hixpov BAémw Tov EVASYlov gupbue-
vov 4o Tpogwmov Tod petpaxiov vmé vog Albiomog. xal Stumviabels Aéyw €v
E0VTER" APdAa Lol TQ) AUAPTWAR. dTtAETe TNV PuyV pov. 44

Essential elements of the first dream are repeated in the second dream, which
is also set in the Church of the Resurrection, featuring once again Christ as a
young man sitting on the holy stone. This time, however, Eulogios does not
stand by Christ’s right side, but is dragged away by an Ethiopian, a symbol of
the devil. Despite being almost identical with the first dream in terms of space
and characters, the second dream overturns the first one, where Daniel sees
himself and Eulogios as men of high spiritual status approaching salvation.
The key to unraveling the meaning of the second dream is found in its new ele-
ment: the addition of an Ethiopian who violently takes Eulogios away. Having
tied himself to Eulogios, Daniel apprehends that he is also condemned to the

43  Narrations, ch. 6, 86—95; trans. Dahlman, Saint Daniel 153-155.
44  Narrations, ch. 6, m1—115; trans. Dahlman, Saint Daniel 155.
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same fate, a realization that allows him to comprehend Christ’s behavior in the
first dream, and thus to reach for the first time a better understanding of him-
self: he is not as perfect as he thought he was when he was taking full respon-
sibility for Eulogios. His immediate reaction is to abandon Skete to look for
Eulogios, because if he manages to save the man from the devil’'s hands, he will
also save his own soul.

Daniel’s repeatedly failing attempts to meet Eulogios augment his distress.
He begs the Virgin Mary to intercede on his behalf, but she informs him that
he needs to pay his spiritual debt no matter what. He then makes a third fail-
ing attempt to meet Eulogios, which results in further desperation, which is
released in the following dream:

Once again I saw myself in the Church of the Holy Resurrection and that
young man sitting upon the holy stone. He turned towards me and said
to me threatening: ‘Will you not fulfil your guarantee?’ I stood trembling
and could not speak because of fear. He ordered two of those standing
beside him to hang me up with my arms tied up behind my back and they
said to me: ‘Do not offer guarantees beyond your power, and do not con-
tradict God.’ I could not open my mouth hanging there. And there was a
voice saying: ‘The Augusta is coming!” When I saw her, I took a little com-
fort and said to her in a low voice: ‘Have mercy on me, lady of the World
She said to me: ‘What do you want again?’ I said to her: ‘It is because
of the guarantee I gave for Eulogios that I am hanging here.’ She said to
me: ‘T am going to intercede for you. And I saw how she went and kissed
the feet of the young man. And that holy young man said to me: ‘Do not
ever act like that again. I said: ‘T have sinned, master, please forgive me.
I prayed that he would be useful and not useless.” He gave the order and
they released me. He said to me: ‘Go to your cell, and do not ask how I will
bring Eulogios to his former position. I awoke and rejoiced with great joy,
having been released from such a guarantee.

xal BAETW EuavTov ALY €lg TV Ayioy AvdoTtagty, xal TO pelpdxiov Exelvo
xadNpevov emit tod drylov Aifov, xal Tpoaéxwy pot META GTTEIATIG AéYEL Mot oy
UTaryelg TAYpolS TV Eyyiny; Eyw 3¢ Loty Tpéuwy xal ) Suvduevog AdAR-
gat 4o tod @oPou. xal xeAedel Vo TRV TAPLTTAUEVWY AVTEH ol XPEUATL He
dmiabdryrwva, xal Aédyoval pot: u Omép TV Stvaplv gou Eyyud, xal p) dvti-
Aeye Oed. xal odx Hduvdpny dvoifat T6 TToM POU XPEUAUEVOS. xal 80D pww)
Aéyovaa ) Adyodata mpogpyetat. xal dwv avtv EAaBov uixpdy mapauvbiov
xal Aéyw a0T)) AemT] T Pwvil* EAEnady pe, Adomowva Tod xdapov. xal Aéyel
ot Tl dAw BéAelg; Aéyw adTij mept THig Eyyuns EdAoyiov xpépapat. xal Aéyet
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ot €Yo TTapoaA® Umép god. xal BAémw &Tt dmAlE xal xategiiel Tovg TOSag
7ol petpaxiov. xal Aéyet pot TO dytov uelpdxiov Exelvor UTarye UNXETL TOWaNS
T6 mpdypa TolTo. xal Aéyw: HuapTtov, AéoToTa TUYXWPNTGY Mol YW YAp
TopEXdAETa tva XpYatpog Yévwtat, odxl 8€ dxpy)atuog. xal xeAevel, xal Abovat
Me. xal Aéyel ot Umarye eig T6 xeMiov gov, xal g pépw tov EDASYLoV eig THv
npotépay adtod T py {iTel. xal StumvioBels éxdpy xoupdy peydny, dmo-
Aaryels Thg Tolad g Eyying.*®

As is the case with the two dreams discussed above, the setting and important
dream characters remain the same. The dreamer finds himself for a third time
in the Church of the Resurrection standing before Christ as a young man who
sits on the holy stone. Yet this time it is Daniel’s and not Eulogios’ condemna-
tion that materializes. In contrast to the talkative and confident Daniel of the
first dream, here we encounter a petrified, silenced, and immobile man. His
situation changes when the Virgin arrives as a deus ex machina to intercede on
his behalf. Of course, the promised salvation, like the previous condemnation,
is a double one. Daniel’s release becomes at the same time Eulogios’ release.

What then does repetition in this tale reveal about its storyteller? This sto-
ryteller exposes himself to his disciple and the tale’s audiences in ways that
set him apart from the two previous storytellers acting as protagonists of
their tales (John of Lykopolis in HME and the author-storyteller of mMT). At the
beginning, Daniel hesitates to tell his story because he is embarrassed about
his mistake. Both John and Thekla’s protégé might appear equally hesitant
to talk about themselves, yet in their case it is their humility that determines
their behavior. Furthermore, Daniel, in contrast to Thekla’s protégé, devel-
ops as a character through the three dreams. He moves from self-ignorance
to self-knowledge while at the same time he contributes to the salvation of
Eulogios, who also reaches a state of self-knowledge. Daniel has neither the
perfection of John nor the divine favoritism of Thekla’s hagiographer. Being a
sinful man, an ignorant ascetic committing mistakes at the early stages of his
religious life, Daniel emerges as a more humanized storyteller. As such he is
brought closer to his disciples and the audiences of his tale who, as humans,
have their own imperfections and falls. This storyteller shares his experience of
how, as human beings, we jump into deep pitfalls of mistakes and how we can
be forgiven through incessant prayer and fervent faith. In short, he shows that
it is acceptable to make mistakes — because everyone, even the most renowned
ascetic, may go wrong — as long as people do not fail to come to terms with
their errors and sins, through which they become better persons.

45  Narrations, ch. 6,162—181; trans. Dahlman, Saint Daniel 159—161.
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5 Conclusions

The aim of the preceding analysis was to unravel the mechanisms at work
when (triple) repetition is employed to create the storyteller’s profile in three
texts (HME, MT, and Narrations) belonging to different types of early Byzantine
collections of tales (collective biography, miracle collection, and collection of
beneficial tales). As the investigation of the three texts has hopefully shown,
repetition may construct at least three different types of storytellers: the saintly,
the chosen, and the repentant storyteller. In HME, repetitions reveal a story-
teller who is a saintly monk that manages to perfect his asceticism in every
aspect, thus conquering a monk’s most feared and most committed sin — pride.
Being also an eloquent and untiring storyteller, John earns his audiences’ great
trust and admiration for both his monastic and storytelling virtues. Through
his three autobiographical tales, the anonymous storyteller of MT emerges as
someone who is always under the wing of the saint — whether as a hagiog-
rapher, storyteller, encomiast, or priest. As such, he appears as a storytelling
authority and as the right storyteller for the martyr’s miraculous deeds. Finally,
Daniel constructs himself as a repentant storyteller coming closer to his audi-
ences, to whom he offers a feasible recipe for salvation. Evidently, the various
ways in which the examined authors use repetition to create a profile of their
storytellers that suits the religious purposes and aesthetic values of their works
provides a good answer to Toolan’s aforementioned question concerning how
something repetitive can create a fresh, exciting, and original tale — and let
us add here that repetition can also create three fresh, exciting, and original
storytellers.
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CHAPTER 6

Circulation of Hagiographical Tales along the
Incense Route: Storytelling as Technology

of Enchantment
Nicolo Sassi
1 Introduction

The University Library of Heidelberg, Germany, preserves a tenth-century manu-
script containing the Greek Ilepimhoug i 'Epulpds Oardaays (lit. Periplus of
the Erythraean Sea).! The Periplus is an ancient traveling guide for merchants,
offering a first-hand description of navigation routes and trading opportuni-
ties in the area that stretches from the harbors of Roman Egypt to the coastal
towns of southwestern India.2 Opening a window on a world of marketplaces,
bazaars, and caravanserais, the Periplus sheds light on a complex network of
land and sea ways that connected Alexandria to Yemen and India through
the coastal plains of Tihamah and the cities, marts, and trading posts of inner
Egypt and the Arabic Peninsula such as Berenice and Najran. Somewhat simi-
larly to the much better-known Silk Road, this trading network represented a
generative system of interaction and exchange bridging major empires of the
ancient and medieval world, crossing the Mediterranean, Eastern Africa, the
Persian Gulf, and India.

By virtue of the main trading good that traveled along it, the network of
land and sea ways described in the Periplus came to be known over time as
the Incense Route.? Beside the Periplus, multiple ancient and medieval texts

1 I want to deeply thank here Douglas Boin, Jacob Boss, Laura Carlson Hasler, Mary Dunn,
Constance Furey, Lily Jiang, Atria Larson, Filippo Marsili, Peter Martens, John Purcell, James
Redfield, and Jeremy Schott for asking important questions and providing precious advice
in key moments of the conceptualization and writing of this chapter; Andria Andreou and
Stavroula Constantinou for shepherding the project throughout its various phases; the peer-
reviewers for their insightful and encouraging comments.

2 Codex Palatinus Graecus 398 (tenth century), fols. 40v—54v, Universititsbibliothek, Heidel-
berg. The text is edited and translated in Casson L., The Periplus Maris Erythraei: Text with
Introduction, Translation, and Commentary (Princeton: 1989; repr. 2012).

3 The earliest mention of this name I was able to locate is in Ingrams H., “Burton Memorial
Lecture: From Cana (Husn Ghorab) to Sabbatha (Shabwa): The South Arabian Incense Road”,
Journal of the Royal Asiatic Society 77.3—4 (1945) 169—185. In time this name became common:

© NICOLO SASSI, 2025 | DOI:10.1163/9789004707351_008
This is an open access chapter distributed under the terms of the cc BY-NC-ND 4.0 license.
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offer descriptions and accounts of this route: Agatharchides of Cnidus’ On the
Erythraean Sea (second century BC),* Strabo’s Geography (first century Bc—first
century AD),® Pliny the Elder’s Natural History (first century AD),® Kosmas
Indicopleustes’ Christian Geography (sixth century AD).” In describing this
system of land and sea ways traversed by Egyptian, Roman, East African, and
Arabian merchants, these texts offer insight into otherwise unknown aspects
of premodern travel, cross-cultural relations, geographical imagination, trade,
but also local folklore, fashion trends in clothing and jewels, and olfactory
tastes. For instance, we learn that in Barbarikon (today Karachi, Pakistan) a
great deal of thin clothing and figured linens were imported, but also gems and
precious stones like peridot and coral, or the balsamic resins used to produce
the incense burnt during religious rites, like styrax and frankincense. From this
little town, in turn, there were exported nard (an aromatic essential oil), tur-
quoise, lapis lazuli, Seric skins, cotton cloths, silk yarn, and above all indigo,
the natural dye that became the most important dye plant for blue color in
the western portion of the world and whose popularity and economic value
reached a peak during the Middle Ages.®

The Incense Route was not just a system of exchange of precious trading
goods but also of what Fernand Braudel called biens culturels: philosophical
ideas, languages of worlds far and near, technologies, theological and scien-
tific worldviews, songs, religions, art forms, and stories.® The circulation of the

see for instance Brozyna J.M., The Incense Route: A Study of Its Origin and Development (M.A.
dissertation, San Jose State University: 1999); Sidebotham S. — Willemina W.Z., “Berenike:
A Ptolemaic-Roman Port on the Ancient Maritime Spice and Incense Route”, Minerva 13.3
(2002) 28-31; David C.B. — Isaac B, “Six Milestone Stations and New Inscriptions Discovered
in the Negev along the Petra—Gaza Incense Route”, Palestine Exploration Quarterly 152.3
(2020) 234—247. For an overview on the incense trade in the ancient and medieval world
see Van Beek W, “Frankincense and Myrrh in Ancient South Arabia’, Journal of the American
Oriental Society 78 (1958) 141-151; idem, “Frankincense and Myrrh’, Biblical Archeologist 23
(1960) 69—-95; Groom N., Frankincense and Myrrh: A Study of Arabian Incense Trade (London:
1981); Crone P., Meccan Trade and the Rise of Islam (Princeton: 1987).

4 Agatharchides of Cnidus, On the Eyrthraean Sea, ed. and trans. S.M. Burstein, Agatharchides
of Cnidus: On the Erythraean Sea (London: 1989) passim.

5 Strabo, Geography,15.1.4.C686, ed. and trans. E.L. Jones, The Geography of Strabo (Cambridge,
MA:1983) 5.

6 Pliny the Elder, Natural History, 6.26.22—36, trans. J. Bostock, The Natural History of Pliny
(London: 1855) 60-65.

7 Kosmas Indicopleustes, Christian Geography, 11, ed. JM.W. Crindle, The Christian Topography
of Cosmas, an Egyptian Monk (Edinburgh: 1897) 358-373.

8 Casson, The Periplus 75. On the trade of indigo during antiquity and the Middle Ages, see
Balfour-Paul J., “Indigo in South and South-East Asia’, Textile History 30.1 (1999) 98-112.

9 Braudel F., La Méditerranée et le monde méditérranéen a [époque de Philippe 11 (Paris: 1949)
555: ‘Voyages des hommes; voyages des biens aussi, des biens culturels les plus usuels comme
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last is particularly well attested, especially in the realm of hagiography. For
instance, the legend of Longinos, originally written in Greek, started moving
southwards along the Incense Route sometime between the twilight of antiq-
uity and the dawn of the Middle Ages, resurfacing in a later Arabic version
and, subsequently, in Ethiopic. Another example of dissemination of tales
across time, space, and languages along the Incense Route can be seen in the
hagiographical tradition related to Menas. The cult of the saint originated in
Egypt, where we find an early Coptic version of the legend of his life dating
between the seventh and the eighth centuries. This legend transformed and
reappeared in later Arabic and Ethiopic versions, and another text belonging
to the hagiographical dossier of the saint, the collection of miracles, is found in
Old Nubian, another language spoken along the Incense Route.1?

The present study asks what the textual transmission of hagiographical tales
along the Incense Route reveals about their cultural and religious function.
How did these tales transform across their various translations and rework-
ings, and what does this process of textual dissemination and manipulation
reveal about the role that these texts played within the Eastern Christian com-
munities of the Incense Route? As the breadth of this analysis would greatly
exceed the limits of a single essay, the present study focuses exclusively on the
two hagiographical traditions mentioned above, centered around Longinos
and Menas. My aim in this study is threefold: (1) to track the genesis of these
narrative traditions, delineating their seminal literary structure; (2) to identify
their transformations during the process of textual transmission, isolating the
elements that stuck, those that were dropped, and those that changed across
versions; (3) to delineate what human efforts are at work within these textual
manipulations, using these findings to reflect on the function of these tales as
cultural and religious technology.! My contention is that a major dimension

les plus inattendus. Ils ne cessent de se déplacer avec les hommes eux-mémes. Apportés
ici par les uns cette année, repris par d’autres 'année suivante ou un siecle plus tard, on
les voit sans cesse transportés, abandonnés, ressaisis, et par des mains parfois ignorantes’
(‘Travel of men, travel of goods as well, of cultural goods, both the everyday and the unex-
pected, unceasingly traveling with traveling men. Arriving with a group of men one year,
they might be carried on by others a year or a century after, ferried from place to place, left
behind or taken up again, often by ignorant hands’; my translation).

10  See below for a more thorough analysis of these traditions.

11 Iborrow the term ‘technology’ from the recent work of Eva-Maria Simms (Simms E.-M.,,
“A Phenomenology of Reading: Textual Technology and Virtual Worlds”, in Howard P. —
Saevi T. — Foran A. — Biesta G. (eds.), Phenomenology and Educational Theory in Conver-
sation (London: 2020) 88-99). Leveraging the theoretical legacy of Maurice Merleau-
Ponty, Phenomenology of Perception, trans. C. Smith (London: 1962), as well as Ivan Illich
and Barry Sanders, ABc: The Alphabetization of the Popular Mind (San Francisco: 1988),
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of the cultural work performed by these tales lies in leveraging storytelling to
transform the readers’ vision and experience of the world, redefining the geog-
raphy of their everyday life as enchanted. It is in this effort to bring enchant-
ment into everyday reality that I detect one of the major functions of these
narrative traditions.!?

2 Tales of Saints between Byzantium and Aksum: At the Origin of the
Hagiographical Traditions on Longinos and Menas

Both narrative traditions we are concerned with here survive in multiple ver-
sions. Legends of the centurion who witnessed the death of Christ and the
miracles that followed it, later identified as Longinos, date back to the fourth
century, when we find mentions of them in John Chrysostom!?® and Gregory of
Nyssa.!* Throughout late antiquity and the Middle Ages these legends were dis-
seminated in the Mediterranean and Eastern Christian world, multiplying in a
variety of versions in Greek, Latin, Armenian, Georgian, Arabic, and Ethiopic.!®
However, not all of these different legends traveled along the Incense Route.
In fact, only one tale appears to have moved southwards among the Christian
communities of Northern and Eastern Africa. The oldest known form of this
tale is found in the 19th homily attributed to Hesychios of Jerusalem.!® Michel
Aubineau, the most recent editor of the text, contests the traditional attri-
bution of this homily to Hesychios and the resulting dating to the fifth cen-
tury, proposing instead the sixth or seventh century as more likely dates of

Simms develops a productive understanding of text and textuality as ‘a consciousness
technology’, namely as a conceptual tool that ‘alters the very way we perceive, think, and
believe in what is real’ by shaping ‘the perceptual and epistemological structure’ of one’s
consciousness (Simms, “A Phenomenology” 9o-91). As we shall see below, this under-
standing of text and narrative as formative forces in the structuring of one’s experience
and interpretation of the world also informs the work of Hanna Meretoja, whom I'will rely
on later to illuminate the form and function of the hagiographical tales under scrutiny.

12 Onthe meaning of the term ‘enchantment’ in the present study see definition and analy-
sis below.

13 John Chrysostom, In Matthaeum homilia 88.2, ed. in Patrologia Graeca (PG) 58:777, lines
40-41.

14  Gregory of Nyssa, Letter 17.15, ed. in PG 46:1061d-1064a.

15  On the Greek, Latin, Armenian, and Georgian versions see Aubineau M. (ed.), Les home-
lies festales d’Hesychius de Jérusalem, 2 vols. (Brussels: 1980) 2:778-816 passim. On the
Arabic and Ethiopic see below.

16 Hesychios of Jerusalem, Martyrdom of St. Longinus the Holy and Glorious Martyr (BHG
988), ed. in PG 93:1545-1560. The most updated edition of the text is in Aubineau, Les
homelies festales 778-844.
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composition.’” Among the languages of the Incense Route, this tale is found
in several Greek reworkings: one by Symeon the Metaphrast, one anonymous,
and one in the Synaxarion of Constantinople.’® In addition, two other ver-
sions survive in Eastern Christian languages: an Arabic version, found in the
Alexandrian synaxarion dating to the thirteenth century, and an Ethiopian ver-
sion, based on the Arabic one, dating between the end of the fourteenth and
the beginning of the fifteenth century.!®

In the version of the story of Longinos that traveled along the Incense Route,
the protagonist is immediately identified with one of the centurions that in
Matthew 27:54 say ‘Truly he is the son of God’ (AAn8&¢ 80D vidg v 0Otog). In
its oldest version (= Pseudo-Hesychios), the tale begins with the Jewish lead-
ers and priests planning to conceal the facts surrounding the death of Christ
and the miracles that followed it. They try to bribe Longinos into not revealing
what he saw, but the experience of witnessing the death of Christ profoundly
transformed him: having chosen to ‘belong completely to Christ’ (6Awg Xptotod
vevéabal, Aubineau 4.4-5), Longinos refuses the bribe, leaves Jerusalem, and
moves to his homeland of Cappadocia to pursue an ascetic life and proclaim
the gospel of Jesus. At this point the Jewish leaders and priests, having decided
to silence him, collude with Roman authorities to send Roman soldiers to
Cappadocia to kill Longinos. The soldiers arrive in Cappadocia but, after
spending time with and talking to Longinos, they are so moved by his words

17 Ibidem, 796—-800. Because of this, I will occasionally refer to this text as ‘Pseudo-Hesychios.

18  The Passion by Symeon the Metaphrast (BHG 989) is found in PG 115:31-44. The anony-
mous version (BHG 990) can be found in Acta Sanctorum Mar. 11:739—740. The version
in the synaxarion of Constantinople can be found in H. Delehaye, Synaxarium ecclesiae
constantinopolitanae (Brussels: 1902) 141-144. The story of Longinos exists in three other
known Greek versions that, however, are not edited and were therefore left out of the
present analysis. They are: BHG Novum Auctarium 988abc, briefly discussed by Aubineau,
Les homelies festales 779 and 809-811; BHG Novum Auctarium 988z; BHG Novum
Auctarium ggoc, again briefly discussed in Aubineau, Les homelies festales 80o—8o1.

19  The Arabic synaxarion was composed by Michael, Bishop of Atrib and Malig, around 1250.
On the authorship and dating of the Arabic synaxarion, see Graf G., Geschichte der christ-
lichen arabischen Literatur, vol. 2: Die Schriftsteller bis zur Mitte des 15. Jahrhunderts, Studi
e testi 18 (Vatican City: 1944-1953) 414—427 (see esp. 416—420), and Colin G., “Le synaxaire
éthiopien: Etat actuel de la question’, Analecta Bollandiana 106.3/4 (1988) 273-317 (see esp.
274). On the dating of the Ethiopian synaxarion, see Colin, “Le synaxaire éthiopien” pas-
sim. The critical edition of the life of Longinos in the Alexandrian synaxarion is found in
ed. L. Forget, Synaxarium alexandrinum, Corpus Scriptorum Christianorum Orientalium
(csco), vols. 47, 48, 49, 67, 78, and go: Scriptores arabici, series 3 (Louvain: 1953); the Latin
translation can be found in Forget, Synaxarium alexandrinum 78:99-100. The critical edi-
tion and translation of the Life of Longinos in the Ethiopian synaxarion can be found in
ed. G. Colin, Le synaxaire éthiopien: Mois de Hedar (Turnhout 1988) 309-313.
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and hospitality that they decide not to kill him. But Longinos wants to witness
his faith with martyrdom, so at his behest the recalcitrant soldiers eventually
execute him by decapitation. Longinos’ head is brought back to Jerusalem. At
this point the tale moves on to a new main character, a blind, unnamed widow
from Cappadocia who, after hearing of the miracles performed by Jesus, takes
her only son and travels to Jerusalem to seek healing for her blindness. Here a
tragedy strikes her: her son suddenly dies. But, soon after, she receives a vision:
Longinos speaks to her, telling her where to recover his head and that, upon
finding it, she will regain her sight. The widow finds Longinos’ head and is
healed from her blindness. The following night, the widow experiences a new
dream vision and sees her son conscripted in the celestial army and enjoying
the bliss of heaven. After having recovered both her son’s body and Longinos’
head, the widow heads back to Cappadocia, where she buries the two together
and spends the rest of her life proclaiming the glory of heaven.2?

Unlike Longinos, whose popularity stretches from the late ancient Christian
East to the Arthurian legends of medieval Europe, the tales about Menas had
a more markedly Eastern Christian area of dissemination. Multiple stories
related to the cult of this saint survive. The oldest known text is the Coptic
Encomium of Apa Mena, dating to the seventh or eighth century and edited by
James Drescher in 1946.2! At least five tales associated with the saint are known
in Greek: the Acta Sancti Menae, two Passiones, the "Eyx®uiov €ig Tov peyaAopudp-
Tupa Mijva, and a collection of Miracula.?? Later tales about Menas are found
in other languages of the Christian East, such as Arabic and Ethiopic, in the
respective synaxaria, as well as in a short collection of miracles preserved in

20  Thetale is particularly rich in themes relevant for the study of late ancient Christian men-
talités (from the anti-Jewish topos of the initial narrative to the theme of pilgrimage to
the holy places, passing through supernatural and martyrological ideologies and the late
ancient culture of hospitality), but even a cursory analysis of them is beyond the scope of
this paper. For a good seminal breakdown of the major themes of this tale see Aubineau,
Les homelies festales 784—786.

21 Encomium of Apa Mena (Coptic), ed. J. Drescher, Apa Mena: A Selection of Coptic Texts
Relating to Saint Menas. Edited, with Translation and Commentary (Cairo: 1946) 126-149.

22 The Acts of Menas (Acta Sancti Menae, BHG 1250) is edited (with Latin translation)
by G. van Hoof, “Acta Sancti Menae: Martyris Aegyptis”, Analecta Bollandiana 3 (1884)
258-270. The two Passiones (BHG 1251 and 1254) are edited, respectively, in T. Ioannou’s
Mwnpela drytohoyxd, Subsidia Byzantina 8 (Venice: 1884) 284—324, and in K. Krumbacher,
Miscellen zu Romanos (Munich: 1907) 31-43. The Encomium to the Great Martyr Menas
('Eyxapiov, BHG 1255) is found in Ioannou, Mvyueia 324—327. The collection of Miracles
(Miracula, BHG 1226-1269 passim) is edited in N. Pomjalovskij, Zitije prepodovnago
Paisija velikago i Timotheja part. Aleks. povestvovanie o ¢udesah sv. velikomucenika Miny
(St. Petersburg: 1900) 62—89.
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Old Nubian and Old Slavic.23 Just as in the case of Longinos, however, only one
of these multiple narrative traditions traveled along the Incense Route, namely
the legend of the oldest Coptic Encomium, which resurfaces in the medieval
tales in Arabic and Ge'ez of the Alexandrian and Ethiopian synaxaria. It is this
tale, in the Coptic—Arabic—Ethiopic line of transmission, that we are concerned
with here, and for this reason we will leave aside the fascinating yet unrelated
history of the textual transmission of the Passiones and the Miracula.?*

In the narrative fiction of the oldest, Coptic version of the tale, the events
surrounding the life and death of Menas take place between the end of the
third and the beginning of the fourth century. The end of the Severan dynasty
had led to military anarchy and political chaos, and in order not to tear the
already unstable social fabric of the empire any further through the spread of
arelatively new religion, several major persecutions of Christianity were being
carried out. The story of Menas takes place during the last and most violent
of these persecutions, namely that of Diocletian. The tale begins with Menas’
conception. Menas’ family is Christian: his father Eudoxos is an Egyptian gov-
ernor from Nikiu as well as a devout Christian; his mother, Eudoxia, is a pious
Christian too. Eudoxos and his wife struggle for a long time to have children.
One day, during a celebration for the mother of God, Menas’ mother enters a
church and prays in front of an image of the Virgin Mary for the grace of get-
ting pregnant. A voice comes out of the image and utters ‘amen, ‘so be it’. After
this miraculous event, Eudoxos and his wife finally conceive a baby and call
him Menas in honor of the miracle. Growing up, Menas learns the scriptures
and spiritual science. When Menas is eleven Eudoxos dies, and the mother
dies three years later. At that point, Menas himself becomes a soldier, but
because of the persecution of Diocletian flees into the African desert. There
Menas receives a vision: the sky opens, and the martyrs crown him with beau-
tiful crowns. Menas understands then that martyrdom is his destiny and goes
back into the city. Here he is tortured, imprisoned, and decapitated in front
of the masses. His body is thrown into fire but is later retrieved by a group of

23  Alexandrian synaxarion: Forget, Synaxarium 78:124—126. Ethiopian synaxarion: Colin,
Le synaxaire 309-313. Old Nubian: ed. G.M. Brown, The Old Nubian Miracles of Saint
Menas (Vienna: 1994). Old Slavic: ed. V. Jagi¢, “Ein mittelbulgarisches Bruchstiick des
ersten Wunders des Groffmértyrers Menas (aus dem x1v. Jahrh.)", Archiv fiir slavischen
Philologie 30 (1909) 392—399 and 392-393; D. Atanassova, “The Miracles of the Great
Martyr Menas in the Medieval Slavic Pre-Metaphrastic Menaia-Cet’i (Critical Edition of
the Text, Based on Manuscript No. 1039 from the ss. Cyril and Methodius National Library
in Sofia)", Scripta & e-Scripta 6 (2008) 305-324.

24  Foraconcise and updated analysis of the status quaestionis on the hagiographical dossier
on Menas, with a special focus on the Miracles, see Silvano L. — Varalda P., “Per l'edizione
dei Miracula Sancti Menae (BHG 1256-1269)", Philologia antiqua 12 (2019) 51-86.
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Christians, who leave the city and embark on a ship to Alexandria. During the
navigation horrible monsters come out of the sea and start licking the body
of the saint, which gives off flames and burns their faces, thus allowing the
Christians to continue their journey and reach Alexandria. Upon arrival, the
Christians decide to carry the body of the saint to a village of inner Egypt,
but the camel on which they put it refuses to move. They try a second camel,
and it refuses too, and then a third, and a fourth, until the Christians decide
to bury the body of the saint in that place as they ‘understand that this was
the ordinance of God that the martyr’s remains should stay there’2> In time,
God decides to reveal the supernatural powers of the body of Menas to the
autochthonous population through a miracle. A boy, crippled since his birth,
arrives at the sepulcher of Menas and after falling into a mystical slumber
wakes up healed. Through this miracle many people come to believe and the
site becomes a place of worship.

Although virtually no work has explored the concrete venues and oppor-
tunities of fruition of these (and other) hagiographical tales among the com-
munities of the Incense Route, certain features of these texts offer us an insight
into their potential spaces and modalities of use. One of the major collections
of stories about the life, deeds, miracles, and death of saints and martyrs found
among the communities of the Incense Route is the above-mentioned synax-
arion, a term that in the context of the present investigation describes a big
liturgical book containing one (or sometimes more than one) life of a saint or
martyr for each day of the year, to be read during the daily liturgy.26 The major
synaxaria produced and used along the Incense Route were the Alexandrian
and the Ethiopic, written respectively in Arabic and Ge’ez. These collections
contain stories short enough (in the most recent critical editions each story
covers an average of one or two pages) that, unlike the long hagiographies of
a Byzantine menologion like that of Symeon the Metaphrast, we can assume

25 Drescher, Apa Mena 142.

26  The reading of hagiographical texts from the synaxarion or the menologion takes place
at different moments of the liturgy across the different Eastern Christian churches. In
the Greek Orthodox Byzantine rite, the reading from the menologion takes place during
the orthros, after the sixth ode of canons (Buchberger M., Lexikon fiir Theologie und
Kirche, 11 vols. (Freibourg: 1964) 9:1224, and McDonald WJ., New Catholic Encyclopedia,
17 vols. (Palatine, IL: 1981) 13:881). In the Coptic Church the reading from the synaxarion
takes place either during Mass, between the reading from the Acts of the Apostles and the
Gospel, or during the office of incense if there is no Eucharistic service (Burmester O.H.E.
KHS, The Egyptian or Coptic Church (Cairo: 1967) 44 and 108 n. 3). In the Ethiopian Church
the reading from the synaxarion takes place right before the end of the liturgy (see Cohen M.,
“Review of W. Budge’s Book of Saints’, Revue de l'histoire des religions 99 (1929) 310).
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they were indeed read in their entirety during liturgy. In addition, as we saw in
the case of Pseudo-Hesychios’ homily on Longinos, stories on the lives of saints
were woven into homilies, again revealing that liturgy was a major channel of
access to hagiographical tales for the Christians of the Incense Route. Some
hagiographical texts in languages of the area survive in longer versions whose
precise forms of fruition are harder to guess, but that were unlikely to be read
during liturgy because of their length (e.g. the Coptic Encomium of Menas). For
these texts, we can conjecture that a potential venue of use could be a monas-
tic setting, where they could be read individually for devotional purposes, dur-
ing the monastic mealtime reading, or possibly as a reservoir of exempla for
catechetical education and edification.

As mentioned in the beginning, the tales on Longinos and Menas trans-
formed as they traveled along the Incense Route, being translated and
reworked in a variety of ancient and medieval languages of the area. How pre-
cisely did these stories transform as they moved across cultural and linguistic
boundaries?

3 Comparative Analysis of the Textual Variance of the
Hagiographical Traditions of the Incense Route on Longinos and
Menas

The following table contains a synopsis of the textual variance of the tale of
Longinos across the various versions in languages of the Incense Route. The
first column contains the oldest form of the tale (i.e. the Greek version attrib-
uted to Hesychios of Jerusalem) broken down into its main sections in their
order of appearance:

1. Introduction containing a recusatio, a typical rhetorical feature of pre-
modern Eastern Christian texts in which the author declares his lowli-
ness and inability to carry out the task of writing.

2. The anti-Jewish narrative on the Jewish leaders and priests planning
Longinos’ death.

3. Longinos’ move to Cappadocia followed by his speech in praise of
martyrdom.

4.  The narrative of Longinos’ decapitation.

5.  The episode of the blind widow from Cappadocia, etc.

The text is rich and diverse in its composition. Beside the purely narrative

sections detailed in the summary above, this earliest version of the life of

Longinos also contains rhetorical sections (like the initial recusatio and the



140 SASSI

final conclusion), miracle narratives (like the dream visions of the widow and
the healing from blindness), speeches in praise of martyrdom, and prayers.
In Table 6., I have broken down the later rewritings in languages of the
Incense Route mentioned above (the three Greek rewritings, the Arabic ver-
sion, and the Ethiopic one), highlighting in RED the missing elements (namely
the sections of the text that appear in the original but are not found in the
later rewritings), in BLACK the elements that are maintained across different
versions, and in GREEN the later interpolations (namely sections of texts that
are found in a given later version but do not appear in the original Greek text).
For instance, the narrative of the widow appears in all versions, with the only
difference being that the first Greek rewriting adds an extra supernatural ele-
ment by transforming the affliction of the widow from blindness to demonic
haunting. Conversely, the narrative on the Jewish leaders planning Longinos’
death is missing in three different later rewritings: the first Greek rewriting, the
Arabic, and the Ethiopic.

A comparative reading of the various versions of this tale reveals that cer-
tain elements were occasionally dropped throughout the transmission across
the Incense Route, whereas others consistently stuck. Specifically, the miracle
narratives appear to be less disposable than any other literary element. In most
cases, the number of miracle narratives across versions either remained the
same or increased, whereas other kinds of sections — speeches, prayers, nar-
rative sections not containing miracles, rhetorical sections — were occasion-
ally dropped. Why did certain elements stick instead of/more than others? A
potential answer to this question could be textual corruption. Later versions of
the tale might have been copied from a manuscript, say, eaten by mice, and for
this reason such versions are missing certain sections already missing in their
antigraph. But this does not seem to be the case, as becomes evident through
examining comparatively the textual traditions of multiple tales. Looking at
multiple hagiographical traditions that traveled along the Incense Route, it
becomes clear that there is a trend in the modalities of textual transmission of
these tales. Table 6.2 contains a breakdown of the tale of Menas analogous to
the table discussed above on the tale of Longinos and its reworkings in lan-
guages of the Incense Route.
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TABLE 6.2

languages of the Incense Route
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Synopsis of the textual variance of the hagiographical tradition on Menas in the

Coptic Encomium Arabic Synaxarion Ethiopic Synaxarion
(7th-8th c.) (13thc.) (14thc.)
1. Intro MISSING MISSING
2. Narrative: Narrative: Narrative:
Conception of Menas Conception of Menas Conception of Menas
through miracle through miracle through miracle
3. Narrative: Narrative: Narrative:
Childhood / Death of Childhood / Death of Childhood / Death of
parents / Conscription / parents / Conscription / parents / Conscription /
Withdrawal in the Withdrawal in the Withdrawal in the desert
desert desert
4. Vision: Vision: Vision:
Crown of martyrdom Crown of martyrdom Crown of martyrdom
5. Narrative: Narrative: Narrative:
Back in the city / Back in the city / Back in the city /
Dialogue with governor  Dialogue with governor ~ Dialogue with governor
6.  Praise of Martyrdom MISSING MISSING
Narrative: MISSING MISSING
Tortures /
Interrogation / Tortures
8.  Narrative: MISSING MISSING
Menas brought to the
comes | Voice from
heaven to Menas in
prison and vision of
Jesus
9.  Miracle: MISSING MISSING
Saw melts
10. Martyrdom Martyrdom Martyrdom
Body of the martyr Body of the martyr
doesn’t burn doesn’t burn
11. Narrative: Narrative: Narrative:
Body brought to Egypt /  Body brought to Egypt /|  Body brought to Egypt /
Travel by sea / Sea Travel by sea / Sea Travel by sea / Sea
monsters monsters monsters
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Synopsis of the textual variance of the hagiographical tradition (cont.)

Coptic Encomium

Arabic Synaxarion

Ethiopic Synaxarion

(7th-8th c.) (13thc.) (14thc.)
12. Miracle of the Camels  Miracle of the Camels  Miracle of the Camels
13. Miracle: Miracle: Miracle:
Healing by the tomb of ~ Sheep healed / Sheep healed /
sick boy Constantine’s daughter ~ Constantine’s daughter
healed healed
14. Narrative: Narrative: Narrative:
Building of the shrine Building of the shrine Building of the shrine
and city and city and city
15. Conclusion and Prayer: MISSING MISSING

May the saint intercede
for us

Similarly to the tale of Longinos, the tale of Menas mostly retained the
number of miracle narratives while dropping other sections that did not con-
tain miracle or supernatural elements. The introductory section, for instance,
found in the oldest version of the tale, is not found in the later rewritings.
The long torture narratives and interrogations/dialogues, too, were similarly
dropped. Conversely, most miracles stuck across versions and new ones were
interpolated. The Arabic and Ethiopic rewritings contain one extra miracle at
the end: after the first healing occurring on the burial site of the saint (which
in the original version has a crippled boy as its protagonist, whereas in the
later versions the recipient of the healing is a sheep),?” a second healing takes
place, involving the daughter of the emperor Constantine, who is miraculously
healed from leprosy. In the case of textual manipulations that entail a signifi-
cant shortening, for instance in the textual reworking of the tale of Means from
the long version of the Coptic Encomium to the short one of the Arabic synax-
arion, we notice that, although a brief mention of a supernatural element
might occasionally be dropped (such as the tortures that fail because of super-
natural interventions, found in the Coptic but lost in the Arabic and Ethiopic

27  The shift in the receiver of the healing doesn’t change the narratological function of the
episode, which lies in revealing the supernatural power of the saint through a posthu-
mous miracle.
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versions),?8 miracle narratives still appear to have a heavier narrative weight.
Such weight appears to protect them from erosion throughout the process
of textual transmission, preventing substantial losses of miracle material. To
summarize: generally, the number of miracle narratives across the process of
textual transmission either stays the same or increases. When stories shorten
significantly, they still appear to concentrate miracle narratives in contrast to
all other kinds of literary elements, thus displaying a peculiarly high level of
retention of miracle and supernatural narratives.

Looking at the textual transmission of multiple hagiographical tales brings
to light a trend in the modes of transformation of these tales. Thus, unless we
are willing to envision mice, bugs, and other corrupting agents with a special
predilection for non-miracle narrative sections of manuscripts across time
and space, we shall acknowledge that this process of textual transmission illu-
minates a human effort, and thus a promising window into a human way of
maneuvering storytelling. Yet what is this effort? What is it that these miracle
narratives are made (and manipulated) to do?

4 What Do Miracle Narratives Achieve? Storytelling as Technology
of Enchantment

In asking what miracle narratives do, I seek answers on how texts are simul-
taneously reflective and constitutive of human ways of feeling, thinking, and
acting. I follow in this the productive methodological lead of, among others,
Laura Carlson Hasler?® and Tim Whitmarsh, who effectively summarized this
approach in this way:

Cultural history focuses upon the role of texts and other media not sim-
ply as ‘reflections’ of history, but as active participants in the struggle to
define and popularize certain perceptions of the current state of soci-
ety; upon, that is to say, the role of representation in the dissemination of
ideas. ‘Reality’ is to be understood not as a concrete, static ‘structure’ that
lies behind representation in literature and other media, but as a collec-
tion of ways of perceiving the world. Texts, then, are not second-order
‘evidence’ for a society; they are primarily building-blocks of that society,
as it is experienced and understood by its members.30

28 Drescher, Apa Mina 137-139 passim.
29  Carlson Hasler L., Archival Historiography in Jewish Antiquity (Oxford: 2020) 110-125.
30 Whitmarsh T., Ancient Greek Literature (Cambridge: 2004) 6, emphasis added.



148 SASSI

Thus, an inquiry into the domain of literary form and representation can bring
to light an endeavor to invite (or discourage) a certain posture toward the
world, a certain way of feeling, imagining, being in, acting on, and perceiv-
ing reality. Therefore, in order to understand what efforts are embedded in the
miracle narratives under scrutiny here, and consequently shed light on one or
more of the functions that these narratives played/were made to play within
the communities in which they were produced and disseminated, we need to
focus on what these miracle narratives look like.

Miracle narratives in the hagiographical tales of the Incense Route are con-
sistently associated with concrete and specific geographical locations. For
instance, the textual tradition of the tale of Longinos displays a multiplicity of
miracles (e.g. dream visions, a miraculous perfume wafting from a corpse, the
healing of the widow’s blindness) taking place in Jerusalem, a city that would
have been familiar to a Christian of the Incense Route because of its ties with
sacred history. In the tale of Menas, on the other hand, multiple miracles take
place in Phrygia, a well-known region of the late ancient world, and Alexandria,
one of the gateways into the Incense Route. In other hagiographical traditions
that traveled along the Incense Route we find a similar recurrence of miracle
narratives associated with specific geographical locations in or around the
area, such as Egypt, Palestine, and Ethiopia. Both the Life of Menas and the
Life of Longinos are found in the Ethiopian synaxarion as readings for
the month of Hedar (roughly the equivalent of November in the Gregorian cal-
endar): if we survey even just the hagiographies found in the month of Hedar
as a case study, we find this phenomenon reflected in most miracle narratives.
On the 7th of Hedar, namely November 16 on the Gregorian calendar, the story
of George the Great is told, who performed miracles through his icon in the
shrine dedicated to him in the city of Lydda, 15 km from today’s Tel Aviv.3!
On the 16th of Hedar, the equivalent of November 25, the story of Daniel tells
us about the miracle of an angel who came down to earth in Sketis, in the
Egyptian desert.3? On the 20th of Hedar, November 29, the story of Anianos
is told, who was miraculously cured by Saint Mark in the city of Alexandria.33
On the 3rd of Hedar, November 12, the tale of ‘Amda Mik#%l instructs readers
on this saint, buried in the church of ‘Atronsa Maryam in the Amhara region
of Ethiopia, who was fed the Eucharist by the Archangel Michael himself, and
whose corpse after death was surrounded by heavenly light.

31 Colin, Le synaxaire 257—-259.
32  Ibidem, 319—321.
33 Ibidem, 337-339.
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By associating miracle narratives with concrete places, most often on or
around the Incense Route, these tales encouraged readers to see their everyday
reality in a new light: specifically, as a site where the divine presence mani-
fests itself. This is the effort, this is one of the fundamental functions of these
tales: to transform the reader’s vision and experience of the world, revealing
that physical reality is filled with traces of the divine. These tales endeavor to
reshape the readers’ attention, as if they were speaking to them, saying, ‘Look
around, in that one place you know an angel appeared; in that other place, the
dead body of a glorious martyr performed a miraculous healing; transcendent
powers, the divine presence are all around you' These textual traditions were
born and disseminated in the heart of the Christian East, one of the birthplaces
of apophaticism and negative theology, all forms of theological discourse that
invite a way of imagining the divine as remote, ineffable, and transcendent.
What these hagiographical tales do is, in a way, the opposite of that: they invite
readers to perceive the divine as near and present.3+

This rewiring of the readers’ perception and meaning-making capacities
emerges from the power of stories to enable alternative possibilities of thought,
experience, and action by offering hermeneutical resources that bear on the
limits and qualities of the readers’ mindscape. Hanna Meretoja has lucidly
described the functioning of this capacity of stories to transform reality:

We are always already entangled in webs of narratives. They are integral
to the world that precedes us, and they make it possible for us to develop
into subjects who are capable of narrating their experiences, sharing
them with others, and telling their own versions of the stories they have
inherited. Each cultural and historical world functions as a space of possi-
bilities that encourages certain modes of experience, thought, and action,
and discourages or disallows others, and stories play a constitutive role
in establishing the limits of these worlds — both enabling experience and
delimiting it.35

Stories effected this rewiring of the reader’s mindscape during liturgy, indi-
vidual devotional reading, catechetical instruction, and edification. Such reli-
gious practices do not just reflect but produce, articulate, and maintain norms

34  lam invoking negative theology in order to underscore, by contrast, the specificity of the
cultural work performed by the hagiographies under scrutiny here. We have no reason to
believe that these texts show an intentionally polemic effort directed against apophatic
and negative theologies.

35  Meretoja H., The Ethics of Storytelling: Narrative Hermeneutics, History, and the Possible
(Oxford: 2015) 96.
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for understanding the self, the world, the divine, and the relationship between
them. Through hours of liturgical and devotional experience, stories inculcate
specific narrative patterns that shape one’s encounter and commerce with
reality. Derek Krueger has convincingly demonstrated how liturgy acted as
a mechanism for the formation of the Byzantine self by offering ‘templates
telling Christians who they were in relation to God, each other, the Church,
and the state’3% The process I am describing here is analogous inasmuch as
it leverages texts as technology to shape one’s resources for meaning-making.
However, instead of working specifically on self-understanding and subjectiv-
ity like the liturgical poems studied by Krueger, the hagiographical tales of the
Incense Route reveal an effort to affect the readers’ experience of their external
reality and its relationship with the divine.

The specific form of encounter with reality encouraged by these hagio-
graphical tales I call enchantment. Since Weber’s seminal work on the notion
of Entzauberung, ‘disenchantment, the term enchantment has blossomed in a
variety of contexts and with a multiplicity of meanings in religious and literary
studies.3” The way I use the term in the present chapter is most attuned to the
definition offered by Jason Crawford in his Allegory and Enchantment:

When we talk about enchantment, we often talk about the medieval
church, with its vast sacramental economies and its theology of bodily
presence; about medieval political life, with its magical conceptions of
authority and social bond; or about the medieval natural order, with its
occult affinities and its daemonic agents. If disenchantment entails ‘the
impoverishment of the reign of the invisible), enchantment, as many
of our narratives imagine it, indicates the immanent operations of the
invisible, whether the invisible agent takes the form of God whom Akeel
Bilgrami has described as ‘present in nature itself and therefore providing
an inner source of dynamism’ or of the ‘host of demons, threatening from
all sides’ that Charles Taylor takes as the defining mark of an enchanted

36  Krueger D, Liturgical Subjects: Christian Ritual, Biblical Narrative, and the Formation of the
Self in Byzantium (Philadelphia: 2014) 7.

37  Weber's mention of Entzauberung is found in his lecture “Science as Vocation” in
Weber M., Essays in Sociology, trans. H.H. Gerth — C. Wright Mills (Oxford: 1946) 155. For
broader explorations of the term ‘enchantment’ (although with a chronological focus lim-
ited to the transition between the late Middle Ages and early modernity) see Bilgrami A.,
“What Is Enchantment?”, in Warner M. — VanAntwerpen J. — Calhoun C. (eds.), Varieties
of Secularism in a Secular Age (Cambridge, MA: 2010) 145-165, and Morgan D., “Enchant-
ment, Disenchantment, Re-enchantment’, in Morgan D. - Elkins J. (eds.), Re-enchantment
(New York — London: 2009) 9-18.
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cosmos. The language of enchantment therefore tends to indicate forms
of commerce or approach, channels by which the material world and the
immaterial divine come into contact with one another.38

Although we could texture the notion of enchantment in a variety of ways and
through the work of a variety of thinkers, from Tolkien’s notion of the Faérie to
Brown’s identification of enchantment with the sacramental,3? it is Crawford’s
definition in the last sentence of the passage quoted above that I choose as best
representation of the kind of human experience that the hagiographical tales
of the Incense Route invite. What these texts endeavor to do is to re-signify the
geography of being of their readers, joining heaven to earth through the invita-
tion to discover reality as permeated by the holy. Be it the city of Jerusalem,
shimmering with the memory of the miraculous apparitions of Longinos, or
the deserts of Sketis, where, the tale of Daniel reminds us, angels walked, the
Greek, Coptic, Arabic, Ethiopic, and Old Nubian hagiographical tales of the
Incense Route reveal reality anew, gesturing toward the infinite mystery that
burns under the ashes of the physical world.

I began this exploration by asking what the transmission of these tales can
reveal about their cultural and religious role within the Christian communi-
ties of the Incense Route. We saw that hagiographical tales traveled far and
wide across this ancient network of sea and land routes, surviving and morph-
ing for centuries after their initial composition. The way these tales morphed
and changed points decidedly toward the conclusion that at least one, specific
effort undergirds their literary form across translations and reworkings, namely
offering a new way to imagine and be in the world where corners of everyday
life radiate with enchantment. Within and through these tales the shrine of
Menas or the city of Lydda could become places where the otherwise ineffable
and remote Godhead could be perceived powerfully, although mysteriously, as
close and present. It is in the unique way that these tales re-signify and reshape
the cosmology of the reader and their experience of the world that one of the
major cultural and religious functions of these tales is to be found.

38  Crawford ], Allegory and Enchantment: An Early Modern Poetics (Oxford: 2017) 2-3,
emphasis added.

39  Tolkien J.R.R,, “On Fairy-Stories’, in idem, Tree and Leaf (London: 1988) 9—73; Brown D,
God and Enchantment of Place (Oxford: 2004) passim.
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5 Conclusions: Narrative Technologies Joining Heaven to Earth

Throughout the present analysis I have underscored repeatedly how stories
shape the human encounter with the world. But this is not new. The history of
literature is full of figures whose reality is profoundly transformed, for better
or for worse, by interacting with stories: from Don Quixote and his madden-
ing thirst for adventure to Emma Bovary and her luring love fantasies, from
King Shahryar in the Arabian Nights to Paolo and Francesca in the fifth canto
of Dante’s Divine Comedy. In addition, plenty of work — in philosophy, literary
theory, religious studies, theology, some of which I have quoted throughout
this analysis — has long demonstrated the power of literature and stories to
extend, diminish, and transform reality. The present chapter augments these
studies by revealing that the study of textual transmission of the late ancient
and medieval Eastern Christian hagiographies of the Incense Route brings
to light a specific aspect of that broader phenomenon, a specifically religious
aspect, namely the capacity of stories to transform the reader’s imagination
and perception of the world, making a tear in the fabric of reality so as to
let the transcendent shine through. A merchant, traveler, pilgrim, or soldier
passing by the shrine of Menas near Alexandria would have experienced
this place differently after reading the related tale, because they would have
known that that place was the site where the body of a martyr performed
miracles of healing; a place where the divine powers were manifested; a place
permeated by the holy.

If, on the one hand, the study of the textual transmission of these tales
offers meaningful insight into the relationship between storytelling and reli-
gious experience (and, more specifically, on the transformative power of the
former on the latter), such a study also has potential to gesture toward the
fact that cross-cultural exchange is empowering for religious imagination. For
as we track the complex, unpredictable migrations of these tales across the
eastern Mediterranean and northeastern Africa, we witness how originally
Greek and Coptic tales brought outward, into the regions that are now Sudan,
Ethiopia, Eritrea, Djibouti, and Somalia, new cultural resources to conceptu-
alize the relationship between the physical and the spiritual, the visible and
the invisible, the immanent and the transcendent. By acquiring the new cul-
tural codes embedded in these tales’ vision of the world and the miraculous,
the communities of the Incense Route extended the limits of what they could
imagine, experience, and do. It is in this multiplication and diversification of
one’s resources to imagine oneself, the universe, and the divine that the story
of the transmission of hagiographical tales along the Incense Route becomes
not just a fascinating episode of intellectual history but a story of religious
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empowerment through the encounter and the intrareligious compenetra-
tion of cultures (I use the term ‘intrareligious’ to indicate a form of exchange
between different cultural complexes within the same religious tradition, e.g.
Greek Christianity and Ethiopian Christianity).

As this analysis nears its conclusion, one wonders what else would emerge
from a more sustained study of a broader corpus of sources. If, on the one
hand, this study has pointed to the conclusion that the analysis of multi-
ple hagiographical traditions reveals a trend in the textual manipulation of
these narratives (i.e. miracles stick, other sections are occasionally dropped),
on the other hand one may wonder if, when, and why this trend is ever dis-
rupted. Additionally, one might ask what other textual elements stick in a
similar fashion to miracle narratives in other textual traditions, and what is
accomplished by maintaining (or losing) those. And what about other genres
among the literatures of the Incense Route? Is it possible that a similar analy-
sis, focused on the close study of textual transmission as a window into the
late ancient and medieval religious imagination, could bring to light other,
unexpected ways texts function as religious technologies, similarly to how
the hagiographical tales of the Incense Route function as technologies of
enchantment? What other ‘technologies of’ can be retrieved by an analo-
gous study of the circulation and transformation of texts in the late ancient
Eastern Christian world? It goes without saying that these questions go well
beyond the limits of a single chapter and cannot be addressed here, yet it is
useful, I believe, to point out their promising lead. May those qualified come
to complete this fragment.
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CHAPTER 7

Stunning with a List, Dazzling with a Catalogue:
The Form of Paradoxographical and Christian
Miracle Collections Revisited

Julia Doroszewska

1 Introduction

In his seminal book La vertigine della lista, published in 2009, Umberto Eco
reflects on the form of the list or the catalogue (used interchangeably) as a
particular mode of artistic representation that continually recurs in Western
thought from Homer onward.! Epic and prosaic catalogues, collections of
mirabilia, bestiaries, treasuries, genealogical lists, visual collections of things
pictured on paintings, cabinets of curiosities: these and other instances are
embraced by the capacious definition of the list applied by him. All of them,
Eco argues, manifest a specific way of seeing and describing the world that
appears in certain circumstances: when a comprehensive definition of a phe-
nomenon that would grasp its essence cannot be provided because its bound-
aries are unknown or unimaginably large. To this he adds a situation where the
existing definition is unsatisfactory or where defining is not a concern at all.
Then there comes the other option: a list. A list that enumerates all the known
properties of the phenomenon in lieu of a synthetic summary. Such intellec-
tual inadequacy may explain the curious prolixity of the famous catalogue of
ships in Book 2 of the Iliad, that cornerstone of all literary catalogues. In his
account of the Trojan War, the poet, faced with the astronomically large num-
ber of people involved in the hostilities on the Greek side, limits himself to
listing ‘merely’ the commanders and ships. This measure allows the catalogue
to take up only 274 lines of the total 892 in Book 2.2

1 Eco U, Lavertigine della lista (Milan: 2009). I used the English translation: Eco U., The Infinity
of Lists, trans. A. MacEwen (London: 2009). Cf. also Kirk A., Ancient Greek Lists: Catalogue
and Inventory across Genres (Cambridge: 2021).

This chapter is funded by the National Science Centre in Poland under the project
‘Epiphanies of the Saints in Late Antique Greek Literature), no. UM0-2018/31/D /HS3/00870.

2 Homer, lliad, 2.488-759. On a detailed examination of Homer’s strategies of counting the

uncountable in the catalogue of ships and other passages, see the chapter “A Number of
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Eco proposes to contrast the Homeric enumeration of the ships with
another form of representation: the description of the shield of Achilles in
Book 18 of the Iliad.3 While the list suggests infinity through its open-ended
form itself, the shield’s round shape signifies the opposite: a completeness
expressed and enhanced by the detailed and minute description of the world
represented on it. While the number of Greek warriors at Troy was uncount-
able, here the poet is capable of offering an exhaustive depiction of an entire
universe, since its essence and limits are known and comprehensible to him.
In this light, the list would thus be an admission of defeat and a desperate ploy
to merely approach the inexpressible by providing a sample of its iterations or
properties. The philosopher observes, however, that the reasons for choosing
to list and enumerate rather than to delimit and delineate may vary. In other
words, the eponymous vertigo embedded in the notion of the list may hint at
different underpinnings and different goals depending on the context.*

Inspired by the Italian philosopher’s insights, I would like to test them
with relation to two literary genres that he discusses either very briefly or
not at all, that is paradoxographical and early Byzantine miracle collections,
respectively. Both focus on recording extraordinary phenomena and both use
the form of the list or the catalogue to present and organize their content.
Therefore, it seems very plausible that the paradoxographical collections of
mirabilia inspired the late antique Christian authors of miracula. The parallels
they display call for a comparison, the dissimilarities demand an examination.
In this chapter, I will analyze how the list is handled in mirabilia and miracula
and discuss their authors’ possible motivations and purposes in adopting this
particular form of expression. My main focus, however, will be on the latter
genre and its potential dependence on the former, since much has already
been said on paradoxographical structure and strategies, while miracula have
so far been understudied in this respect. Furthermore, I will argue that there is
also another literary model that might have influenced the authors of miracle
collections, namely the epic catalogue.

Things: Homeric Catalogue, Numerical Authority, and the Uncountable” in Kirk, Ancient
Greek Lists 17—-47.

3 Homer, lliad, 18.478-608; Eco, The Infinity of Lists 9—18.

4 Eco, The Infinity of Lists 18.
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2 Paradoxographical Lists

Admittedly, paradoxographical collections had their origin in quite differ-
ent historical and cultural circumstances than Christian miracle collec-
tions. Nonetheless, both genres adopted cataloguing as their form. Let us
look into their possible motivations and aims and consider their potential
interconnectedness.

Although many studies have been dedicated to paradoxography, the genre
still remains quite enigmatic.> This is because in these collections we are
treated to nothing but series of pieces of information about diverse extraordi-
nary phenomena. As a rule, there are no introductions, no prefaces, no com-
mentaries that would shed light on the rationale behind the selection of these
particular facts and not others. Even more importantly, we are not provided
with any explanation as to why such collections were compiled at all. This
authorial omission is probably even more astonishing than the unusual occur-
rences themselves, assembled in their mass in paradoxographical compila-
tions. Some scholars have thus suspected that these collections were created as
notes rather than works written with publication in mind.® This does not seem
to have been the case, however, given the general cataloguing frenzy manifest-
ing itself particularly since the Hellenistic period, of which paradoxography
was just a narrow subset.”

Obviously, the lack of introductions may result from the poor state of pres-
ervation of the bulk of the collections, with key opening parts often missing,
which makes many of them inconclusive cases. I agree, however, with Chris
Delcroix, who argues that these works were originally conceived purely as col-
lections of barely processed material with no literary pretensions.® I would
add to this another telling fact: paradoxographers entirely refrained from
explaining the very unusual phenomena recorded. On the contrary, they actu-
ally tweaked the content to render it more wondrous and extraordinary than

5 The most important and comprehensive studies are those by Ziegler K., “Paradoxographoi’,
Paulys Realencyclopddie der classischen Altertumswissenschaft 18 (1949) 137-1166; Giannini A.,
“Studi sulla paradossografia greca 1. Da Omero a Callimaco: Motive e forme del meraviglioso”,
Istituto Lombardo (Rendiconti di Lettere) 97 (1963) 247—266; idem, “Studi sulla paradosso-
grafia greca 11. Da Callimaco all'eta imperiale: La lettura paradossografica’, Acme 17 (1964)
99-140; Schepens G. — Delcroix K., “Ancient Paradoxography: Origin, Evolution, Production
and Reception’, in Pecere O. — Stramaglia A. (eds.), La letteratura di consumo nel mondo
greco-latino: Atti del Convegno Internazionale, Cassino, 14-1; settembre 1994 (Cassino: 1996)
410—460.

6 Schepens — Delcroix, “Ancient Paradoxography” 403.

7 Ibidem, 380.

8 Ibidem, 427.
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originally presented in their sources. However, they achieved their goals not
through stylistic means, but by truncating the context surrounding a given
‘curiosity’ or even omitting the rational exegesis if it happened to be provided
in the source.®

Thus, this new category of collection emerged to focus solely on assem-
bling the marvelous, as may be inferred from Antigonos, who passingly men-
tions that the scope of his interest is ‘the strange and the paradox’ (16 &vov xai
napddo&ov).10 The most frequent term denoting its main concern is, however,
thauma and its cognates, which appear already in the titles of such collections.!!
In addition to their extraordinary content, which is still very appealing to us,
their great strength lies precisely in the form in which they present this con-
tent. These collections simply dazzle us with a series of unconnected pieces of
information, which are linked in a paratactic style with the word xai that can
be explicit or implicit. It may occur simply as a conjunction and mean ‘and, or
adverbially as ‘also’ (3¢ xat). Two entries in Antigonos of Karystos’ Collection of
Paradoxical Stories, both concerning cicadas, may be quoted as an exemplar:

2: And (xatl) another such fabulous story is being told among the inhabit-
ants of Rhegium |[...].
3: And (xaf) in Kefallenia a river divides the land [...].

2: Kal 4o 8¢ mapa tolg Pryyivolg totobtov g pubucdv totopettar | ... ].
3: Kai év Kepoadyvia ¢ motapos delpyet [ ...].12

Likewise, in Phlegon of Tralles’ Mirabilia, three consecutive entries, of which
two concern a ghost story and one mentions a case of sex change:

2: Also (3¢ xai) Hieron of Alexandria or of Ephesos recounts that a ghost
also (xat) appeared in Aetolia.

3: Also (3¢ xai) Antisthenes, the Peripatetic philosopher, relates that
the consul Acilius Glabrio along with the legates Porcius Cato and

9 For an examination of the procedures used by paradoxographers see ibidem, 391-394.

10 Antigonos of Karystos, Collection of Paradoxical Stories, 60b, ed. A. Giannini, Paradoxo-
graphorum Graecorum reliquiae (Milan: 1965) 32-106.

11 The word that most frequently appears in various configurations in roughly half of the
extant titles of paradoxographical collections is the adjective thaumasios (mepl avpa-
alwv, Bavpaciny cuvaywyn, etc.), while the other half are based on the adjective paradoxos
(mapddokog latopla, loTopidv TopaddEwy cuverywy, etc.); see Schepens — Delcroix, “Ancient
Paradoxography” 381.

12 Antigonos, Collection of Paradoxical Stories, 2—3; translation mine.
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Lucius Valerius Flaccus drew up in battle-order against Antiochos in
Thermopylai and fought nobly.

4: Also (3¢ xai) Hesiod, Dikaiarchos, Klearchos, Kallimachos and certain
other authors relate the following incident about Teiresias.

2: ‘Totopel 82 xal Tépwv & Alekavdpelds 1) 'Egéotog xai v Altwhia pdopa
yevéabal.

3: Totopel 3¢ xal Avtiobéwg, 6 Tlepimatytindg pLadoopog, Axeiov MhaPpiwva
Tov Umatov, petd mpeoPevtdv IMopxiov Kdtwvog xal Aouvxiov Odaiepiov
DAdexov, mapatakdpevov Avtidyw ev OepromiAaLg YEWAIWG TE BYWVITAMEVOV.
4: 'Totopet 3¢ xat ‘Haiodog xal Awaiapyog xal KAE{ittapyog xal KaMiuoyog
xai dMot Tveg Tept Telpeaiov tade.13

Since there is neither a clear beginning nor an end, they seem to suggest that
there is still something more that could be added.'* This poetics of etcetera,'>
which hints at an implied infinity of instances that display only a superfi-
cial affinity, makes us feel what Eco called ‘the vertigo of the list' In his view,
this dizziness is a psychological symptom of mental anxiety in the face of an
uncountable number of facts that cannot be clearly reduced to a common
denominator. Although Eco is not very precise in his general diagnosis, which
aims to explain the practice of list-making, if it embraces also the conditions
underlying collections of mirabilia, it may be true on a deeper level. The first
paradoxographical compilations appeared at that specific historical moment
when the Greeks had to reformulate their definition of the world due to a sud-
den expansion of its boundaries.!® More superficially, however, it is likely that
these collections display an admiration for the diversity of the world driven by
scientific interests, as well as a true passion for collecting information about
that which is ‘against expectation’ (para-doxon). The compilers’ purpose was
to extract the very essence of the marvelous and serve it plain. They do not

13 Phlegon of Tralles, The Book of Marvels, ed. A. Stramaglia, Phlegon Trallianus: Opuscula
de rebus mirabilibus et de longaevis, Bibliotheca Scriptorum Graecorum et Romanorum
Teubneriana 2008 (Berlin — New York: 2011) 1-60; trans. W. Hansen, Phlegon of Tralles’
Book of Marvels (Exeter: 1996) 37, slightly modified.

14  On mirabilia as open structures see Jacob C. — de Polignac F., Alexandria, Third Century
BC: The Knowledge of the World in a Single City, trans. C. Clement (Alexandria: 2000) 93.

15  Eco, The Infinity of Lists 7.

16 The conquest of the East by the Hellenistic kings and the cultural rift it triggered is sug-
gested to be a direct factor stimulating the emergence of the paradoxographical genre
(Gabba E., “True History and False History in Classical Antiquity”, Journal of Roman
Studies 71 (1981) 50-62, at 52—53), as well as the establishment and organization of
research institutes and libraries (Schepens — Delcroix, “Ancient Paradoxography” 402).
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seem to have been interested in seeking explanations or definitions of the
facts they gathered, since this would have been simply counterproductive. The
charm and force of paradoxography stems mainly from its specific form, which
makes the sensational and marvelous content shine.

3 Christian Miracle Collections

There can be no doubt that within the broad tradition of literary collec-
tions, paradoxography paved the way for the miracula that appeared in the
early Byzantine period,'” and was their immediate predecessor. Scott Johnson
showed this very nicely in his study of the Miracles of Thekla and pointed out a
set of structural similarities between the two genres.!® To sum them up briefly:
both collection types share a simple paratactic order that repeats itself in
each story. As a rule, there is a brief introduction that names the source of the
story or gives some reason for mentioning it, followed by a narrative of varying
length which always ends abruptly after its climax and closes with a very brief

17 My corpus includes eight extant texts: from the fifth century, the anonymous Miracles
of Thekla, hereafter MT (BHG 1718, ed. G. Dagron, Vie et miracles de sainte Thécle: Texte
grec, traduction et commentaire, Subsidia hagiographica 62 (Brussels: 1978) 285-412) and
the Miracles of Theodore Teron, hereafter MThT (twelve miracles appended to the short
Encomium, BHG 1765¢) by Chrysippos of Jerusalem (ed. A. Sigalas, Des Chrysippos von
Jerusalem Enkomion auf den hl. Theodoros Teron, Byzantinisches Archiv 7 (Leipzig: 1921)
50—79); from the sixth century, the Miracles of Menas, hereafter MM (BHG 1256-1269), pos-
sibly by Timothy of Alexandria (ed. N. Pomjalovskij, Zitije prepodovnago Paisija velikago
i Timotheja part. Aleks. povestvovanie o ¢udesah sv. velikomucenika Miny (St. Petersburg:
1900) 62-89), and the anonymous Miracles of Kosmas and Damian, hereafter MxD
(BHG 385-391, ed. L. Deubner, Kosmas und Damian: Texte und Einleitung (Leipzig — Berlin:
1907)193—206); and from the seventh century, the Miracles of Kyros and John, hereafter My
(BHG 477—479) by Sophronios of Jerusalem (ed. N. Fernandez Marcos, Los ‘Thaumata’ de
Sofronio: Contribucion al estudio de la ‘incubatio’ cristiana (Madrid: 1975)), the Miracles of
Demetrios, hereafter MD (BHG 516z—522) by John of Thessalonike (the first fifteen miracles;
the other six are anonymous), ed. P. Lemerle, Les plus anciens recueils des Miracles de Saint
Démétrius, vol.1: Le texte (Paris: 1979) 4-165 (John of Thessalonike), 168—241 (anonymous)),
the anonymous Miracles of Anastasios the Persian, hereafter MAP (BHG 89g-90), ed.
B. Flusin, Saint Anastase le Perse et [histoire de la Palestine au début du vire siécle,
vol. 1: Les textes (Paris: 1992) 117-153, and the anonymous Miracles of Artemios, hereafter
MA (BHG 173-173¢, ed. A. Papadopoulos-Kerameus, Varia Graeca sacra (St. Petersburg:
1909) 1-75).

18  Johnson S.F,, The Life and Miracles of Thekla: A Literary Study (Cambridge, MA — London:
2006) 172-194.
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conclusion. In both cases the source and inspiration are the style, form, and
content adopted and presented by Herodotus in his Histories.®

Johnson also rightly observes that they are linked by their focus on the thau-
mata and paradoxa, whose semantic range expanded over time from natural
wonders to human oddities, as seen for example in Phlegon of Tralles, and to
healing miracles in Byzantine hagiography.2® Furthermore, he aptly argues
that in the Thekla collection one will find neither terms such as semeia or
terata that are typical for the New Testament, nor iamata, which are character-
istic of Asclepian healing miracles. His argumentation, based on the technical
vocabulary related to the miracles, aims for the most part to disconnect the
form employed in the Miracles of Thekla from the one seen in the Asclepian
iamata inscribed on stelai that are best known from Epidauros.?! It is not so
true for other miracle collections, however. Despite the unquestionable preva-
lence of terms cognate to thauma,?? other terms denoting a miracle also recur
throughout the later collections.?3

I nonetheless agree with Johnson that the form of the miracula was con-
sciously drawn from paradoxography. However, it was used for different pur-
poses, which I will discuss below. Before doing so, I would like to argue that
there is also another literary model that could have influenced the miracle col-
lections: the epic catalogue.

4 Epic Catalogues and the Inexpressibility Topos

Umberto Eco observes that when preparing to enumerate the ships, Homer
stipulates that what he is going to offer us will only be a sample. Even if he had
ten mouths and ten tongues and a heart of bronze, a narrative encompassing
the whole would be beyond his power of speech.2* Through these means, the

19  The structure of this work, which is thought of as a paratactic sequence of narrative units,
combines the historiographical strand of literature with the ethnographic one. The for-
mer diachronically recounts unique events from the past presented as a chronological
and causal continuity, while the latter relies on synchronic description of permanent
conditions and customary actions in the present in discontinuous catalogue form; see
Munson R, Telling Wonders: Ethnographic and Political Discourse in the Work of Herodotus
(Ann Arbor: 2001) 2.

20  Johnson, The Life and Miracles of Thekla 196.

21 Ibidem, 172-174.

22 Baduo: MT: 9o times; MKJ: 110; MKD: 80; MA: 40. faupatovpyds: MKJ: 1; MKD: 3; MA: 10. fav-
partoupylo: MT: 3; MA: 11; MKJ: 10. TopdS0£ov: MT: 5; MKD: 17.

23 onpelov: MKJ: 2; TEpaG: MKJ: 13; MA: 1. lapa: MKJ: 9; MA: 8.

24  Homer, lliad, 2.488-493.
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poet introduced the so-called inexpressibility topos to literature, which would
make a great career in the epic and other genres of subsequent ages. As a mat-
ter of fact, this commonplace, termed Unsagbarkeitstopos, was discerned by
Ernst Robert Curtius, who defined it as ‘an emphasis upon inability to cope
with the subject’?5 The paradox embedded in this poetic form of conventional
reticence and hesitation, as Morgane Cariou aptly points out, is that it usu-
ally goes hand in hand with a wordy catalogue which nevertheless evokes a
significant portion of the presumed plethoric or even infinite remainder.26 It
thus somewhat combines the figure of preterition, which draws attention to
something by the act of pretending to pass over it, with the adynaton, which
expresses a paradoxical or impossible fact.2”

Next to Homer, Hesiod’s Theogony is another foundational text that is a
genealogical catalogue par excellence. Even though the poet bravely begins
it by enumerating fifty Nereids, he loses confidence when he proceeds to the
other offspring of Ocean and Thetis, who are too numerous to be told by a mor-
tal man.?® With this conclusion he abandons the attempt, thereby having cre-
atively modified the inexpressibility topos by shifting it from the preamble of
the catalogue to its closing formula.?® From the Hellenistic period onward this
commonplace would come to be exploited by both Greek and Latin authors
of epic poetry, and of didactic poetry in particular. Since it would be impos-
sible to discuss them all here, I will limit myself to just a few examples.3° For
instance, Aratos uses it to talk about the stars, while Virgil employs it in the
Aeneid after providing a catalogue of torture victims and the great number of
crime types. In the Georgics, he talks about the countless variety of grapes and
wines. Oppian mentions the limitless number of species in the sea. Nonnos,
referring directly to Homer, gives up before enumerating all the companions
of Dionysos, and so forth.3!

25  Curtius E., European Literature and the Latin Middle Ages, trans. W. Trask (Princeton —
Oxford: 2013) 159.

26  Cariou M, “Le topos de I'ineffable dans les catalogues poétiques’, Revue de philologie, de
littérature et d’histoire anciennes 88.2 (2014) 27-58, at 27.

27 Ibidem, 28.

28  Hesiod, Theogony, 362—370, ed. M.L. West, Hesiod: Theogony (Oxford: 1966) 111-149.

29  Cariou, “Le topos de I'ineffable” 31.

30  Fora detailed study see Cariou, “Le topos de I'ineffable”.

31 Aratos, Phaenomena, 373377, ed. AW. Mair — G.R. Mair, Callimachus, Lycophron, Aratus.
Hymns and Epigrams. Lycophron: Alexandra. Aratus: Phaenomena (Cambridge, MA:
1921) 206—297, at 236; Virgil, Aeneid, 6.625-627, and Georygics, 2.102-108, ed. H. Rushton
Fairclough, rev. G. Goold, Virgil. Eclogues. Georgics. Aeneid: Books 1-6 (Cambridge, MA:
1916) 262-597, at 576 and 98-259, at 144-146; Oppian, Halieutica, 1.80-82, ed. A\W.
Mair, Oppian, Colluthus, Tryphiodorus (Cambridge, MA: 1928; repr. 1963) 200-514, at
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More importantly, perhaps, the inexpressibility topos is echoed in the epi-
logue to the Gospel of John, where we learn that Jesus did many more things,
but the world is unable to accommodate enough books to describe every one
of them.3? This is an interesting conclusion in that it essentially envisions a
catalogue of Jesus’ remaining deeds. Its existence, however, is deemed impossi-
ble not so much because their number exceeds the capacity of the author, but
that of the world itself. This particular passage may have influenced the collec-
tions of miracles, as their holy protagonists and their miracle activity certainly
took the figure of Jesus as a model. His prophesized legacy that his believers
would cast out demons and cure the sick, quoted at the end of Mark’s Gospel,
laid the foundation for thaumaturgical discourse in late antiquity.33

In what follows, I would like to show that the miracle collections deliber-
ately adopted the form of extended catalogues. Unlike works of paradoxog-
raphy, they not infrequently offer quite elaborate prefaces and prologues in
which they give an insight into or at least declare the motivations and purposes
underlying their composition.34 Their authors often comment on the reason
for compiling the miracles performed by a given saint. The most interesting
case is perhaps our earliest extant collection of the M7, dating to the mid-fifth
century. Its anonymous author claims that he had been moved to make the
truth about his holy patron shine. For this reason he collected Thekla’s ‘mira-
cles scattered here and there’35 Testimony to the truth seems to be a particular
consideration in this case, because the author states that there exist what may
be considered rival collections of ‘oracles about many subjects and cures of
diseases’ that are said to have been recorded by ‘the priests and attendants
of pagan soothsaying demons’.36 While the author believes them to be quite
false and misleading, he sees the need to show those that are connected to the
source of truth.

206; Nonnos, Dionysiaca, 13.47-52, ed. W. Rouse, Nonnos. Dionysiaca, vol. 1: Books 1-15
(Cambridge, MA:1940) 2—533, at 430—432.

32 John, 21:25.

33  Mark, 1617-18; cf. Efthymiadis S., “Collections of Miracles (Fifth-Fifteenth Centuries)”, in
idem (ed.), The Ashgate Research Companion to Byzantine Hagiography, vol. 2: Genres and
Contexts (Farnham: 2014) 103-142, at 103.

34  Sometimes the miracle collections are appended to the saint’s Life or Encomium with
which they share an introduction.

35  MT, Preface, 1: 1& gmopddny [...] Tuyxdvovta Badpata. All translations from the M7 are by
S.F. Johnson, “The Miracles of Thekla”, in Talbot A.M. — Johnson S.F. (trans.), Miracle Tales

from Byzantium, Dumbarton Oaks Medieval Library 12 (Cambridge, MA — London: 2012)
1-201.
36  MT, Preface, 2; trans. Johnson, “The Miracles of Thekla” 5.
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The need to collect miracles that are dispersed in different works also drives
the author of the Prologue to the maP. Likewise, the author of the prologue
to the fifth series of the mxD mentions that he was motivated by a desire to
add some more testimonies of acts of miraculous healing to those that were
already circulating orally. Both the M4 and those of Demetrios are said in their
prologues to have been composed to thank God and glorify him. In the pro-
logue to the third series of the MkD, the author addresses a certain Florentios,
who is said to have asked him to write them down. According to Curtius, such
alleged inspirations by a third party also belong to the repertory of topoi and
should not be taken literally.3”

All the authors describe in various ways how they will cope with the mate-
rial they are to recount. The Leitmotiv is the enormous number of miracles
performed by a given saint, which is evoked as a rule via the inexpressibility
topos. In the MT, the author repeats in a somewhat obsessive manner that he
can offer us but a sample of the miracles. He juggles phrases such as a ‘very
small portion, ‘small collection), and ‘not even a greater part of the whole’.38
The author of the mA asserts that there are so ‘many miracles of the martyr’
that he is ‘naturally at a loss to recall all of them since they are boundless in
their multitude’3? In the prologue to the first series of the MxD we read that
‘although the deeds of the saints are great and innumerable’, the author ‘will
dare to recount a small portion of them and truly the smallest one, even if in
an unbefitting way’, which he ‘put in this poor piece’*® From the Prologue to
the third series we learn that ‘a man faced with this multitude and excess of
miracles refrains from writing’ In the substantial preface to the Encomium of
Kyros and John (hereafter EKy) which precedes the proper collection of their
miracles,*! Sophronios of Jerusalem says that he wrote of ‘seven tens of mir-
acles), although he ‘should have had thousands of tens to write'#? In the pro-
logue to the MThT the author rhetorically asks ‘who could recount the cures
of all sorts of diseases that took place there’ and ‘enumerate the people who

37  Such statements often accompany the modesty topos: Curtius, European Literature 8.

38 MT, Preface, 1; trans. Johnson, “The Miracles of Thekla” 3.

39  All translations from the M4 are from V.. Crisafulli and J.W. Nesbitt, The Miracles of St.
Artemios: A Collection of Miracle Stories by an Anonymous Author of Seventh-Century
Byzantium (Leiden — New York — Cologne: 1997).

40  All translations from the MxD are mine.

41 Sophronios of Jerusalem, Encomium of Kyros and John, ed. P. Bringel, Sophrone de
Jérusalem, “Panégyrique des saints Cyr et Jean”, Patrologia Orientalis 226 (Turnhout: 2008)
16—72.

42 All translations from the Exj and MKJ are mine.
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enter there continually’#® Sophronios poses the same question in a passage
that betrays a direct inspiration from Homer:

Who is able to count the wonders accomplished by the saints, who would
have a tongue bold enough or a mouth eloquent enough to relate them?
No man, even if he had ten tongues and ten mouths and even if such a
man had a breath of brass and a voice that cannot be broken.

Ta: 3¢ tolg drylotg evtedPev TeparTovpyodpeva Tig avdg dptBunaaadal, 1) YAwtty
ToAunpd dupymoacdat, ) moAvppuovt @OeyEacBat otépaty AvBplmwy uév
o03elg, 003 el Séxar pév elev YAdTTal Tivt, Séxar 8¢ odpara, Puynv Te xaAxeiow
xal uviy 0 TololTog dppnxTov X THoatTo. 4

In the prologue to the Miracles of Demetrios the author wonders where he
should start his account of the martyr’s incessant protection.*> When explain-
ing the order he has necessarily adopted, he expresses the fear that he will be
accused of not doing justice to the saint; his only excuse is that he has but one
tongue.*6 The miracle collections thus draw on the above-mentioned epic cat-
alogues and transform the inexpressibility topos featured therein in its secular,
rhetorical-literary use into its religious variant, which implies that its divine
subject matter transcends all human discourse.#?

Also frequently encountered is a rhetorical device intimately linked with
the inexpressibility topos that Curtius calls ‘affected modesty’ Through hum-
ble self-depreciation, the authors enhance the effect exerted by the uncount-
ability of the miracles. We have already seen some evidence of this in the
examples quoted above, such as when an author calls his work a ‘poor piece’
that is written in an ‘unbefitting way’, or when another only ‘dares’ to recount
the miracles. Phrases of this kind are sometimes very frequent and still more
elaborate. Sophronios expresses doubts both as to his rhetorical capability
to render the tens of thousands of tens of miracles, and as to his audience’s
strength to listen to them.

43 MTRhT, Prologue, 58. All translations from the MThT are from ]. Haldon, A Tale of Two
Saints: The Martyrdoms and Miracles of Saints Theodore ‘the Recruit’ and ‘the General.
Critical Introduction, Translation and Commentary by John Haldon (Liverpool: 2016).

44  EKJ, 30.

45 MD, Prologue, 6.

46 Ibidem, Prologue, 6.

47  Brook C., The Expression of the Inexpressible in Eugenio Montale’s Poetry: Metaphor,
Negation and Silence (Oxford: 2002) 2.
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In Anastasios the Persian’s collection, the author confesses that he is not able
to adequately depict the glory of the martyr because of his own life, wasted in
laziness and ignorance, and his lack of rhetorical skills. In the prologue of the
third series of the MkD, the author says that the valor of the martyrs’ miracles
is beyond anyone’s talent of speech, giving the eye which is too weak to look
at the sun as a comparison. Likewise, in the MThT, the inexpressibility of the
subject matter is suggested through the lack of sufficient time to retell it and
the inadequacy of speech to encompass it.#® The author of the prologue of the
MAP uses a variant of this commonplace distinguished by Curtius,*® when he
humbly says that he will skip most of the miracles so as not to bore his listeners.

5 Metaphors for Infinity

Yet another device exploited in the miracula to express the plethora of miracles
is the stock metaphor that draws on the natural world and is once again rooted
in epic poetry. Most prominently, images of the sea and the sky are evoked as
having no clear limits or dimensions. While Sophronios rather passingly men-
tions ‘waves of healings’ of the saints Kyros and John, nautical metaphors recur
several times in the prologue of the first series of the MxD, which are used to
describe a cultic shrine that is compared to an ‘ocean of miracles’ (méAayog Gow-
udtwv) and ‘an inexhaustible and immeasurable and eternal spring or rather a
sea’ that ‘pours forth miracles at any time’ (dve£dvtintog xal dxatdAnmtog xal
Géwvarog Ty udMov 8¢ Bddacoa).50 In the third series, depicting all the miracles
is likened to measuring the sea and counting the stars.

Like the image of counting the waves or grains of sand, this simile is
exploited in poetry, but in fact it also features as early as in Herodotus. He puts
it into the mouth of the Delphic oracle, who told the Lydians that it knows
the number of the grains of sand and the extent of the sea’5! In Artemios and
Theodore Teron, another somewhat clichéd image is employed: one referring
to a garden or meadow in bloom, which stands for the beauty and multitude of
asaint’s deeds. In the former, the author compares his eagerness to recount the
miracles to the desire to share memories of beautiful views seen in a delight-
ful park with trees and fragrant flowers. In the latter, Chrysippos of Jerusalem,

48  MThT, 58.

49 Curtius, European Literature 85.

50 MKD, 18t series, Prologue.

51 Herodotos, Histories, 1.47, trans. A. Godley, Herodotus: The Histories (Cambridge, MA —
London: 1920) 55. Cf. Cariou, “Le topos de I'ineffable” 37 n. 34.
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alluding to the practice of crowning victors, wonders how to weave a crown for
the martyr: whether the first blossoms should be provided by the meadow of
his martyrdom or by that of his miracles.52

Both authors invoke the motifs traditionally used in titles of compilations
and miscellaneous compositions, from the Garland (Etépavog) by Meleager of
Gadara, which formed the kernel of the later Greek Anthology, to variations on
a similar floral or vegetal theme that were mocked already by Aulus Gellius.53
Also an author of miscellanies, he dissociates himself from his predecessors,
who in his opinion gave pretentious titles to their works. In the spirit of con-
scientious cataloguing, he ironically enumerates typical examples of such
collections, among them those related to the idea of a group of trees, flow-
ers, or plants in general, such as ‘Woods’ (Silvarum), ‘Meads’ (Agiudvag), or
‘Field’ (Pratum).5*

Although these works vaguely allude to the topos of ideal landscape (locus
amoenus), their late antique equivalents are much more explicit as to why they
employ the image of the meadow as an umbrella concept for their collections.
The most prominent example is John Moschos’ Spiritual Meadow, where the
author explains the symbolism of his work’s title to his dedicatee Sophronios.
He states that springtime meadows are most delightful prospects by virtue
of the rich diversity of innumerable flowers, their colors and fragrances. His
intention is thus to offer an equivalent delight composed of spiritually ben-
eficial deeds of the fathers. The parallel drawn between flowers and miracles
of holy men and saints gains a more concrete sense in a passage in the Thekla
collection which describes the beauty of the martyr’s shrine at Dalisandos.55
An interesting modification of this canonical example of the locus amoenus
topos is that the ideal landscape at Dalisandos is itself said to have miraculous
healing powers that restore some sick people to health simply by virtue of their
visiting that place.>6

6 Holy Calculation

All the above-mentioned devices serve to express the multitude and diversity
of the issues to be listed in the miracle collections, subsequently allowing the

52  MThT, 51

53  Aulus Gellius, Attic Nights, ed. ].C. Rolfe, The Attic Nights of Aulus Gellius: With an English
Translation (Cambridge, MA — London: 1927) XXVIII-XXX.

54  Ibidem.

55  MT,ch. 26.

56 Ibidem, ch. 26, 3.
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authors to offer only a sample that gives a sense of the rest. To quote the author
of the prologue of the third series of the MkxD, we are given ‘the chance to
calculate, so to say, the total number of miracles, basing on these few’ (dpop-
M éx T@v SAlywv Td dvre we eimely dvokoyileafar aduata).5” We may thus
ask whether what we are offered is a representative sample or, in other words,
what the selection criteria used by the compilers were. Authors generally have
the credibility of their stories at heart. Thekla’s collection is once again a most
curious case in this respect, since its author keeps rather circularly repeating
which miracle stories he decided to include, and why he chose them while
excluding others. These passages are worth quoting at length here, as they con-
vey well the sense of somewhat obsessive repetition that is characteristic of
the style of the entire collection, which I will discuss below.

This is not all of them [sc. miracles], and not even the greater part of
the whole, but a very small portion, and only those that happened in my
time or among those who lived a short time before us. And of these, again
only a small portion of the whole, and only as many as I have been able
to collect from reputable men and women, in order that the audience
should not distrust the events we have previously described but, from the
miracles she is performing even now and from those already performed,
may reap the fruits of belief in her former struggles and contests. For this
reason I have made mention of people, places, and names, so that the
audience has no doubts about these events, but rather can consider them
from close up and examine the truth of what I have said.

00 AT €V, GAN’ 00 TO TOMOTTOV TAV TTAVT®Y éPOG, OALYtaTa O& TAVTEARS,
ol o %ol Nudg xai tolg dAlyw mpd NdY cupPefdta pévov: xal TodTwy 3¢
SMytota AW xal 8oo o’ dAnBevdvTwy Avpdv A yuvax®v dvaAéEaata
loxboapey, Emwg EEf Tols evtuyydvouat unde mepl GV TPoELpYXauEY BTITTED,
aAN €x TV vV Emitedoupuévay Te xal EmiTeAegOEVTWY 1O Bawpdtwy xal Tag
Tepl TAV TPOAAREVTWY avTHS dywvwy xal ddAncewy Ttiatelg xapmodadat. A
70070 O& TPOTWTWY Xal TOTWV XAl GVOUATWY EUVYUOVEVTAUEY, WTTE U1dE TEp!
adTAY TOVG EVTUYXAVOVTOS AUPIBAMELY, G yyhBev Exew xal ToteloBat Ty
mepl Qv elpapey EEétaoty Thg dAnbelag.58

This somewhat muddled piece of prose is intended to dazzle us with the
alleged astronomically large number of miracles, and eventually concludes

57  MKD, 3rd series, Prologue.
58  MT, Preface, 1; trans. Johnson, “The Miracles of Thekla” 3.
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that the sample offered was selected with credibility as the criterion, guaran-
teed by the reputation of the author’s sources. The logical conclusion to be
drawn from this is that most of this bulk of miracles is unreliable, particularly
as the author sums up in the last paragraph of his preface:

In order that we may relate a very few of all these many miracles, let
me recount those which we have known hitherto, which are commonly
acknowledged by many, and which we all know and have experienced,
some of us to our own personal benefit, while others have heard tell from
those who themselves benefited.

Kai tvar & mavo moAGV dryav SAlya eimwuey, pépe eimwuey & Te NHelS Topev
Téwg, & Te guvopoAoyelTaL Tolg ToANOTS, xal AV TdvTES (oTopés Te xal &v melpy
xabeatapey, ol pév xal adtd 1@ €d mabely, of 8¢ xal map’ adTAV TAV €D
TemovhéTwy duyxobtes.>

In the prologue of the third series of the MkD the author also relies on his
own experience and hearsay obtained during his sojourn in the healing shrine
where the relics of the martyrs were deposited. Likewise, in the M4, the author
applies the criterion of time and selects those miracles performed in his gen-
eration that are known to him personally and from hearsay in order to ensure
credibility. In the MTAT it is the vague concept of the ‘appropriateness of the
tale’ (mpdg 10 Tod Adyou pétpov) that determines which miracles, elsewhere
described as ‘fitting’60 are included and which are not. Since almost all of them
concern a theft, this theme may have been a tacit selection criterion. In the
MAP, the author does not want us to disbelieve what he recounts, and there-
fore he too chooses the miracles of his times.®! In a similar manner, in the Mp
the author rejects ancient miracles and includes those known to him either
from his own experience or credible witnesses.52

Having analyzed the selection criteria applied by the authors of the miracle
collections, let us now calculate, from the alleged vastness, the actual number
of miracles we are offered. The most impressive is the collection assembled by
Sophronios in his MKj, numbering seventy, while one of the smallest is that
for Theodore Teron, which consists of just twelve tales. Only the authors of
these two texts explain the arithmetic behind these particular numbers, citing

59  MT, Preface, 9; trans. Johnson, “The Miracles of Thekla” 11.
60  MThT,s8.

61 MAP, Prologue, 3.

62  MD, Prologue, 8.
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their mystical meaning. The latter states that twelve is the most holy number
and thus best suits the martyr’s crown. The former provides more complicated
mathematical operations, multiplying the mystic number seven by the perfect
number ten. Thekla’s and Artemios’ collections are also quite large, with their
forty-six and forty-five miracles respectively.

There is, however, yet another means of enhancing the impression of
numerousness of miracles performed by the saints. In paradoxographical
collections, we encounter the passionless and monotonous xai that begins
each successive entry according to the poetics of etcetera, and which creates
an overall feeling of an infinite number of wondrous ‘facts’. In the miracula,
in turn, the authors play with the concept of sequence and order, frequently
evoking images of haste and the pressure that they exerted on themselves, or
even that the miracles themselves exerted, each one urging that it be told. This
strategy is employed in the last paragraph (or just words) of various miracle
tales, as in the following examples:

MT, ch. 21,1: Let us pass again to the accomplishment of another miracle.63
‘Itéov O ol Tpdg ETépou TAALY Bardpartog Epyov.

MT, ch. 23, 1: Who would wish to overlook the miracle accomplished on
Pausikakos’ behalf?64

Ty 8¢ xata Mavaixaxov Savpatovpylay, Tic dv éxwv Tapadpduol;

MT, ch. 12, 8 (the last sentence of the tale): These events concluded at
this point [...] and now I will discuss that which I was hastening to tell
long ago.65

Kot tabro pév eig tobrto #Anke [...] €@’ 8 8¢ xal mdda vymeryduny pyytéov.

MT, ch. 13, 4 (the last paragraph of the tale): While I am still dazzled by
the radiance of this miracle, another miracle shines forth which hap-
pened in the past [...]. Therefore let us not delay, but since the miracle is

63  Trans. Johnson, “The Miracles of Thekla” 89.
64  Ibidem, 93.
65  Ibidem, 55.
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66

impatient to bound swiftly into view, let us grant it speed. What, then, is
this miracle?66

"Ett 3¢ pue imd Tig atyAng to0de Tod Badpotog watahaumopevoy, Badua Ete-
pov UToAdpuay ToTe YeYovds [ ... |. Mijte odv Muels peMowpey, xoi 1§ 6atTtov
Bovdouévw mpomndijoat Badpartt yaptawpeda tdxog. olov 3¢ 1) todté atuy;
MK], ch. 8, 1: Why and for how long will we leave Christodoros waiting?

Tt ¢ wal tivog dixpt xataAeipopey Tov Xptatédwpov;

MKJ, ch. 22,1: Why do we put off the illustrious Sarapammon, even though
we do not want to omit him?

Tl 3¢ Tov Aaumpdv Zopamdppuwve péMopey, eimep adtov mopeAbelv ob
BovAduebos;

MKD, ch. 2, 11: Therefore the extraordinary grace of their healings [...]
pushes [me] to recount another of their miracles.

60ev 1) T@V loapdtwy adtdv dmepPariovaa xdpts [...] dyet eig €Tépov Badpatog
0TV Stymaw.

The closing part of a tale is sometimes coupled with the first words of the
next tale, as illustrated by the following examples:

MK], ch. 1,14 (the last words of the story of Ammonios): Let us praise the
saints [...] and then pass to their other astonishing healings.

Kot Mpels 3¢ todg dyloug dpwoovtes [...], en’ dMag dElorydortoug adT@v
latpeiog xwpnowey.

MKJ, ch. 2,1 (the beginning of the next tale): After Ammonios, Theodoros
enters our account.

\

Oeddwpog B¢ uetd Aupwviov eig SMynaty TpéeLat.

Ibidem, 59.
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Alternatively, the preceding tale can be briefly concluded in the opening of
the next:

MKD, ch. 6, 1: When the aforementioned man praised the gift from the
servants of Christ Kosmas and Damian and left their dwelling, another
man arrived at the far-famed saints’ home.

Tod mpoelpn VoL Tolvuv amoAadaavTog xaldd Epapey ThHS TOV Depamévtwy Tod
Xptotod Kooud xat Aapiavod mopoxiic xal tov idtov oleov xarrodaBévros Etepog
av)p éplotatal 76 mepBonTew TV dylwy ToUTw olkw.

Nevertheless, sometimes the links between neighboring miracles are articu-
lated in a more moderate manner. This is the case when an author proposes to
add another miracle to those he has already gathered, as in Theodore Teron’s
collection:

1. Come, therefore, let us add to these things something no less wondrous
or joyful.

Dépe obv ToUToLS EmiouvdPwpey TL xal ETepov olx EAdTTovos olite Bardpartos,
olte ydipttog.57

2. Hear now in addition another wonderful deed.

‘Axovoarte Tt TovTOIG ETEPOV BorupaaTov Alorv.58

4. Would you like to know another tale of sympathy surpassing all bounds?
BovAeaOe 3¢ xai £tépay idelv qupmdbelay doav mapadpapodaoy drepBorrv;6?

While in Artemios’ collection we find no trace of this strategy at all, in
Anastasios the Persian miracles are linked both by the figure of the monk
who accompanied the martyr’s relics in their journey (e.g. at the beginning of
ch. 6: ‘The above-mentioned [sc. in the previous account] monk took the relics
[...]5 AaBcwv odv 6 TpoppnBels povayds To dytov Aeiavov [...]) and by references to
events that were recounted in the preceding miracle, like the construction of

67 Encomium of Saint Theodore Teron, 63; trans. Haldon, Tale 69.
68 Encomium of Saint Theodore Teron, 64; trans. Haldon, Tale 70.
69  Encomium of Saint Theodore Teron, 68; trans. Haldon, Tale 73.
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the Tetrapylon dedicated to the saint, which is mentioned in the beginning of
ch. 8, but described in ch. 7.70

This strategy, whose primary function is to link the tales to each other, is
also successfully employed to enhance the impression of a vast number of
miracles that seem to press on and approach one after the other as if on a
production line before jumping straight under the author’s pen. As we have
seen, the authors of the miracle collections draw on a rich repertoire of literary
devices and strategies to dazzle us with the idea of limitless divine powers that
work through the saints. They exploit commonplaces and stock metaphors
to promote the image of the saints as potent and holy intercessors who grant
incalculable graces to their followers.

7 Lists of Lists, Lists in Lists

Miracle collections certainly catalogue not only the miracles themselves
but also other data. Many scholars, predominantly historians, comb them in
search of the evidence on religious, social, and cultural life recorded there. In
this way they make their own lists. For example, the introductory essays to the
MA provide a table that comprises lists of the names of the miracle recipients,
as well as their occupations, ages, and places of origin and residence. There
follows another list, of Artemios’ disguised epiphanies, which enumerates the
forms and garb the martyr adopted in contacts with his patients. It is possible
to imagine many more such lists. The miracles themselves are lists of lists of
various facts or phenomena, such as diseases, healing treatments and medica-
tions, or vices and sins. What scholars often do with the collections is reduce
them to a dry list of facts, a move that resembles the work of paradoxogra-
phers, but with the opposite vector. Paradoxographers squeezed the essence
out of the marvelous, while scholars often truncate the marvelous to get to the
bare data, such as biographical details.

Listing can be not only a form, but also a rhetorical device, called enumera-
tion. Thekla’s miracle collection exploits this technique particularly often,
which can be viewed as a hallmark of its style, but we also sporadically find it
in Demetrios.” In the prologue to the mT, the author begins his refutation of
the rival pagan collections of oracles by listing cultic shrines linked to them:

70  MAP,ch.6.
71 Cf. Dagron G., Vie et miracles de sainte Theécle: Texte grec, traduction et commentaire,
Subsidia hagiographica 62 (Brussels: 1978) 158.
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The priests and attendants of the soothsaying demons and the interpret-
ers of the Pythian portents — I mean the celebrated Zeus in Dodona, of
the Pythian Apollo in Delphi, especially his prophet by the waters of the
Kastalian spring, of Asclepius in Pergamum, Epidaurus, and our neighbor
Aigai — have recorded many oracles about many subjects and cures of dis-
eases. Among these, some are myths, some fictions, and some, inventions
of their authors, aiming to attribute potency, strength, and foreknowl-
edge to the demons.

Yrogiito uév xal Oy pétat Satudvwy XpY)THOASYwY xal TUBIKGY TEPUTEVUATWY
gEnynrad, 100 év Awddvy Bpuhovpévon Adyw Aldg, Tod Tudinod xal év Aedgols
AméMwvog, 1) xal tod mapd t& Kagtahiog vapoTa molouuévon Tag MavTelas,
Tob év Mepydpe xal év Emdadpw 7 xal év Alyals Tattalg AgxAnmiod, ToAd
Tepl TOMAV dvaryeypdeaat xpnotpld te xal Tabdv Avthpta. “Qv ta uév elot
1000t xal MAdauaTa xal adTAY TV TUYYEYPAQITWY KoUpEDHATA, EVEPYELOY
xal loy v Tva xal Tpdyvewaty BovAopévey TeptBelvat Tois Saiuoat.”2

Here, the author takes a broad view of the phenomenon of the oracle, listing

the most important ones to eventually discredit them all as pure fraud. Further
on, he concludes his polemic by juxtaposing in neat symmetry a concise list
of invectives against the prophecies of pagan demons with an analogous cata-
logue of the merits of Christian saints:

But the predictions of demons, to list (gineiv) only a few out of many, are
such as the following: deceitful, evil, dishonest, hollow, treacherous, pos-
sessing much that is obscure and fraudulent. But of what nature, then,
are the healings and oracular sayings of the saints? Clear, true, simple,
holy, complete, and truly worthy of the God who has granted them.

ANG A uEV TAV Satpudvewy, we €x TTavy oM@ SAlya elmtely, ToladTar dTaTAL,
movpd, x{BAMAa, UovAa, SoAepd, TOAD TO dyAvideg xal diepeuauévov Exovta.
T 3¢ Tév aryiwv dpa Aotmd idpata xal beamiopata mola; Zagi, dAneT, amAd,
&yter, GAGxAnpat xat Tod dedwndrog Beod dAndAG emdion.”

We are thus offered two parallel catalogues of features pertaining to the super-

natural activities of the good and the evil side, preceded by an allusion to the

inexpressibility topos.

72
73

MT, Preface, 2; trans. Johnson, “The Miracles of Thekla” 5.
MT, Preface, 6; trans. Johnson, “The Miracles of Thekla” g.
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The peak of rhetorical enumeration, however, is reached in the description
of Thekla’s thaumaturgical activities. We could very easily imagine this passage
written graphically in the form of a list, like this:

Of these saints the greatest witness is Thekla,
always present,

always making visitation,

continually hearkening to those who make entreaty,
watching over all people bountifully —
those who are physically sound,

those who are unwell,

those who are of good cheer,

those who are despondent,

sailors,

wayfarers,

those in danger,

those safe from danger,

individually,

in groups,

house by house,

people by people,

city by city,

district by district,

foreigners and citizens alike,

locals and aliens,

men and women,

masters and servants,

the elderly and the young,

the wealthy and the poor,

those in power,

those in the military,

those in the courts,

those at war,

those at peace.

Tottwv TV dylwy xal 1) ueylot) udptug éoti Oéxa,
aet mapodoa,

el pottaa,

TRV Seopévwy Emaiovaa TEVTOTE,

xal TavTag deddvug Epopiaa,
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Oytaivovtag,
GppwaTodvTag,
evBupodvTag,

GBupodvrag,

TAE0VTOG,

6dotmopodvrag,
wxvuvedovTag,

u) xwduvebovrag,

xoTd Eval,

xot ToMoUG,

XOTA 010G,

XOTA YEVY),

xota TOAEL,

xotd Yo,

Eévoug dpolwg xal moAitag,
gyxwploug xal Umepoplous,
Svdpag xal yuvalrag,
deamédrag xai olxérag,
BpnAeTTEPOug Xal VEOUS,
mAovaioug xal TEVWTAS,
ToUg &v Gpyais,

Tolg &v aTpateialg,

ToUG €v Sixalg,

TOUG &V TOAENOLG,

ToUg €v elpnvy.74

It draws on panegyric enumeration, focused here on promoting the martyr’s
all-encompassing protection and patronage, but it clearly evokes a prayer in
this context — like a litany or a chaplet. The accumulation of Thekla’s proper-
ties and attributes, intriguingly described through the naming of the groups of
her followers, lends itself to rhythmic recitation, which hints at another pos-
sible aspect of this rhetorical device, namely a meditative one.

The above passage resonates with another, which once again opens with the
inexpressibility topos, strengthened by the metaphor of snowflakes falling on
the ground, which the miracles performed by Thekla are likened to by virtue of
their uncountability. It concludes with a brief categorization of the addressees
of Thekla’s mercy and beneficial activity, who include ‘all nations, all races, all
cities, all towns, all fields and houses, all who make supplication to the martyr’:

74  MT, Preface, 6; trans. Johnson, “The Miracles of Thekla” g.
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It would be an impossible feat to discover all the miracles and, once they
have been recovered, to recount them. In the same way, when snowflakes
fall thickly upon the earth, since God sent the storm, it is impossible to
say how many of them God lets fall. So also the number of Thekla’s mir-
acles is incalculable. For she did not cease working miracles in the past,
nor will she ever cease doing so, since she is good and is always inclined
to mercy toward each person who supplicates her. This means everyone:
all nations, all races, all cities, all towns, all fields and houses, all who
make supplication to the martyr.

Kal yap tév duyydvev edpelv Te mavta xal ebpdvta elmely: Wamep yap Ste
VIpASeg ETTl YH pépovTat ToANGXIG DovTog ToD B0l TRV dpmydvwy Eati ppdaat
néoag TavTag dpinaty 6 Oeds, oltw xal Tév Oéxhag Bavpdtwy dveEepedvntog
6 dptBuds obte yap €Angev, olite wiv Ankel mote tod Bavpartoupyely, dyady
e oboa xai Tpos ExaaTov del TRV aitobvtwy émxapmtopévy. Ottol 3¢ elot
mdvteg dvBpwmol Soa yap 8wy, oo yévy, oat TOAELS, Soat x@uat, Gaot dypot
il olxol, TavTES THS HdpTLPOS déovTat.”d

A few lines on, the same rhetoric recurs when all the places embraced by
the martyr’s miraculous powers are listed, namely mountains, plains, a sea,
stops along a route, rivers, lakes, the Maeotis, the Pillars of Herakles, and the
Ocean itself:

For there is nothing which restricts her grace and power from reaching
every place and hearing every request: neither mountains, nor plains,
nor sea, nor stops around a route (however numerous they may be), nor
overflowing rivers, nor lakes which cover a great part of the earth, nei-
ther the Maeotis, nor the Pillars of Herakles, and not even the immense
Ocean itself.

Otte yap elpyet Ty xdpw adThg xal SHvapy o0dev py odx €Tl TAVTA QoLTaY
xal TAVTWY GXOVEL, VX 8py), 0b Tedia, ob ddhatta, ody 680D atabyol Téaot xal
téoot, ob motapol meayifovteg, ob Alpvar Emtl oAd TS YHiS NmAwpEVaL, oDy T
Mo, oy ‘HpdxAetot atiidal, 008 adtog 6 uéytatog Qxeavos.”®

A similar concept is employed in yet another passage, which specifies the
groups of people who assembled in Seleukeia to celebrate the martyr’s festival:

75 MT, ch. 10, 3; trans. Johnson, “The Miracles of Thekla” 41.
76  Ibidem.
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On this day, everyone, both citizen and foreigner, man, woman, and child,
both ruler and ruled, general and soldier, magistrate and private citizen,
young and old, seaman and farmer, simply everyone who was zealous
would eagerly hasten to assemble.

"Ev todty) T8 TIS Emelyetan xal dotods ol Eévog, xal dwp xal yuv) xal audiov,
xol GpYwY xol GPYOMEVOS, Kol TTPATIYOS Xal TTPOTITYS, ol SYporywyos ol
By, xal véog xat TpeaPuTyg, xal vauTiAog xal Yewpyss, xal ag Tig ATAGS
mpoBupog cuMeYTvar amovdatétepov.”’?

Further on, the assembled talk about the festivities, and this is again framed
as an enumeration, which then flows smoothly into another list presenting

people’s actions that made up the overall holiday confusion:

77

One spoke about its brilliance and splendor, another about the immense
multitude of people that gathered together, another about the assembly
of so many bishops, another about the artistic talent of the preachers,
another about the melodiousness of the psalmody, another about the
length of the night vigil, another about the well-paced arrangement of
the rest of the liturgy, another about the intensity of those who prayed,
another about the press of the crowd, another about the excessive stifling
heat, another about the jostling back and forth during the awesome mys-
teries, as some were just coming forward, others already leaving, others
coming back in again, and others withdrawing again, all the while shout-
ing, competing with each other, entangled one with another and not ced-
ing ground to others in the slightest because each wanted to be the first
to partake of the holy elements.

6 MEV TO AapTtpdv adTig ol padpdy, 6 3¢ Téhv guvehnAufdTwy o puplov mARBog,
6 3¢ TV dpylepéwy TOV TOALY TOANOYOY, 6 3¢ TRV ddaardAwy TO ebuovaoy, 6
3¢ Tijg Paruwdiog To ebnyov, 0 8¢ THS vuxTteyepaiog TO dlapxs, 6 3¢ THig Aotijg
Aertoupylag T0 TeTayMéEVOV xal ebpubuov, O & TAVY ebyopévwy TO EvTovay, 6 3¢
xal Tod EyAov ToV WBIopEY, 6 3¢ xal Tod Tviyoug THY DTepBoAny, 6 OE xal TRV
&ml ThS ppwtiis MuaTaywyiog THY Evataaty dua xal cOaTATLY TRV &pTL TPoaLé-
VTwY, TV 101 ATLEVTWY, TAV EMEITOVTWY ALY, TAV DTToYwpotVTwWY adbIg, TGV

MT, ch. 33, 1; trans. Johnson, “The Miracles of Thekla” 133.
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Bowvtwy, TAV QIAOVEKODVTWY, TGV GANAOLG EUTAEXOUEVWY Xal K] ElXGVTwWY
aMnAotg Sid O TPRTOS TIg paAlaTa BovAeaBatl peTaoyelv TV aylaopdTwy.”®

We are also provided with a list of general saintly powers, which is immedi-
ately mirrored in a catalogue that shows how Thekla used them:

They could accomplish through God’s grace and power such great mira-
cles as may require his special assistance, through intercession, consola-
tion, and entreaty on behalf of nations, cities, races and peoples, against
plagues, famines, wars, droughts, earthquakes, and as many disasters as
the hand of God alone can mightily subdue and alleviate. Appropriately
also, the great martyr — since she can accomplish great things and was
appointed for this purpose by our common king Christ — often halted
famine, put an end to plague, quenched drought, terminated war, handed
over enemies, saved cities, protected houses, and gave out bountifully, to
the collective and to each individual, the very things which each asked
for.

Ta 3¢ xal Sta g adtod ydprTog xat Suvduens ueyodovpyety oa xal Thg adTod
udAtota dettan Bondeiag, mpeaPedovtag, mapaxarodvrag, Suowmodvrag UmEp
E0vQyv, Umep mOAEwY, UTTEP YEV@VY xal DMWY, XOTA AOAY ol MUY xal ToAE-
MWV xal ad @Y xol oelaudv xal owv olév te pdhioTa TV Tod O=o0d Xelpa
uéwy Omepéyey Te xal dvtihaBéadot xparauds. Ebedrag odv xal 1y peydAn pdp-
TUG, WG MEYAAa Te Suvapévy xal &ml Tobto Taydelon mapd To0 xowod Paciiéwg
Xptatod, ToMAxIG xal Aoy Emavat, kol Aotuov EAvae, xal atyuov EaPeat, xal
méAepov EBpavat, xal ToAepioug TopéSwxe, xal TOAELS Eawat, xal olxoug Ep-
Aake, xai xowf) te Taot xal Tolg xad’ ExaoTov dmep ExaoTos YTnoey dpfdvwg
€wxe.”®

Another small catalogue encompasses all the animal species affected by a
plague that were eventually healed by Thekla (‘mules, horses, cows, donkeys,
sheep, and simply every species of livestock’; dpéag, immoug, foag, dvoug, TpdBata,
xol TdvTo ATARG Soa THE T@Y Booxnudtwy éotl guoews) and which the author
does not fail to list again even more accurately in an image depicting them fill-
ing all the roads and hastening to the martyr’s shrine: ‘One could see that every
path, as well as every highway, leading to this one spot from the flatlands and

78  MT, ch. 33, 2; trans. Johnson, “The Miracles of Thekla” 133. Cf. another image of crowds
gathering for the martyr’s festival in ch. 29, 10.
79  MT, ch. 4, 3—4; trans. Johnson, “Miracles of Thekla” 19 and 21.
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the high places alike, was filled with horses, mules, cows, sheep, goats, donkeys,
and even dogs and pigs’ ("Hv yov i3etv ndoow pev drpamdv, mdoav 3¢ Aewpdpov,
éx TeV Oretiwy xal dreptépwy Témwy OO te PAémovaay xal @3t dyovaay, xal TAY-
Bovaav Immwv, opéwy, Bodv, TpofdTwy, alydv, vwv, 110y 3¢ xal xuvdv xal cuiv).80

Eventually, we are offered a catalogue of holy men and women who fol-
lowed Thekla in ascetism. It is introduced by yet another instance of the inex-
pressibility topos:

Her [Thekla’s] miracles are not few, not even many, but quite simply of
an infinite number. It is not possible for me to sprout wings or become
strong as steel and cover every land and sea so as to make my collection
from each city, or region, or village, or house. For neither would the col-
lection be possible for me, nor would the composition be feasible, nor my
life long enough to do justice to such an infinite multitude of miracles.

AW obte dAlya, olite TOMGY TAElova, olite SAwg dptBuntd éativ. Olte & gpot
Suvartdv TV ™Y @b 1) ddapavtive yevéadat, xal Sid maoy)g xwpoat Yig
xai Bahdoang, @ e Exdotng méAewg 1) yopag 1) xwung # obxlag dvaiégacbar
MNTE Yaip Gv TV GuAAOYY)Y YevéaBat ot SuvarTiY, MHTE THY GUYYPOQNY EQIXTIV,
unte Ty Lwnv obtw poxpdy wg EEapréoat Tooolty xal obtwg dneipw TANBeL
BovpdTwy.8

The author then begins to list and discuss individuals who have displayed
extraordinary virtue, only to conclude his enumeration of female characters
with an overt reference to Hesiod’s Catalogue of Women:82

Among the women are, in turn, Marthana, Xenarchis, our own Dionysia,
Sosanna, Theodoule, and all the others whom time does not permit me
to name, even if I wished, like Hesiod, to write a catalogue of the most
distinguished women of our time.

Kol tév yuvaudv & ad ndhw mv Mapdvay, ™y Eevapyida, v Aovuaioy
TavTNY, THY Zwadway, Ty Oe0dobAny, Tdg dMag Tdaag, dg oUTE XATOHAEYEW
ot xapdg, el umov xaf’ Hatiodov dpa xat adtég fovAoiuny yuvaixdv dplotwy
dpTl XaTdAOYOV Ypdpew.83

80  MT, ch. 36,1and 3: trans. Johnson, “Miracles of Thekla” 147 and 151.

81  MT, ch. 44, 3; trans. Johnson, “Miracles of Thekla” 173.

82  On this work of Hesiod, now fragmentary, see West M., Hesiodic Catalogue of Women: Its
Nature, Structure, and Origins (Oxford: 1985).

83 MT, ch. 44, 3; trans. Johnson, “Miracles of Thekla” 175.
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This paragraph betrays direct inspiration from the practice of cataloguing and
the form of the catalogue, pointing to the most classical example of this genre
as its model. This emphasizes all the more the conscious use of this form of
expression underlying the entire collection.

This rhetoric of enumeration thus permeates all parts of the work.84 Its
ubiquity is a hallmark of the authorial style, which may partially have a psy-
chological explanation. There is one significant passage depicting the author’s
dream that, if taken to be authentic, may give us a small insight into his mind.
It is actually more of a nightmare featuring Thekla, in which he is attacked by
a swarm of wasps:35 ‘Having fallen asleep only a little [...] I saw many terrible
wasps brandishing their stingers, pointing them at me like spears’; (Mucpév 3¢
8aov amoxafevdnaag [ ...] 6pd apijrag ToAOUS Te xal devols xal Ta }EVTpa HPXOTOG
xal Womep aixpdg mpoteivovtag xat €uod).86 This image of an uncountable
number of dangerous objects encircling the subject is very telling. However,
his fear gives way to relief when the martyr springs into action to save him.
Inevitably, this scene is also given in the form of a catalogue:

After entering and witnessing the wasps’ attack against me, taking the
top part of her Aimation, which covered her head as well as the rest of the
body, and swinging it around with her hand, she scared away the great
swarm of wasps, destroyed them, trampled them with her feet, and set
me free from all those terrible enemies.

¢netgerfoboav dg wal Beacapévny Tov xat Epod TGV ceVdY TOAEMOV, xal
AoBopévny dxpou tod tpatiov Tod v xe@aAy peTd kol ToD Aotmrod axémovtog
gwpatog xai meplatpepacay T xetpl, ToV ToAdY exelvov Spadov TGV opndy
dmogofijoal Te xal xabedelv xal cupmaTiioat Tolg Toat, xal EUE TAVTWY Exeivwy
glevbepdoat @V Sev@v Tolepiw.87

The fear of plethoras of things, perhaps bordering on Aorror vacui, may shed
some light on the somewhat obsessive and circular manner of writing abun-
dantly manifested in Thekla’s collection. Such frequent passages based on enu-
meration nonetheless seem to be simply a favorite device of an author with a
penchant for rhetorical display. However, it cannot be ruled out that he com-
posed his work with recitation in mind, and that the miracle tales were meant

84  And, as Dagron, Vie et miracles de sainte Thécle 158, observes, also in the Life of Thekla, see
the following passages: ch. 6, 42—48, ch. 27, 40—-45.

85  Adiscussion of this dream is provided in Chapter 5.

86 MT, ch. 12, 2; trans. Johnson, “Miracles of Thekla” 49, slightly modified.

87 MT, ch. 12, 2; trans. Johnson, “Miracles of Thekla” 49.
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to be read aloud in the shrine. In any case, they are all intended to emphasize
Thekla’s role as a patron of an infinite number of both individuals and entire
social groups, and even animals, and as a protector against innumerable mis-
fortunes and evils, with geographically limitless thaumaturgical powers; all
this is in tune with her boundless miracles.

A similar enumerative technique is also occasionally employed in the MD.
In particular, it features in several passages of the first miracle narrative. In one
of them, Satan launches an attack on Marianos, an eparch of Illyria, trying to
drive him to commit the seven deadly sins one by one, each time without suc-
cess. Having failed in this, he bitterly states:

In your case, gluttony has been subdued; the unbridled passion for carnal
pleasures has been tamed; avarice has been trampled down; anger has
been overwhelmed by gentleness; worldly sorrow has been banished by
hope of immortality; the acedia of the virtues, through faith and its sister,
that is, perseverance, has died; vanity, or in other words the love of fame
and praise, has been destroyed by concealment of the virtues.

mapd 0o 1) yaatpipapyio dedovdwtal, To TS Tapxds dxpates The @rAndoviag
ndfog memednTa, V) pLAapyvplo meEmATYTAL, 6 Bupog VIO THS TPAOTYTOS KAUTE-
760, ¥) AOTY TGV )o@V TH THS dgBapaiag EAmidL Sieppdyy, 1) dundia Tév
GpeTdv did THg TloTewg xat TG Quyatpds adTiig, Aéyw &) Tig UTTopovig, Eve-
xp&d), 1) xevodo&ia, Tadtd B¢ einelv @Aodokia, xai dvBpwmapioxeta T@ xpu-
Plw TOV dpeT@V EEamblwle. 88

The effect of this panegyric, which is based on enumeration of the seven
deadly sins avoided by the addressee, is reinforced by the very figure of the
speaker, i.e. the devil himself. Further on, Marianos glorifies God, offering Him
the following prayer:

You are the teacher of knowledge to man, maker of the soul and shaper of
the body and connector of their harmony and governor of their perma-
nence and manager of their profitable separation, and provider and thau-
matourgos of their re-formation in resurrection and unconfused union
and eternal life in immortality.

o el 6 Bedg 6 diddonwy dvBpwmov Yvaaw, 6 THs Yuyhic moms xal To) opa-
Tog TAATTYG, Xal THS dppoviag ATV cUpTXTWE, Xal THS Stapovis adTOV

xuPepw Ty, xat Thg dtafedEews adT@Y TIPS TO TUMPEPOY OIXOVEOG, XAl TTAALY

88 MD, ch. 1,1.13. All translations from the MD are mine.
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THS GVaTAdTEwS THS €V Tf) AvaoTdael xal THS dauyxOTov UYXPATews aVTRY
xal s &v apbapaia {wis alwviov TpovonTg xat Bowpatovpyds.89

In a similar vein, elsewhere in a passage praising Demetrios he asks: ‘What am
I thenceforth to admire? What am I to glorify about the martyr? Hospitality?
Or simply his mercy? Or his quick reaction toward those who invoke him with
faith? Or rather [his reaction despite] not being summoned to have pity on
those in need?” (Ti toivuv dmevtedev Bavpdow, Ti 8¢ Sofdow Tob udpTupog; T PLAd-
Eevov; GG TO ATTAQS QLAGVEPWTTOV; AAAG TS Ta(UKOOV TTPOS TOUG ETIXAAOVUEVOUS EV
TloTeL; 1) uAMOoY TO unde xahoduevov EAeelv Todg v dvdryxatg;).90

In the first miracle narrative we are also offered a catalogue of symptoms
experienced by the diseased Marianos, who describes them to Saint Demetrios,
disguised as his friend who bears the same name:

What do I share with the living, what do I not share with those who lie in
the grave? My whole head has been terribly affected, all my senses have
been held in vain, for I have no eyes to see clearly, nor ears to hear except
for the loudest noises, nor a nose to distinguish well the quality of odors,
nor the sweet taste to distinguish from the bitter on my tongue, my whole
body has changed so much, that I seem to be cooled when I touch hot
things, and when I cling to cold things I believe I am being warmed. My
shoulders, arms, and hands just dangle idly along my body, carried wher-
ever motion would lead them and not my own will.

Tl yap Exw v &v {Qat, Ti 3 TAVY &V Thpw KEUévmy 00X Exw; XEQAUAY) eV YOp
Ao KEXOKWUEY SeW®G, TdvTa Ta alodnmpla paTy xéxtytal, oiTe Yap
dBapols Exw BAEmovTag Evapy @, oUTe dxovy Emaiovaay TANY TOV HeYloTwy
Popuwv, A’ olite ¥ pig Staxpivel capRS TOV OTPPAIVOUEVWY TV TTOLOTHTA,
oUTe apd Tf) YAWTTY) pov Stagopdy Eyel Td yAuxéa TTpdg T& mixpd: olTw O¢
NMoiwTal pov 1o Ty adpa 6Tt xal Tév Beppdv amtéuevog Puyeabar doxd,
wail Tolg Puypols xoMduevos bodaufdvew Bepuaivesdar: dpot 8¢ xai dyxdveg
xal XElpeg AmoxpEpavVTaL Pévov ToD cwuatog depyels, 6y & av 1) xiwalg dyot
pepdpeval, ovy omy) PovAnalg 1) un.9t

The passages discussed above serve to emphasize certain aspects of the narra-
tive, such as the virtues and glory of their subjects (Marianos, God himself), or
specific conditions important for the plot to develop (the woeful state of the

89 Ibidem, ch. 1, 1.14.
90 Ibidem, ch. 1, 4.48.
91 Ibidem, ch. 1, 1.16.
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protagonist). They also slow the narrative down and provide some embellish-
ment of the otherwise schematic story of a miraculous healing.

Unlike in the mT, however, where enumeration was employed profusely,
and often piled with elaborate cascades or multiplied with echoes of paral-
lel lists, in the MD the strategy seems to be used more casually. It may cer-
tainly be a matter of individual aesthetic taste. Whereas the author of Thekla’s
collection did not hesitate to employ what seems to be his favorite strategy
to an almost excessive degree, the author of the Miracles of Demetrios could
hardly be accused of overusing it. Aside from the purely aesthetic issue, how-
ever, what in Demetrios’ miracles can be considered a conventional rhetorical
device, in Thekla’s miracles may be seen as part of a broader authorial program
that seeks to exploit the potential of the list and the catalogue and their analo-
gous means of expression.

8 Conclusions

The paradoxographical authors did not leave us any clues as to why they
adopted the list form to present the material they gathered for their collections
of mirabilia. If it was their conscious decision not to provide introductions, they
must have been aware of the potency of the list itself. They sought to dazzle
us with a multitude of paradoxical curiosities and mysteries of the world that
could render this very world hard to define. Mirabilia offer the thrill of inter-
acting with a thauma that is divided into hundreds of small pieces. In turn,
the authors of Christian miracle collections shared with their pagan predeces-
sors a belief in the enchanting power of listing. Therefore, in composing their
works they drew on the repertory of available literary models that had been
developed to evoke the inexpressible. However, they had a clear definition of
the world, ruled by an omnipotent divinity for whom there are no limits. That
is why they focused on constantly highlighting the boundless powers of the
holy martyrs that are proven by their incalculable miracles. The power of God
which works through His saints thus lurks behind all the stories gathered in the
miracle collections and provides them with an overarching narrative. These
texts were thus created for two purposes: one of them is more pragmatic, while
the other is more important. The former is targeted at promoting the cult of a
given saint and their cultic shrine. The latter, however, conveys the profound
moral message that divine arithmetic is beyond human comprehension.
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CHAPTER 8

(Auto)biographical, Marvelous, and Supernatural
Stories in Early Byzantine Hagiographical
Anthologies

Stavroula Constantinou and Andria Andreou

Based on hagiographical tale collections (i.e. collective biographies, miracle
collections, and collections of edifying tales) and miscellanies (i.e. Apoph-
thegmata Patrum) from the early Byzantine period (fourth-seventh century),
this chapter will attempt to provide a criterion for the examined tales’ clas-
sification, which could prove useful also for approaching other and later tales.
This criterion is what we call ‘the agent’ of the story, that is the force or the
element which initiates a tale’s episode(s) and drives it forward, defining its
form and general structure. Tale episodes in early Byzantine hagiographical
collections are like those explained by Tzvetan Todorov in his Introduction to
Poetics, namely ‘episodes [...] that describe a state (an equilibrium or of dis-
equilibrium) and those that describe the transition from one state to the other’!

In our corpus, three main types of agents have been detected: the human
agent, the marvelous agent, and the supernatural agent. These agents form,
in turn, three corresponding tale categories, which are as follows: (1) the
(auto)biographical tale, (2) the marvelous tale, and (3) the supernatural tale.
Each of these categories, which will be analyzed below, assumes three differ-
ent structural forms: (1) the single-episode tale, (2) the multiple-episode tale,
and (3) the frame tale. As suggested by these structural forms, just one episode
might sustain a whole (auto)biographical, marvelous, or supernatural tale,
that is, what we have termed ‘the single-episode tale’, while the sequence of
episodes is characteristic of multiple-episode tales and frame tales.

A multiple-episode tale might have episodes from the same category
((auto)biographical, marvelous, or supernatural) or a combination of episodes
from two or three categories (biographical and marvelous; (auto)biographical
and supernatural; marvelous and supernatural; (auto)biographical, marvelous,
and supernatural). Finally, a frame tale has a tale-within-a-tale arrangement.
The principal storyteller of a given tale tells the story of another storyteller who,

1 Todorov T., Introduction to Poetics, trans. R. Howard, Theory and History of Literature 1
(Minneapolis: 1981) 51.
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in turn, tells his or her own story and/or those of other storytellers or charac-
ters.2 Thus, in contrast to the single- or multiple-episode tale, the frame tale has
one or more characters who are simultaneously the storytellers of the interpo-
lated tales. The frame tale, therefore, involves more than one narrative level —
the so-called frames that include embedded tales each of which might have a
single- or a multiple-episode structure. Each embedded multiple-episode tale,
as is the case with the non-embedded ones, might contain tales from the same
category ((auto)biographical, marvelous, or supernatural) or combinations of
different categories.?

1 The Single-Episode Tale

In terms of length and density, the episode of a tale might be described as
simple or complex. In general, tales with simple episodes have up to two or
three characters, while tales having complex episodes involve more than two
or three characters and are therefore longer. In general, single-episode tales
are, as expected, shorter than those belonging to the other two structural types,
which include more than one episode. The shortest tale with a simple episode
comprises three printed lines, and the longest tale with a complex episode has
around fifty-five printed lines. A single-episode tale is shaped and structured
according to the characteristics of its distinct category: (auto)biographical,
marvelous, or supernatural. In our attempt to provide a better understand-
ing of the (structural) character of the single-episode tale, as well as that of

2 For the storyteller’s role in early Byzantine tale collections see Constantinou S. — Andreou A.,
“The Voices of the Tale: The Storyteller in Early Byzantine Collective Biographies, Miracle
Collections, and Collections of Edifying Tales”, Byzantine and Modern Greek Studies 46.1
(2021) 24—40, DOI: 10.1017/byz.2021.31.

3 Of course, the three tale categories ((auto)biographical, marvelous, or supernatural) with
their corresponding structures (single-episode, multiple-episode, and frame tale) are not
only found in the examined texts, but are also included in later anthologies, while at the
same time they are inserted into other types of texts. Yet, for reasons of time and space,
this study discusses the three tale categories and their structures as they appear in early
Byzantine hagiographical collections and miscellanies. It should be noted that no discus-
sion of the conception, production, and consumption of the tales’ particular arrangements
in hagiographical anthologies or miscellanies is undertaken here. These issues concerning
anthologies in general are certainly important and deserve a thorough examination; nev-
ertheless, this is beyond the scope of the present chapter, which focuses on hagiographical
tales’ structural forms (single-episode tale, multiple-episode tale, and frame tale) and dis-
cusses their how’ and main characteristics.
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multiple-episode tales and frame tales, in this larger section we discuss each
tale category separately.

11 The (Auto)biographical Tale

The agent driving the single-episode (auto)biographical tale is a human fig-
ure performing remarkable conduct which is manifested in a series of actions
and/or physical and spiritual trials. Biographical tales are, as described by
Patricia Cox Miller, ‘biographical sketches’ They do ‘not analyse character so
much as present it in striking images, using a [...] “peculiarly expressionistic
manner”. The character is portrayed in a ‘vividly visual and emotional’ way,
while ‘conventional biographical data like ancestry, place of birth and death’
are absent.* Most single-episode (auto)biographical tales follow a similar pat-
tern that, through its frequent repetitions, provides a work with a ritual struc-
ture. These repetitions render (auto)biographical tales easily recognizable,
memorable, and adaptable — particularly for later authors who intend to create
biographical sketches of new heroes and heroines.

As for the (auto)biographical tales’ most common arrangement, they first
introduce the protagonist into the narrative by sketching his or her profile,
which is constructed through a selection of brief pieces of information includ-
ing the character’s name, origin, age, monastic career (e.g. hermit, cenobitic
monk, or nun) or profession (e.g. merchant, actor, herdsman), sexual/mari-
tal status, and geographical location. Then follows an account of the char-
acter’s bodily and/or spiritual deeds, which are often witnessed by the tale’s
storyteller, who also appears as the protagonist’s biographer and adds his or
her own perspective to the biographical sketch. (Auto)biographical tales are
mostly open-ended narratives inviting the tales’ readers or listeners to think of
more similar episodes featuring in the protagonist’s daily life, which seems an
endless repetition of admirable deeds. The lack of a clear end, along with the
protagonist’s striking image(s), provides (auto)biographical tales with their
distinctiveness and power. Sometimes, (auto)biographical tales, like their mar-
velous and supernatural counterparts, might at the end include the storytell-
er’s final comments, which mostly take the form of a short moral lesson.

An indicative example of a single-episode biographical tale is the story of
John from the History of the Monks in Egypt, a very brief narrative with a sim-
ple episode involving two types of characters: the biographer who sees and
reports, and his protagonist. The tale reads as follows:

4 CoxMiller P, “Strategies of Representation in Collective Biography: Constructing the Subject
as Holy”, in Hagg T. — Rousseau P. (eds.), Greek Biography and Panegyric in Late Antiquity
(Berkeley: 2000) 209—254, at 209—210 and 230.
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26. We also visited another John in Diolcos, who was the father of hermit-
ages. He, too, was endowed with much grace. He looked like Abraham
and had a beard like Aaron’s. He had performed many miracles and
cures, and he was especially successful at healing people afflicted with
paralysis and gout.

%' Tept Twdvvou

Etdopev 3¢ xal dMov Twdvwmy ev Atbhxw, Tatépa povaatplwy xai adTév ToA-
M ydptv Eyovta to e ABpaptaiov axfpo xal oV Twywva TV Aopwy, duvd-
KewS Te xal ldoelg EmTeAéoavta xal TOMOUS TapaAuTolg xal Todakyodg
Bepamedoavta.’

In Todorov’s words, the biographical episode involving John ‘describes an
equilibrium’. Despite its extreme brevity, this biographical tale is constructed
on two elements: the biographer’s image of John, and the information he has
managed to collect about the ascetic. In John's face, the biographer-storyteller
sees two biblical figures, Abraham and Aaron. Being the father of many monas-
teries, John appears to the biographer’s eyes as another Abraham, whose name
meant ‘father of height’ and whom God chose to make the spiritual father and
leader of a new people.

As for Aaron, in Ps. 133.2 he is described as someone whose beard was so
long that it covered his garments. By presenting John as both another Abraham
and Aaron, the biographer brings to the memory of his audience the stories of
these important biblical figures, who become part of John’s own biographical
tale too. Through this identification, John’s biographical information becomes
longer than the written text quoted above, which simply mentions that John
established and led monasteries and that he also performed many miracles
and particularly healings of paralysis and gout. The biographical tale’s audi-
ences are invited to think that while establishing and leading monasteries,
John shared Abraham’s monumental patience, his active and living faith, and
his righteousness. At the same time, he had the eloquence of Aaron, his high
and holy calling, and his monumental penitence during which he suffered for
his own sins and those of others.

Single-episode biographical tales, such as that of John, are less frequently
found in miracle collections, whereas they are common in the History of the

5 History of the Monks in Egypt (BHG 1333-1334), ed. A.-]. Festugiére, Historia monachorum
in Aegypto, Subsidia hagiographica 34 (Brussels: 1961); trans. N. Russell, “The Lives of the
Desert Fathers”, in Ward B. — Russell N. (eds.), The Lives of the Desert Fathers, Cistercian
Publications 34 (Kalamazoo, MI: 1980) 47-119, at 117.

6 The descriptions of Abraham and Aaron in the Old Testament are presented in Lockyer H.,
All the Men of the Bible (Grand Rapids, MI:1958) 28—29 and 19—21.
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Monks in Egypt, Palladios’ Lausiac History, Daniel of Sketis’ Narrations, John
Moschos’ Spiritual Meadow, Anastasios of Sinai's Edifying Tales, and the Apo-
phthegmata Patrum. Miracle collections are less concerned with (auto)bio-
graphical tales, since they are attached to a saint’s specific shrine (e.g. that of
Thekla in Seleukeia, Artemios in Oxia in Constantinople, etc.) and their pri-
mary aims are to encourage pilgrimage to the shrine and to promote the saint’s
cult through the circulation of stories that manifest his or her posthumous
miraculous powers. The miraculous saint’s biography, which is equally impor-
tant for the establishment and promotion of his or her cult, is provided in a
separate text, the saint’s Passion, Life, or Encomium.

1.2 The Marvelous Tale

In a pioneering study on medieval wonder, Caroline Walker Bynum presents
Western medieval ways of relating and reacting to strange, bizarre, and mar-
velous phenomena that, as such, were at the limits of knowledge and rational
insight.” As the famous historian shows, there was a fascination with the mar-
velous in the Middle Ages, which fostered a cultivation of the extraordinary
and the bizarre in various types of writing: the devotional genres of sermon
and hagiography, and the literature of entertainment (i.e. writings on travel,
chronicles, and collections of odd stories). The Western medieval approach
to the marvelous referred to manifestations which challenged and exceeded
the limits of the reasonable and the known. These manifestations took many
forms, including, for example, spatial manipulation and metamorphosis. In
fact, the latter probably represents the most common manifestation of the
marvelous in the examined corpus. According to Walker Bynum, the marvel-
ous incites strong emotional reactions that ‘range from terror and disgust to
solemn astonishment and playful delight’® Walker Bynum'’s descriptions of the
marvelous in Western medieval genres are to a great extent valid also for the
marvelous tales of the examined texts.

Being normally shorter than most single-episode (auto)biographical tales,
the length of marvelous tales ranges from approximately five to forty printed
lines. In contrast to (auto)biographical tales, marvelous tales do not focus on
the extraordinary deeds of a particular human character, but concentrate on
happenings or phenomena that exceed human understanding and percep-
tion. The marvelous event, which is witnessed by the author-storyteller and/or

7 Walker Bynum C., Metamorphosis and Identity (New York: 2005) 37-75. For medieval mar-
vels see also Le Goff J., The Medieval Imagination, trans. A. Goldhammer (Chicago — London:
1988) 27-44.

8 Walker Bynum, Metamorphosis and Identity 57.
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other, mostly secondary, characters of the tale, constitutes a sudden, unex-
pected, and, at times, violent intrusion of mystery into the order of normal
life. Marvelous tales do not just cause the feeling of admiration that is evoked
by (auto)biographical tales, but also a series of often antithetical feelings,
including dread, wonder, pleasure, and joy, which, like the admiration of the
(auto)biographical tales, are experienced by both the tales’ characters and the
texts’ actual audiences.

Whether the extraordinary in our corpus is manifested in the form of an
animal exhibiting human behavior,® a walking headless body,!° the soil spit-
ting out corpses,!! a small source filling up of its own accord and retaining
water until Pentecost,'? or the transformation of eucharistic bread into human
flesh,'3 for the Byzantine listener, reader, or observer the marvelous is received
in its individuality and veracity. As John Moschos concludes his marvelous tale
on the said tiny source that once a year — on the day of the paschal feast of the
Resurrection — fills up with water, ‘these [...] wonders are in the Province of
Lycia and if one does not believe in them, it is no burdensome journey to Lycia
where they can be informed of the truth’ (Tadta [...] Sadpata, &v T# énapyia
s Avxiag. El 8¢ todtolg Tig dmiotyoet, 0b ToAdg péxpt Ths Avxiag & axuAuds, mpdg
AN pogopiay Thg dAnbeiag). 4

The marvelous episodes in our monastic and ecclesiastical tales appear to
have a divine origin. Even though they are Christianized and thus normalized,
marvelous episodes are not always specifically religious. A case in point is a
tale in the Anonymous Collection of the Apophthegmata Patrum about a lion
that behaves like a human being. The lion lives in a cave in which a hermit
finds shelter from the heat. Upon seeing the elder, the lion shows its dismay

9 John Moschos, Spiritual Meadow (BHG 1440f-1442z), ed. in Patrologia Graeca (PG)
87.3:2852-3112, at ch. 108, 2965-1971.

10  Anastasios of Sinai, Edifying Tales (BHG 1448q-1448qo), ed. F. Nau, “Le texte grec des
récits utiles a 'ame d’Anastase (le Sinaite)’, Oriens Christianus 3 (1903) 56—75; S. Heid,
“Die C-Reihe erbaulicher Erzihlungen des Anastasios vom Sinai im Codex Vaticanus
Graecus 2592, Orientalia Christiana periodica 74 (2008) 71-114 [second collection], at ch.
6,89—90 (Heid).

11 John Moschos, Spiritual Meadow, ch. 88, 2945.

12 Ibidem, ch. 215, 3108.

13 Sayings of the Desert Fathers (Apophthegmata Patrum), Anonymous Collection, ed. F. Nau,
“Histoires des solitaires égyptiens’, Revue de 'Orient chrétien 12 (1907) 43—69, (1908) 171-189
and 393-413; 13 (1909) 47-66, 266-297; 14 (1912) 357-379; 17 (1913) 204-211, 294-301; and
18 (1913) 137-146; trans. J. Wortley, The Anonymous Sayings of the Desert Fathers: A Select
Edition and Complete English Translation (Cambridge: 2013), at 3, ch. 18.4 (Nau).

14  John Moschos, Spiritual Meadow, ch. 215; trans. J. Wortley, John Moschus, The Spiritual
Meadow: Introduction, Translation and Notes, Cistercian Studies Series 139 (Kalamazoo,
MI: 1992) 192, with minor adjustments.
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by grinding its teeth. Yet it does not attack the elder, as one would expect, but
peacefully abandons the cave, thus following the man’s advice, as he tells the
animal: ‘This is a place with room for you and me. Get up and leave if you
do not like it’ (vt témog xwpdv éué xal o€. Ei 8¢ ob Béheig, dvdota €5eAde).15 By
creating a Christian frame of reference, the authors under discussion make
a distinction between their own marvelous tales and the non-Christian para-
doxography that nevertheless appears to inform their works.!¢ In so doing, our
authors aim at liberating their tales from the fictional character they see in
ancient paradoxography. Their marvelous tales, by contrast, depict real phe-
nomena that constitute parts of the Christian God’s economy.!”

The marvelous tales under discussion seem to be more effective and pow-
erful when their readers or listeners are invited not only to gaze at what the
characters see, but also to perceive sow these characters see. Sometimes it
is only select characters (mostly pious Christians) who can see the bizarre,
whereas other characters (mostly heathens and heretics) are denied the reality
of the extraordinary. In these cases, the tales are structured around two forms
of reality: one allowing the marvelous manifestation and one that denies its
existence. Yet the first reality is deemed higher, and that is the reason why it
is eventually disclosed to the narratives’ good characters, who, in turn, share
their experience of the marvelous with their fellows and/or the tales’ storytell-
ers that afterwards transmit it to the texts’ audiences. One such marvelous tale
is the following:

In this same Clysma, there was a certain other sailor, who was also called
Theodore. Even though he was a Christian, when the ships entered the
land of Saracens, he was lured by the one who hates the good, and he
became an apostate of the Christian faith, and he rejected the cross and
the baptism.

After some days passed, when in the evening one of his colleagues
named Menas was going to the church he met the renouncer Theodore.
And behold, he saw a headless human being walking. Feeling won-
der before this strange sight he asked the creature a question, saying:
‘Headless being, who are you? He replied, saying: ‘I am Theodore the

15  Apophthegmata Patrum, Anonymous Collection N.333/19.19, ed. Wortley, Anonymous
Sayings of the Desert Fathers 216; trans. ibidem, 217.

16 Miracles of Thekla (BHG 1718), ed. G. Dagron, Vie et miracles de sainte Thécle: Texte grec, tra-
duction et commentaire, Subsidia hagiographica 62 (Paris: 1978) 285-412; see Johnson S.F.,
The Life and Miracles of Thekla: A Literary Study, Hellenic Studies 13 (Cambridge, MA —
London: 2006) 172—220.

17 For thauma in paradoxography and hagiography, see Chapter 2.
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sailor who died three months ago. Menas then said: “Where is your head?’
Theodore replied, saying: ‘Ninety days ago now I lost my head, because
I joined the faith of the headless. Then he immediately disappeared.

When Menas entered the church, he was trembling with fear because
of what he had seen and heard. When he was asked by his colleagues,
who are still alive and live in Clysma, for the reason of his fear, he nar-
rated this story so that we might know that there is no godly faith other
than that of Christians.

'Ev 1§ a0t Khdopatt yéyove xal Etepds Tig vauTyg, Oeddwpog xal avTdg
Aeydpevos. Obtog Xptatiavds dmdpywy, eloedévtwy mhoiwy &v Tf xwpa TAV
Zopaxnvav, anatnlelg Vo To0 pigoxdiov éxeioe dmoatatyg T Xptotod
TloTEWS YEYOVEV APVYTAEVOS Kol TOV TTAVPOY XAl TO BATTTITUA.

Met’ dAiyag odv pépag dmivnoey &v vuxtl 1@ dpvnoapéve Ozodwpw Tig
& TV abv adT@[v] Mnvdg Aeydpevos eig ™V éxxdnaiov dnepyopevos. Kal

]

1800 Oewpel dvBpwmov meptatobvta, xeparyy 8¢ uy Exovta. Kai Oapupnleis
¢mi 10 Eéve Bedpartt Npwta oV dpbévta adtd: Axépodov, Aéywy, Tig €l ab; ‘O
e dmexpify adtd Aéywv: Eyw el Od3wpog 6 varhtyg 6 Yevopuevos paxapityg
PO TPLAV UYv&dv. Aéyel Tpog adTov 6 Myvag: Kat mod éatv V) xepoAn gov;
Amexpifn adté) 6 Oeddwpog Aéywv: "Exw évevxovta Npépag, 8Tt AmwAET TV
AEQOATY POV Xl ETITTEVTO LETA BXEQAAWY, Xal EVOEWG EYEVETO BpavTOg.

"EXB@v 0dv 6 Myvés év tf) &iodwaia iy cdvtpopos éx tod @bfou thv d¢hé-
vTwv xai AaAnBévtwy adTd. émepwy el TV aitioy Tod xatéyovtog adToY TES-
pou tabta Swynoato Tols étalpotg adtod Tolg &t {Rat xal &v @ Kidouatt
Sidyouaty, mwg xai dtd TovTov udbwuey, 8Tt 0dx oty dMy) Beod mioTig el uy
uéwy tév Xplatiavdv.!8

This tale has the typical beginning of a biographical tale. Its first sentence
introduces into the narrative the hero whose body will soon become the space
of the marvelous. This is Theodore, a Christian sailor from Clysma (an Egyptian
city located at the head of the Gulf of Suez) whose conversion to Islam causes a
bodily transformation that one evening is witnessed by his colleague Menas on
the latter’s way to the church. Being a practicing Christian, Menas is deemed
worthy of the marvelous manifestation, which takes place in a setting that
is specifically designed both to prepare and to sustain the threat caused by
Theodore’s headless apparition.

A theatrical scene is created featuring Menas walking alone in the dark-
ness. Suddenly, he sees an absurd and grotesque sight: a headless human body

18  Anastasios of Sinai, Edifying Tales, ch. 6 (89—9o Heid); our own translation.
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walking. Through the storyteller’s use of the phrase ‘and behold’ (xal i300), the
gaze of the tale’s audience turns to what Menas sees and how he sees it. He
is startled by and feels curious about the apparition moving before his eyes.
He speaks to it, and his words, which are given in direct speech, are heard by
the tale’s listeners, who, along with Menas, hear the apparition’s voice. After
satisfying Menas’ curiosity, the apparition disappears, and thus the hero’s ini-
tial feelings of astonishment and curiosity are replaced by a strong fear that
becomes known to his fellows through his bodily trembling. His fear dimin-
ishes as he narrates his experience of the marvelous.

The tale concludes with a moral lesson taught by Theodore’s religious con-
version and subsequent monstrosity: Christianity is the only true religion, and
those who deny their Christianity lose their identity and humanity. This seri-
ous loss is allegorically represented through a headless body moving around,
violating physical order and thus provoking both wonder and fear. At the same
time, Theodore’s headless body reproduces his new, yet ‘godless’, religion that
is represented by a headless god (Akephalos) who in ancient magical texts
(dating from the second century Bc to the fifth century AD) is diversely identi-
fied with Osiris, Seth/Typhon, Bes, Helios, and Apollo, and is, among others,
associated with apparitions.!¥ By espousing an Akephalos god and joining his
followers, Theodore becomes headless, too.

In general, marvelous tales are characterized by a mysteriousness that is
accepted as part and parcel of everyday reality. While the marvelous defies
empirically defined reality by exaggerating the real, it also serves to assert the
impossible. Insofar as the tales tend to make repeated, yet restricted, use of
comparatively few marvelous features, these become predictable and there-
fore, at least to some extent, acceptable. Thus, the marvelous elements are
just as capable of reproducing, and thus valorizing, social situations as the
‘realistic’ features are. For example, marvelous representations of the body, as
Theodore’s tale shows, are imbued with desires as well as fears: the desire to
learn about the grotesque apparition and the fear that this knowledge brings.
The marvelous phenomenon, in whatever manifestation, is best seen and
known in person, thus functioning as the greatest proof of the claim to truth
of the witness, who, like Menas, will then share the marvelous experience with
others. The transformation of the experience into a tale constitutes not only
a challenge to available paradigms for making sense of an otherwise unfamil-
iar world, but also a challenge to the subjectivity of the witness-narrator who,

19 Goodison L., “Sunlight, Divination, and the Dead in Aegean Ritual Tradition’, in
Papadopoulos C. — Moyes H. (eds.), The Oxford Handbook of Light in Archaeology (Oxford:
2022) 185-206, at 197.
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through the narration, tries to make sense of a strange phenomenon that func-
tions as a means of edification.

1.3 The Supernatural Tale

Supernatural tales are the most frequent single-episode tales and the richest in
terms of their agents’ variations. As already suggested, the agents of supernatu-
ral tales are either divine or demonic figures that enter the human world and
interact with a human protagonist (e.g. in an ascetic’s battle against demons
and demonic temptations; in a person’s dreamlike or visionary encounter with
a saintly figure) or bring about the performance of a miracle (e.g. a dead per-
son’s resurrection; the healing of a deadly disease). In this category, we also
include tales whose episode centres on a protagonist’s descent into hell or
ascent to heaven through dreamlike or visionary experiences.

In addition to their variety of forms, the supernatural figures depicted in
the tales under investigation also serve different functions. There are angels,
appearing mostly as handsome men or eunuchs, who are dressed in expensive
attire and who frequently undertake roles such as that of the messenger, escort,
savior, and punisher. There are biblical and saintly figures (e.g. prophets, the
Virgin, apostles, martyrs, confessors, and bishops) in various appearances who
perform miracles, foretell the future, instruct, and punish. There are demons
in various guises who use various tricks attempting to make pious characters
abandon their Christian way of life, and who possess other individuals with the
intention of destroying them. Finally, there are undefined divine or demonic
figures manifesting themselves through bodiless voices and grotesque forms
that help or hinder the protagonists in their endeavors, either pious or sin-
ful. Concerning the supernatural figures who appear in person, they are often
depicted as quite fleshy. As such, they possess what Cox Miller has described
as ‘ephemeral corporeality’: ‘the supernatural agent’s body is invisible yet seen
as quite physical, touching both the man in the story and the reader’.?° This
is particularly relevant in the cases in which a supernatural figure touches a
character violently to serve various purposes (e.g. to achieve a cure; to punish;
to shake an ascetic’s steadfastness).

The great majority of supernatural episodes belong to the second type of
episodes identified by Todorov, since they ‘describe the transition from one
state’ to another.?! Through supernatural agency, for example, a seriously ill
character is healed completely, or the other way round: a healthy character

20  Cox Miller P, The Corporeal Imagination: Signifying the Holy in Late Ancient Christianity
(Philadelphia: 2009) 107.
21 Todorov, Introduction to Poetics 51.
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develops a disease; a sinful character repents, or vice versa: a pious charac-
ter commits a sin; a character’s ignorance turns into knowledge; and calam-
ity changes into blessing or blessing turns into calamity. The supernatural
tales included in miracle collections chiefly concern the transition from a
state of illness to that of health, while most supernatural tales incorporated
into our other collections deal with a character’s transition from ignorance to
self-knowledge and divine wisdom.

The following supernatural tale from Artemios’ miracle collection involves a
double transition: from illness to health and from ignorance to self- and divine
knowledge.

Another man, a Phrygian by birth named George, had swollen testicles
and, suffering in the extreme, was waiting for a cure by the martyred
saint. But this man chattered incessantly; for neither by night nor by day
was his mouth at rest, nor would he allow anyone to rest, and although
everyone censured him, he would not be quiet. So the saint appeared to
him in the small hours saying: ‘When day comes, withdraw from here.
Since if you remain another moment, I will double your hernia. For I hate
babblers. Rising early, he knew that he was cured and in accordance with
what was said to him by the holy martyr, so he acted and did not remain
but rejoicing went off blessing God.
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George, the human character of this supernatural tale, grows impatient as
Saint Artemios, who specializes in the healing of testicular diseases, post-
pones his miraculous cure. Despite his extreme suffering, George ‘chatters

22 Miracles of Artemios, ch. 8, ed. A. Papadopoulos-Kerameus, Varia Graeca sacra (St.
Petersburg: 1909) 1—75; trans. V.S. Crisafulli — JW. Nesbitt, The Miracles of St. Artemios:
A Collection of Miracle Stories by an Anonymous Author of Seventh-Century Byzantium
(Leiden — New York — Cologne: 1997) 93.
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incessantly’ without realizing that this is not proper behavior in the sacred
space housing Artemios’ relics (i.e. the church of John the Forerunner in
Oxia in Constantinople), and without paying any attention to the fact that
he becomes a real nuisance for his fellow patients also waiting, but patiently,
for the saint’s healing. It is primarily his (self-)ignorance and indifference to
the others’ situation that initiate the dreamlike epiphany of Artemios, whose
words have a humoristic effect which is created by the saint’s ambivalent
behavior: it appears both human and supernatural. By stating his disgust for
babblers, Artemios behaves like George’s fellow patients who, as pointed out,
also reveal their discomfort with the continuous chattering. By threatening to
worsen George’s suffering, on the other hand, Artemios exhibits his power to
miraculously cause — but also heal - testicular diseases.

As George and, along with him, the tale’s audiences realize when he wakes
up, Artemios was performing his cure while reproaching him within the dream.
Following the saint’s instructions, George leaves the church, yet he does not
cease talking, though in a completely different manner: his initial words of
misery are now replaced by words of eulogy which in contrast to the previous
ones are most desirable and welcome. In sum, supernatural agency in this epi-
sode effects both bodily and spiritual transformation. George’s great suffering
is transformed into grand happiness, and his ignorance concerning unpleasant
aspects of his character and saintly intentions turns into self-knowledge and
divine wisdom. He becomes both a healthy and a better man.

As the preceding analysis has hopefully made clear, despite their extreme
brevity and simplicity, single-episode tales from early Byzantium constitute
powerful narratives whose human, superhuman, and marvelous agents man-
age to engage their audiences’ senses and emotions. The episode, as defined
through its agent type, constitutes the building block of the early Byzantine
tale. It is a complete and free-standing narrative unit. As such, the episode
becomes essential not only for the tale’s creation, but also for its further devel-
opment, which is materialized in longer and more complex structures, such as
those of the multiple-episode tale and the frame tale. Multiple-episode tales
unroll through a series of episodes, whereas the even more complicated frame
tales develop through series of embedded episodes. But let us first examine
how a multiple-episode tale is structured.

2 The Multiple-Episode Tale

The multiple-episode tale does not have a unified or consistent length and
structure: the more the episodes, the longer the tale, and the longer the tale, the
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more complicated the structure. In terms of the types of episodes they involve,
multiple-episode tales might be divided into two groups: monothematic and
polythematic tales. Monothematic tales are those having episodes with the
same agent, (auto)biographical, marvelous, or supernatural. Polythematic
tales, on the other hand, include combinations of episodes with two differ-
ent agents (i.e. (auto)biographical and marvelous; (auto)biographical and
supernatural; marvelous and supernatural) or episodes with all three agents
(i.e. (auto)biographical, marvelous, and supernatural). The arrangement of
episodes in polythematic tales, which varies from tale to tale, is determined by
the author’s individual purposes, aesthetic, didactic, or other.

An indicative example of a short monothematic multiple-episode tale com-
prising just two episodes is the biographical story of Makarios the Younger
from Palladios’ Lausiac History. The tale reads as follows:

A young man named Makarios about eighteen years of age was play-
ing with his comrades along Lake Marea. He was pasturing animals and
accidentally killed someone. Telling no one about it, he went off to the
desert; he was so afraid of God and of man that he had no regard for
himself, and he stayed in the desert for three years without a shelter. [...]
Afterwards he built himself a cell and lived another twenty-five years
there. He was deemed worthy of the gift of spitting upon demons, and
he rejoiced in his solitude.

I spent quite some time with him, and I asked him how he felt about
his sin and homicide. He said that it was far from his thoughts, and that
he even rejoiced in it, since it was actually the starting point of his salva-
tion. He said, bringing testimony from Holy Writ, that Moses would not
have been deemed worthy of the divine vision and the great gift of writ-
ing inspired words if he had not fled to Mount Sinai in fear of Pharaoh,
because of the homicide he had committed in Egypt.

I do not say this to make light of homicide, but rather to show that
there are virtues which are due to circumstances, when a man does not
advance to good of himself. For some virtues are deliberately chosen and
others are dependent upon circumstances.
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The first two lines of the tale introduce the protagonist by giving just his name
(Makarios), age (18 years old), and occupation (herdsman). Makarios’ acciden-
tal killing of an anonymous young man initiates plot movement. Wishing to
repent for his crime, Makarios withdraws secretly to the desert. The severity of
his bodily renunciation is quite striking: he lives alone in the open air, endur-
ing the desert’s difficult weather conditions. No further explanation is provided
concerning the homeless phase of Makarios’ asceticism, but its specified time
frame (three years) highlights the hero’s continuous suffering, which renders
it even more praiseworthy. The second phase of Makarios’ ascetic life, which
is equally elliptically described, is marked by his sheltered feats and his ability
to perform exorcisms, which constitute the strongest proof of his deliverance
from his serious sin. The duration of this second phase is also given. It lasts
twenty-five years, that is, about eight times longer than the first phase, which
functions as a preparation for the second phase.

A third phase in the hero’s ascetic life — marked by a new paragraph in the
above quotation — is initiated through the appearance of another hero, the
storyteller and Makarios’ biographer, who is Palladios himself. In this third
phase, Makarios’ total isolation, characterizing the first two phases, is bro-
ken. Now Makarios acquires disciples and becomes a teacher of repentance.
Palladios, who, as he explains, had the chance to spend considerable time with
the protagonist, is very interested in hearing about Makarios’ experience of

23 Palladios of Hellenopolis, Lausiac History (BHG 1435-1438), ed. D.C. Butler, The Lausiac
History of Palladius, vol. 2: Introduction and Text (Cambridge: 1904) 1-169, ch. 15; trans.
R. Meyer, Palladius: The Lausiac History, Ancient Christian Writers: The Works of the
Fathers in Translation 34 (New York — Mahwah, NJ:1964) 51-52.



206 CONSTANTINOU AND ANDREOU

homicide and sin. However, he allows the tale’s audience to get only a very
sketchy impression of this experience, which appears as a duplication of the
biblical Moses’ corresponding experience. At this point Makarios’ biographical
tale ends.

In the last paragraph of the above quotation, Palladios briefly explains his
choice as a storyteller. In so doing, Palladios recalls Menas, the previously
discussed sailor from Anastasios of Sinai’s Edifying Tales, who, as Anastasios
remarks, narrates his experience of the marvelous — which is related to another
religion that is condemned by the author — to prove the truth of Christianity.
Here, Palladios highlights the reason why he is sharing Makarios’ previous
experience of such a serious sin as homicide. His intention, as he points out, is
to use this very experience as a moral lesson for the tale’s readers or listeners.
For Palladios, Makarios’ example constitutes a strong manifestation of the fact
that goodness might be a result of circumstances and not of innate ability. He
thus implies that had Makarios not committed homicide he would never have
become such a holy man. It is, in fact, due to the life he acquired in penitence
that his bios could be turned into the biographical tale which Palladios includes
in his Lausiac History, a work aiming at ‘increasing the [moral] strength’ of its
audiences, particularly when they are ‘afflicted with spiritual dryness’ (¢vduva-
M@aEL o€, x3v &v dxndia Tuyydvys).2* As already remarked, the function of a tale
as a moral lesson is common in the examined texts. This moral lesson often
appears as the very reason for a given tale’s inclusion in a particular anthology.

As for an example of a polythematic multiple-episode tale, a case in point is
the following narrative from the miracle collection of Thekla:

The miracle concerning myself [...] I will tell. ‘Anthrax’ is the name given
[...] to a certain malady [...]. I was greatly afraid [...] that the infection
[...] might put my entire life in jeopardy. [...]

I saw the virgin entering the place where I was sleeping. [...] After
entering and witnessing the wasps’ attack against me, [...] she scared
away that great swarm of wasps [...] and set me free from all those ter-
rible enemies. This is the vision which happened to me. But when day-
light appeared and began to shine, I found I had been delivered from that
fierce pain and suffering [ ...]. The miracle happened in this way and such
was its resolution. I will now recount the one which followed [...].

This youngster Basil — let me pass by now how he came to be bishop
and gained control of the church, {a tale) which does not deserve to be

24  Lausiac History, Prologue, 16.4; trans. Meyer, Palladius 29.
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narrated — began to rage against me [...] — for I [...] opposed this destruc-
tive election, as being an impure, unjust and profane act — and he contin-
ued to plot against me in every way possible.

Once he even fabricated a charge [...] and he excluded me from the
divine mysteries, as it is customary to exclude those who truly sin. [...]
A black pygmy filled with darkness and doom |[...] — Zamaras was the
name of this black man — this fellow seemed to approach me while I was
sleeping, and held out what we commonly call a tremisis [ ...]. This coin,
too, was dark and very black [...]. I took it against my will and without
pleasure, I must confess. For the dream seemed to me to be the sort of
prophecy auguring nothing good. The dream ceased at that point, just
as day was coming on, and, while I was still ruminating and disturbed by
this vision, our own white Zamaras [i.e. Basil] [...] imposed upon me the
sentence of my excommunication [...].

Once this had occurred, a great disorderly tumult of shouting arose
in the church and in the city, since everyone was amazed at the shame-
lessness and irregularity of the deed. My friends were downcast, as were
all those in authority, as many of them as knew what had befallen me.
Thomas, a holy man and beloved of God, [...] railed against Basil and
Euboulos, reproaching their ridiculous machination against me [...].
Relatives and friends were already preparing for battle against Basil
and Euboulos and were ready to do something rash against them. But I
restrained them from their impulse. [...] Then [...] I recalled my vision of
Zamaras, recognizing that those images had been symbols of these cur-
rent events, even a forewarning, and that now the evil would cease.

I was already in the second day of my excommunication and night
was falling. [...] The martyr stood at my side in a girl's appearance [...].
And taking my right hand, she gave me that very thing of which Basil
had wickedly deprived me. ‘Take this and be courageous, my child [...].
Having uttered [these words], she flew away [...]. But I stood up and
found my hand filled with an extraordinary fragrance. I [...] said to my
friends who were present: ‘Today |...] Basil will revoke the excommunica-
tion [...]! When the third day arrived, Basil summoned me and revoked
the sentence against me.
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Miracles of Thekla, ch. 12; trans. S.F. Johnson, “The Miracles of Thekla’, in Talbot AM. —
Johnson S.F. (trans.), Miracle Tales from Byzantium, Dumbarton Oaks Medieval Library 12
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This tale consists of six episodes which, as above, we have made discernible
by presenting each episode in a new paragraph. There are four autobiographi-
cal and two supernatural episodes, which are organized in the following man-
ner: autobiographical — supernatural — autobiographical — autobiographical
— autobiographical — supernatural. In other words, the tale starts with an
autobiographical episode and ends with a supernatural one. The two super-
natural episodes provide solutions to the hagiographer’s health and personal
problems as exemplified in the autobiographical episodes. Thematically, the
six episodes might be divided into two units, which the hagiographer pres-
ents as two distinct miracles that are combined in one tale: the hagiographer’s
miraculous cure (the first autobiographical episode and the following super-
natural episode), and the enmity of Basil against the hagiographer followed
by the miraculous end of the latter’'s excommunication (the subsequent three
autobiographical episodes and the last supernatural episode).

The first and shorter unit, which consists of two episodes, concerns the
hagiographer’s life-threatening disease (described in some detail) and its
miraculous healing. The night before his scheduled surgery in which one of his
fingers was to be amputated to prevent the infection’s spreading throughout
his body, Saint Thekla appears in a dream (also described in some detail) to
rescue the author’s finger and life through a healing that takes place in an alle-
gorical way.26 The martyr’s destruction of the murderous wasps that attack the
author in his dream functions as a symbol for the cure of a disease that ‘feels
like a hotly burning inflammation’ (Saxagg dyav xai proy@des),?” and, as we
shall understand by reading the tale’s second unit, it also symbolizes the sub-
sequent vanishing of Basil’s burning enmity against the hagiographer. Thekla’s
dreamlike epiphany does not just provide a supernatural solution to the
hero’s dangerous health problem. It also constitutes a powerful manifestation
of the fact that he is the martyr’s favorite protégé, who will once again be pro-
tected when facing Basil’s enmity — the central thread of the tale’s second unit.

The episode introducing the second unit explains the source and initiation
of Basil’s hatred against the hagiographer. The latter refrains from embed-
ding another tale into this tale — ‘which does not deserve to be narrated’ This
other account concerns Basil’s ascendance to the bishopric throne, which, as

(Cambridge, MA — London: 2012) 1-201, at 47, 49, 51, 53, 55. For ch. 12 from Thekla’s collec-
tion, see also Chapter 5 in this volume.

26  For allegorical healing dreams, and mainly for this particular one, see Constantinou
S., “The Morphology of Healing Dreams: Dream and Therapy in Byzantine Collections
of Miracle Stories”, in Angelidi C. — Calofonos G. (eds.), Dreaming in Byzantium and
Beyond (Aldershot: 2014) 21-34, at 33—34.

27  Trans. Johnson, “The Miracles of Thekla” 47, with minor changes.
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the hagiographer believes, being achieved by ‘impure’ and ‘unjust’ means and
machinations, deserves to remain untold.?® According to the hagiographer,
Basil developed a strong hatred against him because he openly opposed his
treacherous election as a bishop.

The following episode develops around the most striking display of Basil’s
hatred: the hagiographer’s excommunication, a charge normally imposed
against true sinners. The hagiographer is warned of this development by an
unpleasant premonitory dream that is an allegory of Basil’s villainous charge.
The last autobiographical episode revolves around the stark reactions of both
churchmen and laymen against the hagiographer’s excommunication. Our
hero undertakes immediate action in an attempt to prevent his friends from
preparing a battle against Basil and his supporter Euboulos.

The last episode has many parallels with the first episode. Here, too, the
author is greatly distressed. His previously imminent biological death is now
replaced by a social death provoked by the excommunication. The martyr
arrives once again in a dream to act as a deus ex machina. This time, however,
she looks different: she has the guise of a young girl. Yet her behavior does not
cease to be allegorical. She places something in the hero’s hand that symbol-
izes his right to be member of the church. This mystical substance is trans-
formed into an extraordinary fragrance when the hagiographer wakes up from
the dream. This very fragrance has a function key to the dream’s interpreta-
tion. The hagiographer concludes that the excommunication will soon end.
The next day — the excommunication’s third day — Basil is forced by the martyr
to summon the hagiographer and cancel the punishment. The excommunica-
tion’s end also brings an end to Basil’'s enmity, and the two men are on good
terms thereafter.

As the previous discussion of a monothematic multiple-episode tale and
its polythematic counterpart has shown, each episode of such a tale can be
approached and apprehended on its own, but its actual narrative power lies in
the fact that it constitutes part of a series of episodes that shape the tale. These
episodes are frequently connected with each other through transition words or
phrases. For example, these might indicate time (e.g. ‘it was still night’, v0& 3¢
1jv #t1; ‘once this had occurred), Tovtov 8¢ yeyovétog; 1 was already in the second
day of my excommunication and night was falling’, devtépag yoOv Npépag 1y
ot odayg mt Th dotvwwyaia xal THS vuxtog EmthaBoiays).2® They might also be
short interventions made by the storyteller pointing to the end of the previous
episode and the beginning of the next one (e.g. ‘The miracle happened in this

28 Ibidem, 51.
29  Miracles of Thekla, ch. 12,18, 72, g1; trans. Johnson, “The Miracles of Thekla” 49, 53, 55.
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way and such was its resolution. I will now recount the one which followed,
Kol t83¢ pév 16 Oadpa 08¢ Te Eoye wal @3 érededyoey. 8 8¢ épekiis el Epav).30

In multiple-episode tales, episodes are stitched together both thematically
and chronologically. For example, a series of (auto)biographical episodes is
strung together following the course of the protagonist’s life after the per-
formance of certain actions (e.g. homicide leading to repentance leading to
spiritual teaching) or in situations such as disease and enmity (e.g. the begin-
ning and development of the disease or enmity). The interchange of (auto)bio-
graphical and supernatural episodes, for instance, might serve purposes related
to the protagonist’s situation, with the latter episodes being the result of the
first ones. As the case of chapter 12 from the Miracles of Thekla indicates, super-
natural episodes follow autobiographical episodes to provide divine solutions
to central issues in the protagonist’s life.

3 The Frame Tale

Being anthologies, the examined texts are unavoidably framed by a prologue
and/or an epilogue in which the redactor-storyteller directly addresses his
audience, presenting among other things the general character of his work and
its sources, authenticity, purpose, and importance. The function of such frames
is as what the famous narratologist Gérard Genette has termed ‘paratexts’3!
According to Genette, a paratext ‘surrounds and extends’ a text ‘in order to pres-
ent it [...] to ensure the text’s presence [...], its “reception” and consumption’.32
In short, Genette proposes that paratexts attempt to ‘frame’ both positive
reception and ‘correct’ text understanding and interpretation. Likewise, the
paratexts of our texts — namely their prologues and epilogues — legitimize and
contextualize their collective and polyphonic character. Without this frame,
the texts would appear to be a haphazard accumulation of tales. Through the
frame, by contrast, the tales become part of a whole — a work that constitutes
a conscious gathering of oral tales which were written down by a pilgrim vis-
iting desert fathers or an ecclesiastic related to a miraculous saint’s shrine.
Surrounded by such a frame, the tales are presented as worthy of consump-
tion and consideration. All in all, the frame makes visible the necessity and

30  Miracles of Thekla, ch. 12, 41; trans. Johnson, “The Miracles of Thekla” 51.

31 Genette G., Paratexts: Thresholds of Interpretation, trans. ].E. Lewin, Literature, Culture,
Theory 20 (Cambridge: 1997).

32 Ibidem, 1, emphasis in original.
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importance of the work of the redactor, who seeks to provide the tales with
validity as fundamental cultural documents of early Byzantine Christianity.

In addition to their external frame, the works under discussion have sev-
eral internal frames which can be detected within their individual tales. One
of these internal frames might be another prologue and/or epilogue that
reproduces on a smaller scale the external frame of an anthology. The rest of
the internal frames, which form what we call here a ‘frame tale), establish a
tale-within-a-tale arrangement created through the presence of a primary sto-
ryteller who introduces further storytellers telling new tales that are embed-
ded in the frame tale. It is these storytelling frames that we are examining in
this final part of the present analysis.

In the History of Monks in Egypt, we read the following frame tale:

ON KOPRES

There was a priest called Kopres [...]. He was a holy man, nearly ninety
years old and the superior of fifty brothers. [...] When he saw us, he
embraced us and prayed for us. [...] But we asked him rather to explain to
us the virtues of his own rule of life. [...] He gave us an account of his own
life and that of his great predecessors [...].

ON PATERMUTHIOS

‘For example, there was a father who lived before us called Patermuthios.
He was the first of the monks in this place and was also the first to devise
the monastic habit. In his former life as a pagan, he had been a brigand
chief and a tomb robber, and he had become notorious for his crimes. But
he found the following occasion of salvation. [...]

He once [...] was taken up in a vision into the heavens. [...] He related
how he had eaten of the fruits of paradise, and he showed evidence of
the fact. For he had brought the disciples a large choice fig, deliciously
scented, to prove to them that what he said was true.

The priest Kopres who was telling us this story, being at a time a young
man, saw this fig in the hands of Patermuthios’ disciples, and kissed it,
and admired its scent. ‘For many years, he said, ‘it remained with his dis-
ciples, being kept as evidence of the father’s visit to paradise. It was of
enormous size. Indeed, a sick man had only to smell it and he was at once
cured of his illness [...].

‘These and even greater things, said Kopres, ‘were achieved by our
Father Patermuthios while performing signs and wonders. And other
such men have lived before us of whom the world was not worthy [...].
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While Father Kopres was telling us these stories, one of our party, over-
come with incredulity at what was being said, dozed off. [...]

He immediately woke up and told the rest of us who were listening to
Kopres, in Latin, what he had seen.

While he was still speaking to us about these things, a peasant carrying
a shovelful of sand came up and stood by him, waiting for him to finish
his discourse. We asked the father what the peasant wanted the sand for.
Hereplied [...] for the sake of your zeal and edification, because you have
come so far to see us, I will not deprive you of what may be edifying, but
will explain in the presence of the brethren what God in his providence
has effected through us.

The land bordering us was infertile. [...] For a worm developed in
the ear and destroyed the whole crop. Those farmers who had been cat-
echized by us and had become Christians asked us to pray for the harvest.
[...] at once their land became extremely fertile, more than anywhere else
in Egypt [...].

ON ABBA SOUROUS

‘Once Abba Sourous), said Kopres, ‘and Isaiah and Paul, all of them devout
men and ascetics, met one another unexpectedly at the river bank as they
were on their way to visit the great confessor Anough [...].

Abba Anough said to them, “[...] Everything I have asked from God I
have received at once. I have often seen tens of thousands of angels stand-
ing before God [...]”

Having spoken to us about these things and much else for three days,
he delivered us his soul. At once angels received it, and choirs of martyrs
led it up to heaven, while the fathers looked on and heard the hymns.
ON ABBA HELLE
‘Another father, called Abba Helle, had preserved since childhood the
ascetic life. He often carried fire to his neighbouring brethren in the fold
of his tunic [...].

When father Kopres had finished telling us these amazing stories and
other things even more wonderful, and had treated us with all customary
kindness, he took us into his own garden and showed us date-palms and
other fruit trees which he had planted himself in the desert. This had
been suggested to him by the faith of those peasants to whom he had said
that even the desert can bear fruit for those who have faith in God: ‘For
when I saw that they sowed sand and their land bore fruit) he said, ‘I tried
to do the same and I succeeded.
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Being one of the longest frame tales included in the History of Monks of Egypt,
comprising 360 printed lines, this frame tale consists of four different frames,
which together include eight embedded tales. The first frame is created by the
primary storyteller and author of the text, who starts telling the biographical
tale of Kopres, which involves two episodes until the point at which a second
frame or storyteller is introduced. The first episode concerns Kopres’ ascetic
and miraculous deeds. The second episode refers to the author’s and his com-
panions’ meeting with Kopres. So far, the tale appears to follow the pattern
and structure of two-episode biographical tales, such as that of Makarios the
Younger from Palladios’ Lausiac History, which was examined earlier. When
the primary storyteller and his companions ask Kopres to tell his own story, the
ascetic promises to ‘give an account of his own life and that of his predeces-
sors’. In so doing, Kopres initiates a second frame that is in turn interrupted by
other storytellers.

Kopres’ first story is a multiple-episode tale involving one of his predeces-
sors and teachers, Patermuthios. This rather long tale has fifteen episodes and
is polythematic, as it includes episodes from all three categories: biographical,

33 History of the Monks in Egypt, ch. 10-12; trans. Russell, “The Lives of the Desert Fathers”
82-92, with slight modifications.
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marvelous, and supernatural. It is possibly due to the tale’s many marvelous
and supernatural episodes that one of the listeners, a member of the author’s
group, is ‘overcome with incredulity’ and falls asleep. The episode with the
sleeping man breaks down Kopres’ second frame and brings us back to the
first frame. The primary storyteller takes over to tell the episode of the sleep-
ing man. In the meantime, the sleeping man, who receives a divine dream,
wakes up and starts telling his own supernatural experience, thus disrupting
the first frame once again and opening a third frame. Yet, while the man shares
his experience, we are informed by the primary narrator that a peasant arrives,
and we thus return to the first frame. The first frame is interrupted again by
Kopres, who is asked about the reason for the peasant’s presence.

At this point Kopres starts the narration of his second tale. This shorter
monothematic tale consists of four autobiographical episodes. Kopres explains
how he transformed the surrounding infertile land into a fertile one; how
he exposed the wrongness of a Manichaean who was leading people astray;
how he showed the incorrectness of pagan religion, convincing some pagans
to convert to Christianity; and what happened to the vegetables that a pagan
stole from his garden. Kopres’ second tale, like his first one, is open-ended.
Without any intervention from another storyteller, Kopres moves to this third
tale, which involves three other ascetics: Sourous, Isaiah, and Paul. After hav-
ing been miraculously informed about the imminent death of another ascetic
called Anough, the three men decide to visit him, wishing to hear from him for
one last time.

This single-episode tale on the three men’s mission is interrupted by
Anough’s own tale, as he introduces the fourth frame. This tale — the seventh
in sequence — has an autobiographical and a supernatural episode. He talks
about his acquisition of ascetic virtues and his supernatural experiences
with angels, saints (i.e. martyrs and confessors), and Satan. His storytelling is
abruptly interrupted by Kopres, who talks about Anough’s death, thus marking
the return to the second frame. Kopres, however, does not return to the story
of Anough’s three visitors. He goes on to relate another tale instead — his fourth
tale, that is, the eighth story of the frame tale. Kopres’ last tale is another poly-
thematic multiple-episode tale involving another desert father called Helle.
Like all his previous tales, Kopres’ final tale has no proper end. It is once again
interrupted by the primary storyteller, who brings us back to the first frame,
which closes with a third and last episode that belongs to the storyteller’s first
tale. The primary storyteller resumes the first frame through the phrase ‘When
Father Kopres had finished telling us these amazing stories [...]. He then goes
on to describe Kopres’ hospitality, which included a guided visit to his garden.
The primary storyteller’s tale on Kopres is another open-ended tale, which
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closes with Kopres’ words: ‘For when I saw that they sowed sand and their land
bore fruit, I tried to do the same and I succeeded..

As the analysis of this frame tale reveals, storytelling in this third and most
complex structure of early Byzantine tales operates on multiple levels with
diverse combinations of storytellers, tale structures (single-episode tale;
multiple-episode tale, either monothematic or polythematic), and audiences.
The first frame or level consists of the primary storyteller — the redactor of the
collection as a whole — and his audience of all readers and listeners at different
places and times throughout the centuries. The primary storyteller starts his
art of storytelling (level 1) by constructing a frame that will come to support a
highly elaborate tale structure.

While introducing the first frame, or the main framing story, the primary
storyteller introduces a new protagonist, Kopres, who becomes a storyteller
too, and initiates a second narrative level (level 2) containing its own audience,
who are Kopres’ visitors, including the primary storyteller and his fellow travel-
ers. At some point, the primary storyteller breaks the second level to initiate
the third one (level 3) through the episode of the sleeping monk who under-
takes to tell his own dreamlike experience. The now awakened monk’s listeners
are those of Kopres plus Kopres himself. When Kopres resumes his storytelling,
he creates a fourth narrative level (level 4) by introducing a fourth storyteller,
the hermit Anough.

Through the four storytellers and the narrative levels they create, a num-
ber of tales are enclosed within others. The primary storyteller’s tale boxes
eight tales, while Kopres’ tale on Sourous, Isaiah, and Paul embeds Anough’s
tale. Even though different storytelling levels are at work simultaneously, each
boxed tale is completed before the tale within which it is enclosed closes. The
variety of storytelling voices also creates an uncertainty concerning who is
telling the tale each time. The open-endedness of most tales, including those
of the first frame, gives the impression that the frame tale and the History of
the Monks in Egypt as a whole, and by implication all tales involving Egyptian
ascetics, are ongoing. They could go on forever.

In general, the arrangement of tales within the frame tales of the examined
corpus shows certain patterns of balance and repetition, stressing either simi-
larity between individual tales or contrast. For example, Kopres’ autobiograph-
ical tales and those he tells about his predecessors stress the similarities that
bring together their exemplary protagonists. The episode of the disbelieving
man, by contrast, highlights the differences among tale protagonists and also
audiences: those who believe the stories and use them as exemplars and those
who do not. The associations of resemblance and difference are established by
various devices, such as imagery, characters, situations, and words or phrases.
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These devices function independently to strengthen the internal cohesion of a
frame tale, but they also tighten a collection’s internal structure.

4 Conclusions

Through the preceding analysis, we have sought to establish a new theoreti-
cal framework for the study of hagiographical tales in early Byzantine hagio-
graphical collections. These tales may be divided into categories according to
their agents: biographical, marvelous, and supernatural. Their structural forms
are also three in number: the single-episode tale, the multiple-episode tale,
and the frame tale. An episode creates and sustains a single tale, while a series
of episodes form the more complicated structures of the multiple-episode tale
and the frame tale. In the two latter cases, episodes that, in one sense, are com-
plete, independent narrative units with a certain intrinsic value in themselves
are connected with other episodes and with a given frame. These connective
threads weave a broader context from which the tales or episodes derive a cer-
tain meaning that might be quite distinct from that of the tales told in isolation.

Early Byzantine hagiographical authors used the agents and structural
forms of tales in diverse ways according to the types of their collections and
their personal needs and tastes, as well as those of their audiences. Although
the biographical, supernatural, and marvelous agents are present in the tales
of all the examined works, certain collections showcase a preference for one
or another. For example, collective biographies favor (auto)biographical tales,
miracle collections are more interested in the supernatural, while collections
of edifying tales have the tendency to include marvelous tales.
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CHAPTER 9

Space in Edifying Stories: The Case of Anastasios

Sinaites
Markéta Kulhdnkovd
1 Introduction

The edifying story (or spiritually beneficial tale) is one of the most prolific
genres of early Byzantine hagiography.! At the same time, it is one of the most
concise Byzantine narrative genres, comprising one simple plot and its message
and reducing other elements of narration to a minimum, including descrip-
tions of space. That, however, does not mean that space is not important in
this genre. On the contrary: narrative space performs a series of functions and
often plays a decisive role in the overall effect of the story. As Charis Messis
noted, edifying stories usually focus on a relatively limited time span, but often
extend the narration in space — a feature that brings the genre closer to the
novel.2 The aim of this chapter is to look closer at the construction and func-
tion of space in this genre and to illustrate some principles with examples from
a rather neglected representative: the first collection of stories by Anastasios
Sinaites (c.630—701). I will suggest that, alongside substantial analogies and
genre-specific common features with other collections, the uniqueness of this
collection lies in the prominent function of space as narrative device.

1 The most complete and useful overviews of the genre are Binggeli A., “Collections of Edifying
Stories”, in Efthymiadis S. (ed.), The Ashgate Research Companion to Byzantine Hagiography,
vol. 2: Genres and Contexts (Farnham: 2014) 143-159 and Wortley J., “The Genre of the
Spiritually Beneficial Tale”, Scripta & e-Scripta 8/9 (2010) 71-91. See also the (incomplete)
list of the stories with abstracts in idem, “The Repertoire of Byzantine ‘Spiritually Beneficial
Tales”, Scripta & e-Scripta 8/9 (2010) 93—-306. For the treatment of the edifying story as an
independent genre, see also Kulhankova M., Das gottgefiillige Abenteuer: Eine narratologische
Analyse der byzantinischen erbaulichen Erzihlungen (Cerveny Kostelec: 2015) 13-21.

2 See Messis C., “Fiction and/or Novelisation in Byzantine Hagiography”, in Efthymiadis,
The Ashgate Research Companion 2:313-341. Some prominent examples of an extended
story space that includes many relocations in a broad area from various locations of the
Egyptian desert, villages, and cities to Jerusalem and Constantinople are offered by the
Dandel-Sketiotes-Dossier, see Kulhankova M. “I Went Aboard a Ship and Reached Byzantium:
The Motif of Travel in Edifying Stories”, in Mitrea M. (ed.), Holiness on the Move: Mobility and
Space in Byzantine Hagiography (London — New York: 2023) go—101, at 95-97.
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2 Anastasios’ Edifying Tales

While such collections of tales as the anonymous History of the Monks in Egypt,
Palladios’ Lausiac History, or Moschos’ Spiritual Meadow are widely known
and studied,? it is not the same case with Anastasios’ Edifying Tales. One of
the reasons for this is that it falls outside the period of early monasticism, in
which the genre emerged, and the collections from this period are studied as
a novelty illustrating the changed social and spiritual environment.* Second,
Anastasios’ oeuvre is rich, and some of his other works attract more scholarly
attention, again as important representatives of the period. This is the case
with the apologetic Viae dux, the didactic Questiones et responsiones, or the
exegetical Hexaemeron.® On the other hand, the Edifying Tales could seem, at
first sight, to be one more item in the series varying the already established
themes and motifs. A third and perhaps the most important reason for the
relative neglect of the collection is the lack of an accessible modern critical
edition.6 The two collections (thirty-nine and twenty-eight tales) were first

3 For a discussion of the History of the Monks in Egypt and the Spiritual Meadow, see also
Chapters 1, 5, and 8 of this volume.

4 See, e.g., Frank G., The Memory of the Eyes: Pilgrims to Living Saints in Christian Late Antiquity
(Berkeley — Los Angeles — London: 2000); Harmless W., Desert Christians: An Introduction
to the Literature of Early Monasticism (Oxford — New York: 2004); Minets J., “Palladius of
Helenopolis: One Author, Two Ways to Write”, Journal of Early Christian Studies 25 (2017)
411-440.

5 For a short and useful outline of Anastasios’ position in the Byzantine literature of the sev-
enth century see Haldon J., “The Works of Anastasius of Sinai: A Key Source for the History of
Seventh-Century East Mediterranean Society and Belief”, in Cameron A. — Conrad L.L (eds.),
The Byzantine and Early Islamic Near East, vol. 1: Problems in the Literary Source Material
(Princeton: 1992) 107-147. For detailed analyses of various aspects of Anastasios’ work, with
a focus on biographical, theological, and editorial issues, see Uthemann K.-H., Anastasios
Sinaites (Berlin — Boston: 2015) and idem, Studien zu Anastasios Sinaites (Berlin — Boston: 2017).

6 Asimilar case is the nearly contemporary Spiritual Meadow by John Moschos, which, although
much more popular than Anastasios’ Edifying Tales, lacks a modern critical edition as well.
In Moschos’ case the reason is the plethora of manuscripts and the complicated textual
tradition, but the result is the same: very poor scholarly literature compared to the impor-
tance of the collection. See the short accounts of this collection in Flusin B., “Palestinian
Hagiography (Fourth-Eighth Centuries)’, in Efthymiadis S., The Ashgate Research Companion
to Byzantine Hagiography, vol. 1: Periods and Places (Farnham: 2011) 199—226, at 213; and
Binggeli, “Collections of Edifying Stories” 146—147; for a more recent and detailed account
see Detoraki M., “Récits édifiants et hagiographie: A propos du Pré spiritual’, in Rigo A. (ed.),
Byzantine Hagiography: Texts, Themes and Projects (Turnhout: 2017) 167-178.
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edited by Francois Nau in 1902 and 1903.” The modern edition by André Binggeli
remains unpublished,® but one well accessible English translation of the first
collection is that by Daniel F. Caner, which is based on Binggeli’s new edition.?
Literary analysis supports the division of the material in two collections, sug-
gested first by Bernard Flusin and followed in Binggeli’s edition:1° the two
groups display differences in themes, focus, and narrative strategies; the differ-
ent character of the two collections is indicated already by their titles: Various
Tales about the Fathers of the Desert of the Holy Mount Sinai (Aupymoetg Sidgopot
Tepl TV €v TH) €pYuew Tod Lvd Spoug oaiwv matépwv) and Spiritually Beneficial and
Supportive Tales That Happened in Various Locations in Our Years (Awynpata
Puyw@eA) xal aTVpTIHd YEVOpEVA €V Slapbpolg TOTOIS ETTL TWY YUETEPWY XPOVWY).
Asis obvious, the connecting message of the latter collection is the evidence of
the superiority of the Christian faith over the Muslim one, while the first one
concentrates geographically on a particular monastic region and thematically
on experiences and events of the anchorites and monks living there, and thus
resembles the spirit of earlier monastic collections.!! Most scholars agree that
the collection was written around 660, i.e. shortly after the Arab conquest of
the Sinai Peninsula.!? Karl-Heinz Uthemann, on the other hand, argued for an
earlier date, the third decade of the seventh century.!® Similarly, whereas most
scholars agree on Anastasios’ authorship of both collections, Uthemann con-
siders the first collection inauthentic.'* The present chapter does not aim to
contribute to the debate on these questions of dating or authenticity. Instead,
it will argue that, regardless of when and by whom precisely the first collection,
as edited by Binggeli, was written down, it consists not of randomly collected

7 Anastasios of Sinai, Edifying Tales, ed. F. Nau, “Le texte grec du moine Anastase sur les
saints peres du Sinai”, Oriens Christianus 2 (1902) 58-89; and F. Nau, “Le texte grec des
récits utiles a 'dme d’Anastase (le Sinaite)”, Oriens Christianus 3 (1903) 56—75.

8 Binggeli A., Anastase le Sinaite: Récits sur le Sinai et Récits utiles a [d@me (Ph.D. dissertation,
University of Paris 1v: 2001).

9 Caner D.F. (trans.), History and Hagiography from the Late Antique Sinai (Liverpool:
2010) 174-196. There is also a modern edition of the Vatican manuscript containing the
so-called third collection, which is in fact a version of the second collection; ed. S. Heid,
“Die C-Reihe erbaulicher Erzihlungen des Anastasios vom Sinai im Codex Vaticanus
Graecus 2592", Orientalia Christiana periodica 74 (2008) 71-114.

10  Flusin B, “Démons et Sarrasins: Lauteur et le propos des Diégémata stériktika d’Anastase
le Sinaite”, Travaux et mémoires 11 (1991) 380—409.

11 Binggeli, “Collections of Edifying Stories” 149.

12 Chitty D., The Desert a City (Oxford: 1966) 171; Caner, History and Hagiography 173.

13 Uthemann, Anastasios Sinaites 422—460.

14  Ibidem, 462—463.
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tales, but of carefully organized material, while space plays an important role
both as an organizing and as a characterizing element that contributes to the
construction of character.!>

3 Narrative Space and Spatial Reality

In comparison to other narratological categories, such as the narrator, focaliza-
tion, and especially time, space was considerably late in attracting the atten-
tion not only of literary theorists,!6 but also of scholars of humanities and
social sciences in general, and this is even more true for Byzantine Studies.!”
With regard to Byzantine literature, until recently there was only one topic
related to space that received much scholarly attention: the ekphrasis.1® Only
in the last few years have various aspects of space as narratological category
and device started being explored and appreciated by students of Byzantine
literature, often with the help of methods and tools of narratology,!® a branch
of research which this chapter aims to join.

It is well known that, regardless of how much attention is devoted to the
presentation of space in a narrative, it can never be presented in totality: only
a — richer or poorer — selection of details is ever offered to the recipient.?? To
outline the facets of space offered in Anastasios’ stories to the recipients, as a
base on which they construct the narrative world in their imagination, I will

15 For various functions of space in narrative see, e.g., de Jong L].F., Narratology and Classics:
A Practical Guide (Oxford: 2014) 122-129.

16  Cf, e.g, ibidem, 105-106. It is symptomatic that in the founding work of classical nar-
ratology, there are three chapters devoted to different aspects of narrative time (order,
duration, frequency), but no single section focused on space; cf. Genette G., Narrative
Discourse: An Essay in Method, trans. J.E. Levin (Ithaca, NY: 1980 [1972]).

17 Cf. Veikou M., “Space in Texts and Space as Text: A New Approach to Byzantine Spatial
Notions’, Scandinavian Journal of Byzantine and Modern Greek Studies 2 (2016) 143-175, at
143-147.

18  For bibliography see, e.g., Veikou M. “Telling Spaces’ in Byzantium: Ekphraseis, Place-
Making and ‘Thick Description”, in Messis C. — Mullett M. — Nilsson 1. (eds.), Storytelling
in Byzantium: Narratological Approaches to Byzantine Texts and Images (Uppsala: 2018)
15-32.

19  Cf,e.g., RoilosP. (ed.), Medieval Greek Storytelling (Wiesbaden: 2014), see esp. chapters by
Dirkse S. and Cupane C.; the section “Space and Storyworlds” in Messis — Mullett — Nilsson,
Storytelling in Byzantium, see esp. chapters by Soderblom Saarela E., Vukasinovi¢ M., and
Weller A.; Mantova Y., “Space Representation in the Life of St. Gregentios and the Life of
St. Nikon the Metanoite”, in Rigo, Byzantine Hagiography 157-165.

20  deJong, Narratology and Classics 105.



SPACE IN EDIFYING STORIES 225

use the categorization proposed by Marie-Laure Ryan.2! In each narrative, she
distinguishes five levels of space: spatial frames, setting, story space, narrative
world, and narrative universe.

Spatial frames are ‘the immediate surroundings of the actual events’ In
Anastasios’ first collection these are typically open-air locations such as places
somewhere in the desert or gardens near monks’ abodes. When the action takes
place inside, it is mostly in chapels, monks’ cells, or caves. Setting is, according
to Ryan, ‘the general socio-historico-geographical environment in which the
action takes place’2? In the case of the text in question, it is the Sinai desert
during the first half of the seventh century.?3 Story space is ‘the space relevant
to the plot, as mapped by the actions and thoughts of the characters’24 It is
formed also by locations that are just mentioned in the text, without becom-
ing the setting of the narrated events. Thus, although the setting of the tales
in the discussed collection does not move from the Sinai region, the story
space also includes, e.g., Constantinople or Cyprus, which are mentioned from
time to time.

A further layer is the narrative (or story) world: ‘the story space supple-
mented by the reader’s imagination on the basis of cultural knowledge and
real-world experience’?5 Since the recipient’s imagination is involved, differ-
ent audiences may construct very different narrative worlds: Anastasios’ fellow
monks would create one narrative world, Anastasios’ contemporaries living in
the capital who never visited Sinai a different one. Yet other narrative worlds
are created by modern readers, again depending on their own experience or
lack of experience with the location. The fifth and last layer, according to Ryan,
is the narrative universe. It is the world ‘presented as actual by the text plus all
the counterfactual worlds constructed by characters as beliefs, wishes, fears,
speculations, hypothetical thinking, dreams, and fantasies’, 26 and we can add,
for the type of literature we deal with, also visions and miracles. In Anastasios’
stories, the narrative universe is completed by various spaces, typically gardens,

21 Ryan M.-L, “Space’, in Hithn P. — Pier J. — Schmid W. — Schéonert J. (eds.), The Living
Handbook of Narratology (Hamburg: 2014) 420—433, at 421-423.

22 Ibidem, 421—422.

23 Note that the terminology is not unified. As with many other narratological terms, indi-
vidual scholars coin their own terminologies, which are often not compatible. So, de
Jong uses these two terms in quite opposite meanings: setting means for her roughly the
same as spatial frames for Ryan, while she understands frames as ‘locations that occur in
thoughts, dreams, memories, or reports), cf. de Jong, Narratology and Classics 107.

24  Ryan, “Space” 422.

25  Ibidem.

26  Ibidem.
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appearing and disappearing in the desert, with which I will deal in more
detail below.

As a hagiographical genre, the beneficial tale aims to communicate religious
truths and to achieve edifying purposes rather than to mirror the full objec-
tive reality in the sense in which it is claimed by historiography. But still the
narrated stories are set in existing locations that the recipients, at least theo-
retically, could reach and experience by themselves — and especially the tales
whose actions take place in the ‘exotic’ monastic and eremitic regions as a part
of their beneficial purpose claimed to mediate the spatial reality of this special
environment.

Nevertheless, the spaces of the examined tales are fundamentally affected
by cultural and personal circumstances. The cultural part, as Catia Galatariotou
has pointed out, is ‘built with the symbolic bricks and mortar of assumptions,
attitudes, and mentalities collectively held by members of the culture in which
the text was produced’?” The personal circumstances consist of the author’s
actual physical and psychical condition, intentions, and experiences, all that
being mirrored in the narrative. Margaret Mullett pointed out that there is one
more layer that has to be taken into consideration, namely the literary one: ‘the
literary context, generic discourse and the horizon of expectations of the tex-
tual community’.?8 Thus, regarding the construction of space, we have to look
at whether a certain motif or way of expression is part of the literary tradition
and conventions, before we ascribe it to the personal subjective experience of
the author. This is doubly important for Byzantine literature, whose main artis-
tic principles were imitation and variation of literary predecessors.2%

In sum, when interpreting a (Byzantine) text which makes some claim to
reflect reality — and let us limit ourselves to the spatial reality which is the
focus of this chapter — we have always to keep in mind that there are four
degrees of mirroring reality which together produce the final image. First,
there is the level of factual reality, which provides generally indisputable and
independently verifiable information. To take an example from the first col-
lection of Anastasios Sinaites: there is a chapel on the Holy Peak of Sinai.
Second, there is the level of cultural reality, which renders a collectively held
interpretation of factual reality influenced by the system of convictions and
ideologies of a particular culture. For example, for Anastasios Sinaites and his

27  Galatariotou C., “Travel and Perception in Byzantium’, Dumbarton Oaks Papers 47 (1993)
221-241, at 222—223.

28 Mullett M., “In Peril on the Sea: Travel Genres and the Unexpected”, in Macrides R. (ed.),
Travel in the Byzantine World (Aldershot: 2002) 259284, at 283—284.

29  Cf Papaioannou S., “Theory of Literature’, in idem (ed.), The Oxford Handbook of Byzantine
Literature (Oxford: 2021) 76-109.
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contemporaries and religious companions, Mount Sinai is the Christian holy
peak par excellence.

Further, there is the level of personal reality, which mirrors the subjective
perception of the author: the desert of Sinai is inhospitable, inaccessible,
and terrible,3° but, simultaneously, it is ‘our desert’ (1 xaf” Hpdg Epnuog),! a
miraculous space, now, in the times of the storyteller, stained and defiled by
the arrival of barbarians.32 We have to be especially cautious about confusing
the personal reality with the fourth and last level, that of textual reality, which
includes the use of certain motifs, strategies, or intertextual allusions deter-
mined by the rules of the genre rather than by extra-literary experience.

To take again an example from Anastasios’ first collection, the frequent bib-
lical allusions and parallels, both in motifs and in wording, can be mentioned.
So, for example, in 1.11 Abba John the Sabaite washes the feet of a young dis-
ciple who is going to be the future abbot of the Sinai monastery, specifically the
most known until modern times, John Klimax.33 This prophetic gesture follows
the passage taken from the Gospel of John where Jesus washes the feet of his
disciples. The spatial constellation remains the same: ‘When the old man — the
Sabaite — saw them, he got up, poured water into a small basin and washed
the feet of the disciple and kissed his hand’3* ("Q¢ o0v &l8ev adtols 6 Yépwy, 6
Tafaityg, avactag EBaiev Udwp €l mapdy Aexdvy xal Evie Todg Todag Tod paby-
00 xal Yomdoato adtod v xelpa).3% In another tale, the same Abba John the
Sabaite heals a blind coney pup with mud made from clay and his own spit just
as Jesus does for a blind man in the New Testament.?6 Similarly, the repeated
challenge to those who have experienced a miracle not to reveal it to anyone is
to be read in connection with similar appeals in the Bible.3”

30  Cf e.g. Anastasios, Edifying Tales, 1.3.1; 1.8.1—2; 1.17.2. I adopt the numbering of the tales
according to Binggelli’'s edition (Binggeli, Anastase le Sinaite), which is also used by
Caner, History and Hagiography from the Late Antique Sinai where also references to Nau'’s
numbering are included.

31 Ibidem, 1.8.1~2, 1.17.2.

32 Ibidem, 1.51-2. According to Uthemann, Anastasios Sinaites 423—430, these barbarians
were not Arabs, but Persians.

33 John Klimax, whom Anastasios knew personally, acts or is mentioned in several tales of
the collection: Anastasios, Edifying Tales, 1.3, 9—12, and 16. For Klimax’s agency at the Sinai
monastery see Chitty, The Desert a City 172-175.

34  Trans. Caner, History and Hagiography 181. Cf. John, 13:5: ‘After that, he poured water into a
basin and began to wash his disciples’ feet, drying them with the towel that was wrapped
around him’; elta BdMer Bdwp eig év vimthpa xart ipEato vimtew Todg Tédag AV pabytdv xo
éxpdooe @ Aevriw @ v Sielwopuévos.

35  Anastasios, Edifying Tales, 1.11.5-7.

36  Ibidem, 1.23.5-7, cf. John, 9:6.

37 Ibidem, 1.1.20—21; 119, cf. John, 5:14.
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Another example of the genre’s textual reality concerns the almost formu-
laic incipits of the tales, responding to three basic wh- questions: ‘who, when,
and where’, imposed by the already established tradition of the genre: ‘Five
years ago another brother became an attendant on the same Holy summit. He
was an Armenian called Elisha3® (Kal €tepog 8¢ Tv dSeAp@v Tpd ToUTWY TGV
TEVTE XPOVwY YEVEUEVOS Stocovyting &v Tf) ayla Kopuefi. 'EAgaaiog Aeydpevos).39 In
the next section, we will have a look at how the cultural reality of a model text
or group of texts gradually becomes part of the textual reality of the genre in
connection to space.

4 Spatial Principles: Dichotomy, Liminality, Heterotopia

I suggest that there are three principles chiefly constituting the cultural real-
ity of space in the genre of beneficial tale: the dichotomy between the pro-
fane and the sacred space, the liminal character of the space, and the specific
character of space which deviates from its normal, everyday functioning — the
Foucaultian ‘heterotopia’.

The story space of the early monastic tradition was constructed upon the
contrast between the ‘secular world’ and the ‘desert’ oikoumeneé and eréemos, the
profane and the sacred space.*® With edifying stories, a gradual convergence
and mingling of the two (at first wholly separated) spaces of the monastic and
secular worlds can be traced. In the earliest collection, the History of the Monks
in Egypt,*! the opposition between the desert and the world outside is deter-
mining; in the Daniel-Sketiotes-Dossier,*? the desert serves as a peaceful harbor
but the holy is mostly hidden (and uncovered in the course of the narration) in
the secular world; and in the Spiritual Meadow of John Moschos,*3 the sacred
and the secular space are consistently mingled and brought together.

38  Trans. Caner, History and Hagiography 178.

39 Anastasios, Edifying Tales, 1.6.1—2.

40  See especially Chitty, The Desert a City passim; cf. also Saradi H.G., “The City in Byzantine
Hagiography”, in Efthymiadis, The Ashgate Research Companion 2:412—452.

41 History of the Monks in Egypt (BHG 1333-1334), ed. A.-]. Festugiére, Historia monachorum
in Aegypto, Subsidia hagiographica 34 (Brussels: 1961).

42 Daniel of Sketis, Narrations (BHG 2099z—2102f, 79-80, 121-122, 618, 2255, 2453), ed.
B. Dahlman, Saint Daniel of Sketis: A Group of Hagiographic Texts, Studia Byzantina
Upsaliensia 10 (Uppsala: 2007).

43 JohnMoschos, Spiritual Meadow (BHG 1440f-1442z), ed. in Patrologia Graeca 87.3:2852—3112.
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The case is the same for Anastasios’ second collection,** whereas in the first
collection this dichotomy is almost entirely cancelled. Not only does the secu-
lar world not form part of the setting, but almost not even of the story space
and the narrative universe. Only a handful of scattered mentions of the world
beyond the Holy Mountain can be found in the whole collection.*> The dichot-
omy of the story space is replaced by a continuum, both in the vertical and in
the horizontal direction. There are places that are, so to speak, more sacred
than others: the closer one approaches to the Holy Peak,*® or the further one
goes into the desert,*” the more dangerous the space is and, simultaneously,
the closer is the sanctity and the bigger the miraculous power of the place.*8
Other dichotomies are also present, such as the contrast between the human
and the animal worlds and between life and death,*® but these do not deter-
mine the story space.

If we proceed to the level of the narrative world, another kind of dichot-
omy emerges: it is the one between the human and the divine. To put it dif-
ferently, the narrative space of the first collection is a liminal space where
the human world meets the divine. The concept of cultural liminality, first
described by Arnold van Gennep as the state and process of transition from
one phase of a transitional ritual to another,5° can be linked to many situ-
ations, connected not only to religions but to any transformative or transi-
tional phase of human life.5!

For the needs of the analysis of edifying story as a genre, it seems useful to
combine liminality with Michel Foucault’s concept of ‘heterotopias’: a term des-
ignating places whose function and order are different from those of normal,

44  Cf Kulhankova M., “Zwischen Wiiste und Welt: Die Konstruktion des Raumes in den byz-
antinischen erbaulichen Erzéahlungen’, Byzantinische Zeitschrift 108 (2015) 715—733; Della
DoraV,, Landscape, Nature and the Sacred in Byzantium (Cambridge: 2016) 132-134.

45  Anastasios, Edifying Tales, 1.9.3—4, 15, 20, 26, 29.

46  Ibidem, 1.1-7.

47  Ibidem, 1.25.3.

48  Ibidem, 1.9, 14,17, 21, 25.

49 Ibidem, 1.21, 23, 24.

50  Van Gennep A., The Rites of Passage (Chicago: 1960 [1909]).

51 With a special focus on Christianity and pilgrimage, the concept was further developed
by Victor and Edith Turner, who also focused on the specifics of the sharing of a limin-
oid experience by a group of people (communitas). In contrast to liminal experience, the
liminoid experience is optional and does not result in a change of status; cf. Turner VW. -
Turner E., Image and Pilgrimage in Christian Culture: Anthropological Perspectives (New
York: 1978) 1-39 and 253—254. This type of liminality is most characteristic for the History
of the Monks in Egypt, where the frame story depicts the pilgrimage of a group of monks.
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everyday life.52 This concept is no longer unknown in the study of Byzantine
literature and culture. Recently, Myrto Veikou and Ingela Nilsson have used it
to show how the heterotopic character of ports and harbors is represented in
Byzantine literature.53 In a previous publication, I have also pointed out the
heterotopic function of ships and graves particularly in the edifying story.5*

In her recent dissertation, Myrto Veikou took an important step forward
in the theoretical approach of space in Byzantine hagiography while comple-
menting the two aforementioned concepts with more recent approaches of
cultural geography. She suggested the conception of in-between spaces which
‘lay in a continuum that has two very different extremes — such as “human”
and “divine” [...] — as distinct hybrid categories’>5 These in-between spaces are
liminal worlds, often ‘pending between the earthly and the heavenly, where
space is simply fluidified on a vertical axis, as Veikou put it.56 In the edifying
stories, typical in-between spaces include a grave, a temple, an ascetic’s cell,5”
and other spaces where a kind of communication between the earthly and
the divine is enabled.>® Turning back to Anastasios’ first collection, it can be
argued that the whole story space of the Sinai desert is an in-between space
filled in with smaller in-between spaces that form the spatial frames of the
particular tales, as will be illustrated in the following section.

52 Foucault M., “Of Other Spaces: Utopias and Heterotopias”, in Leach N. (ed.), Rethinking
Architecture: A Reader in Cultural Theory (New York: 1997 [1967]) 330-336.

53  Veikou M. — Nilsson I, “Ports and Harbours as Heterotopic Entities in Byzantine Literary
Texts”, in Carnap-von Bornheim C. — Daim F. — Ettel P. - Warnke U. (eds.), Harbours as
Objects of Interdisciplinary Research: Archaeology, History, Geosciences (Mainz: 2018)
265-277.

54  Kulhankova M., Das gottgefillige Abenteuer 86—89.

55  Veikou M., Spatial Paths to Holiness: Literary ‘Lived Spaces’ in Eleventh-Century Byzantine
Saints’ Lives, Studia Byzantina Upsaliensia 22 (Uppsala: 2023) 84-8s.

56 Ibidem, 111.

57  Cf. Brooks Hedstrom D.L, “The Geography of the Monastic Cell in Early Egyptian
Monastic Literature”, Church History 78 (2009) 756—791.

58  Cf.also Brown P., The World of Late Antiquity: AD 150—750 (London 1971) 96-102, and idem,
The Body and Society (New York 1988) 216—219. For some of the heterotopias in edifying
stories, e.g. monastic cells, cf. also the concept of ‘hierotopy’ defined by Alexei Lidov for
the creation of sacred spaces: Lidov A., “Hierotopy: The Creation of Sacred Spaces as a
Form of Creativity and Subject of Cultural History”, in idem (ed.), Hierotopy: Creation of
Sacred Spaces in Byzantium and Medieval Russia (Moscow: 2006) 32—58.
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5 Organizing and Characterizing the Function of Space

Anastasios exploits in numerous ways the potential of three chief topoi of
Christian monastic topography that Veronica della Dora pointed out: the
mountain, the desert, and the garden.5® Sometimes he uses them separately
and at other times he combines them with each other. In the first collection,
topography decisively affects the shape of the whole work. The first seven
tales concern miraculous events that took place at the very peak of the Holy
Mountain. This prominent placement, as André Binggeli noted, suggests ‘that
the holy place itself contributed to the holiness of the Fathers who lived in the
surrounding deserts’.60 It is therefore a different case from the earlier collec-
tions, where the ascetics turn the desert, originally the utmost hostile place,
inhabited by demons, into a miraculous heterotopia.®! Furthermore, the choice
to open the whole collection with a passage dedicated to a specific location
indicates not only the importance of this location, but also the importance of
space as such and urges the recipient to pay special attention to space also in
the following parts.

Moreover, in the first seven tales space functions as a metaphor for spiri-
tual ascent, as a sort of ‘ladder to heaven’é? (to allude Anastasios’ fellow monk
John Klimax): the higher the characters ascend, the closer they come to the
holy. The first seven tales narrate various visions and miracles happening to the
monks ascending to the top, with the holy fire as a frequent coulisse:

As they approached the shrine [of prophet Elijah on Mount Horeb],
behold! They saw it blazing inside like a fiery furnace, with fire flickering
out of all of its windows. When the disciple saw the vision it made him
shudder, but the old man reassured him, saying, ‘What are you afraid of,
my child? They are angelic powers, our fellow slaves. Don’t be a coward.
In heaven, they venerate our nature, not we theirs. And so, as into a fur-
nace, they fearlessly entered the shrine and prayed.3

[Mwoidoavtes 0dv 6 vad i8od Bewpodaty adtdv Evdov g xduvoy Tupds xal-
bpevov, xai 16 Thp YAwooilov xal e&epyduevoy Ot Shwv t@v Bupidwv adtod. ‘O
Yobv pabntig Beacduevos EppiEe v dmtaciav, 6 8¢ émotdng EBapoomolet

59  For a recent thorough study of these topoi, see Della Dora, Landscape, Nature and
the Sacred.

60  Binggeli, “Collections of Edifying Stories” 150.

61 Cf. Della Dora, Landscape, Nature and the Sacred 126—129.

62 Ibidem, 165-166.

63  Trans. Caner, History and Hagiography 174. The holy fire acts also in 1.4 and 6.
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adtdv Aéywv: Ti poPel @ téxvov; Ayyehucal duvdpes elat, ahvdouvdot Hudv elot.
My Sethidayg adTol TV NHETEPAY GUTY TPoaxLVOlaLY €V 0Dpavols, oy NMELS
TV atdv. OBt odv &g v xauive dpoPot eloerdévres év T vad niEavto.64

The tales of this group present the intimate experiences of one or two monks
(with one exception of a group experience in tale 1.4) which were testified
unwittingly and unintentionally through the monks’ shining faces:

When the custodian saw them, he observed that their faces were glori-
ously shining as the face of Moses once shined. He said to them, ‘What
was it that you saw on your ascent?’ Since they wanted to keep it secret,
they said, ‘Nothing, Father’ Then the custodian, who was himself a slave
of the Lord, spoke to them once more: ‘Believe me, you saw a vision, for
behold! Your faces are beaming with the glory of the Holy Spirit’ They
made obeisance before him and begged him not to tell anyone.

I8awv odv adtods & mapapovdplog elde T& mpdowna adTdV dedofuopéva xal
Adpmovta xadd mote 10 Mpdowmov Mwuaéwg, xal Aéyet mpdg adtoldg: Timote
gBedoacbe dvepydpevoy; Of 3¢ Stodabely Bouvdduevol Aéyouay: Oxi, mdTep.
Tote Aéyer maAw mpodg adTodg 6 mapapovdplog xal avtoeg SobAog Kuplov
vmapywv: Iiotevoov, ontaciov Tva édedoaabe, xal idod Td mpdowma LGV
&x\dumovat v 86Eav tod dryfov Tvedpatog. Badvreg odv adtd uetdvolow
mapoxdiecay pndevi Bopprioat.65

Toward the end of the collection, there is another group of seven tales con-
nected by the main spatial motif: a place appearing and disappearing amid
the desert, or a place where characters appear, disappear, or are transformed
(tales 30—36). These places are found at remote spots, often in deep ravines,6
having the shape of a garden.5” The heroes of this group are anchorites, both
living and dead, who exceed the average monks in spirituality. The garden is as
powerful a topos of monastic literature as the mountain. When used together
with the third topos, the desert, gardening the wilderness becomes a metaphor
for spiritual transformation.® In one of these tales an elder takes his disciple
into the desert in search of anchorites. At the bottom of a valley, they see a cell

64  Ansastasios, Edifying Tales, 1.1.7-13.

65  Ansastasios, Edifying Tales, 1.15—-22; trans. Caner, History and Hagiography 174-175.
66  Ibidem,1.30, 32, 35.

67  Ibidem,1.31, 34, 35.

68  See Della Dora, Landscape, Nature and the Sacred 133-137.
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with various fruit-bearing trees surrounding it. As they are descending toward
the place, they hear voices welcoming them, but when they arrive, the whole
place disappears.5® The narrator of another tale is luckier and finds himself
within such a garden:

Once when I was shepherding my goats in winter, I suddenly found
myself by a garden with fruits of all sorts and a small spring of water.
I saw an elderly man sitting at the spring and a great number of wild goats
coming to drink. As I stood there astonished by the things that I saw, the
old man told me, ‘Take as much fruit as you can carry in your sack.

Iotpaivovtds pot mote alyidior T@ yepudvt, Eaiepvng, ndpebny TAnaiov xymiov
mavtoloug xapmods Exovtog xal myyddy Udatog, xal 6pd dvlpa yvpaiéov
&v 10 Tyadiw wabpevov xal mARGog aiyorypiwy Epxomévy xal TIVEVTWY.
OapPovpévou pov odv, eraty, éml Tolg dpwpévols Aéyel mpdg pe 6 Yépwy:
"Entapov xapmots eig 6 palddv oov 8ooug Pactdoat Stvasar.70

When the narrator comes back the next day, he only finds the herd of goats.
The next tale narrates a story about a place where three (probably dead)
anchorites disappear until the second day. The tale concludes with the fol-
lowing commentary: ‘For it is the custom of the holy anchorites, both in life
and after death, to reveal themselves and to conceal themselves whenever
they want, by power of God’ ("Efcg yap todto tolg drylots dvaywpytals xai év {wi
xal peta Bavartov, 8te BéAovay palveaba, xal éte Béhovawv xpdmteaat Tf Suvduet
t0d Oe00).”!

Between these two longer sections of a sacred heterotopia located at the top
of the mountain and several heterotopias of the remote desert, there are more
than twenty tales which are set in different places in the desert around Mount
Sinai, the xad’ nuag €pnuog, named as Tourba, Goudda, Arselau, or Malocha.”
These combine inhospitality and inaccessibility with everyday miracles tak-
ing place in in-between spaces. The most frequent spatial frame is a place by
a grave, where communication between the living and the dead occurs and
where God’s signs are manifested.”® For instance, a virtuous deceased ascetic
repetitively throws out of the tomb a neglectful brother who died after him and

69  Anastasios, Edifying Tales, 1.30.

70  Anastasios, Edifying Tales, 1.34.5-10; trans. Caner, History and Hagiography 192.

71  Anastasios, Edifying Tales, 1.31.12—14; trans. Caner, History and Hagiography 191.

72 For probable identifications of these places see Dahari U., Monastic Settlements in South
Sinai in the Byzantine Period: The Archaeological Remains (Jerusalem: 2000).

73 Anastasios, Edifying Tales, 1.8-10.
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was buried with him, until the monastery’s hegumen arrives to have a word
with him.” Another frequent type of space is an open location where the des-
ert Fathers perform miracles involving various animals, such as goats, coneys,
snakes, and leopards. In these cases, the human and animal worlds meet in
an in-between space where natural rules are inverted through the miraculous
powers of the Fathers, who tame the wild animals. When, for example, a Father
laments because his modest garden is repeatedly devastated by coneys, a leop-
ard comes to his feet. After the Father’s plea, the beast stays by him for several
years protecting his garden.”

Many of the examined stories take place in the open space of nature. In
other tales, the exact spatial frames are not specified. The enclosed space is
foregrounded and thematized only in the first collection’s last three tales. For
the heroes of tales 37 and 38, it is necessary to undergo an examination of the
closed space in order to gain salvation. The former tale narrates the story of a
monk who is tested during Lent fasting while he finds himself in a cave.”® The
latter tale thematizes the closed space of a human body: it narrates the story of
a monk whose body trembled uncontrollably for many days before his death.
The very last tale returns to one of the collection’s most frequent themes: a
holy Father’s death.

He departed to the Lord and was buried in the tomb of the Fathers. The
next day another of the fathers died. When we opened the tomb to bury
him, we did not find the body of the brother who had previously been
buried. He had been transported by God to the land of the living.

amijAfe mpdg Koptov: xal tagévtog adtod év T uvnuein TAV TaTépwy, METd
plov Nuépov étedeldtyoey dMog TAV TTaTépwy. xai dvotkavtes TO pvipa dmwg
Bapwpey adToV, oty NUpopey TO adua Tod TTpoTagévTog 3eAQOD, ueTeveBEé-
v1og ardtod B7d Tod Oeod v TH xhpa TOV {wvTwy.”?

In this case, the enclosed space and the corpse’s miraculous disappearance are
emphasized.

74  Ibidem, 1.8.

75  Ibidem, 1.21.

76 For the liminal character of caves in Christian literature, and in the Mediterranean world
more generally, see Della Dora, Landscape, Nature and the Sacred 179—202.

77  Anastasios, Edifying Tales, 1.39.8-12; trans. Caner, History and Hagiography 194-195.
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6 Conclusions

What have we learned about Anastasios’ first collection by examining his treat-
ment of space? As the preceding discussion has hopefully shown, space in the
examined collection is deeply rooted in contemporary cultural reality, while at
the same time it is based on generic conventions. Yet it offers a set of interesting
divergences and variations. Most importantly, the dichotomy of earthly sacred
and secular story space, so important in the earlier collections of edifying sto-
ries (or even contemporary ones, including Anastasios’ second collection),
does not exist, since the author chose to limit story space to the sacred desert
of Mount Sinai.”® The most characteristic feature of this space is liminality. The
recipient explores a series of particular heterotopias throughout the collection
(the places at and around the Holy Peak, the gardens in the middle of the des-
ert, and the closed spaces), while the whole Sinai area is itself a heterotopia,
an in-between space. Thus, it is more the space that affects the people than
the other way around. Moreover, Anastasios not only maximally exploited the
three main topoi of monastic geography, the mountain, the desert, and the
garden, but also used space as an organizing principle for the whole collection:
it starts high on the Holy Peak, then it broadens into the desert surrounding
the mountain, and subsequently it reaches the very boundaries of the factual
world in a series of tales with emerging and disappearing spaces. Finally, the
collection concludes with three stories thematizing the enclosed space. These
stories simultaneously repeat in a sort of summary three important motifs that
emerge throughout the collection: the monk in a cave, the end of the earthly
life, and the tomb as a heterotopia of reinforced closeness to the divine.

At the same time, we have observed yet another function of space in this
collection, namely characterology. It means that the spatial frames contrib-
ute to the construction of characters, being used as the metaphor of spiritual
ascent in the case of the Holy Peak, of spiritual transformation in the case of
gardens, or just underscoring the ascetic qualities of the heroes in the case
of remote, inaccessible locations. Mirroring the psychical state or the virtues of
the characters, space provides the recipient with additional information about
normally flat and stereotypical figures, typical representatives of characters in
medieval literature.”

78 Cf. Kulhdnkova, “Zwischen Wiiste und Welt”; Della Dora, Landscape, Nature and the
Sacred 132-134.

79  For the “flatness’ of the typical medieval character, serving rather as a vehicle of the plot
than a psychologized being, see e.g. Schulz A., Erzdhltheorie in medidvistischer Perspektive
(Berlin — Munich — Boston: 2015) 12.
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With Anastasios’ tales, the recipient experiences the paradoxical nature of
space: the high peak and the deep ravines, the gardens appearing in the midst
of the desert can be seen as an innovative exploitation of the paradoxical con-
cept of the biblical wilderness, which was both a site of trial and punishment
and a potential paradise.8? The liminal space links together life, death, and
afterlife and at the same time adds plasticity to the heroes.
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