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Contending with the Irrational: The Moral Goal in the Bibliotheke
Modern scholars have made it permissible to approach the Bibliotheke Historica of Diodorus Siculus as a book of value in its own right, interesting not only for its testimony of earlier sources but also for its insight into Hellenistic historiography. Much work has been done to identify the Diodoran approach and the logic of his method, but some of the material of the Bibliotheke appears to contradict the themes so identified. Rather than discard portions of the Bibliotheke as intellectually inconsistent, we should attempt to harmonize them by reading them in light of the ultimate aims of Diodoran morality. Examining the concepts of wildness and cultivation in the Bibliotheke clarifies elements of Diodorus’ understanding of moral goodness: realizing rational control over animalistic temptations towards lawlessness or luxury. By overcoming these temptations, people can secure a lasting reward: enduring fame.
Diodorus the writer: a morally inspired scholar
Assessing the moral opinions of Diodorus is not always straightforward. For decades, scholars approached Diodorus as the shadow of his sources. The author of the forty-volume Bibliotheke (Library) of history was valued, not as a historian but as a copyist.[footnoteRef:1] But while Diodorus unabashedly relied on older works, as indeed any universal historian must do,[footnoteRef:2] recent trends in historiography have elevated the mind and intentions of Diodorus himself.[footnoteRef:3]  [1:  For a concise summary of the epithets applied to Diodorus, see Muntz, 2017, pp. 14–15; Meeus and Hau, 2019, pp.3-9, offer a broader view.]  [2:  Muntz, 2017, p. 14]  [3:  Sacks, 1990; Rubincam, 1998; Too, 2010, chap. 5; Muntz, 2011; Muntz, 2017; Mota, 2010; Sulimani, 2011; Bissa, 2019; Westall, 2018, in his review of Muntz (2017), tempers the enthusiasm for a Diodoran originality but concludes that even if many of his moral comments are reproductions, Diodorus was fulfilling his aims for the Bibliotheke.] 

It is tempting, then, to attempt to sift between the voice of Diodorus and the voices of his sources. Yet even setting aside the reality that we lack the data to identify sources for much of the Bibliotheke with confidence,[footnoteRef:4] such an effort may obscure Diodorus more than reveal him. If he reproduced a moralizing comment, he did so because he believed it served his own didactic purposes.[footnoteRef:5] The irony of the Quellenforschung has been that Diodorus himself affirmed that his work was to compile: capturing the stories of all people “so far as they have been handed down to memory (τὰς εἰς μνήμην παραδεδομένας τοῦ σύμπαντος κόσμου πράξεις)”. This compilation was not an unthinking process of copying from sources, but a reworking of the accounts to form a cohesive whole, “as they were the affairs of some single city”.[footnoteRef:6] As modern scholars have demonstrated, Diodorus recast the material from his sources to fit his aims in the Bibliotheke.[footnoteRef:7] [4:  See, for instance, the effort of Muntz, 2011: ‘Scholars have been far too sanguine about how extensively Diodorus used Hecataeus, and that the actual evidence for this usage is in fact exceedingly thin’. Burton, 1973, p. 1 on the sources for Book 1: ‘the evidence... remains unsatisfactory and inconclusive’. Hau, 2009, p. 173: ‘much work, some of it tentative in the extreme, has been done in this field’.]  [5:  See Muntz, 2017, p. 2 for an example of Diodorus’ editorial/historiographical prerogative in emphasizing Egypt in his first book.]  [6:  Diod. Sic., 1.3.6. All translations are according to Oldfather unless otherwise indicated. See also 1.5.2, in which he rebukes others for what Oldfather translates as “[making] their books by compilation… mutilating works of which they are not the authors.” However, in this latter instance Diodorus was not complaining about authors who reproduce sources; rather, he was commenting on the value of his work as an integrous whole. This passage follows directly after an overview of the contents of the Bibliotheke. To Diodorus, the importance of this work was its universal scope (1.3.5-6). If it were abridged and disseminated piecemeal, it would lose its power. See the translation of Booth (1814), in my opinion more accurate: “…that those who commonly take upon them to polish and amend books, may at least be prevailed with not to corrupt other men's works.” And see Too, 2010, p. 150.]  [7:  Sulimani, 2011; Sacks, 1990; Hau, 2009, suggests that the unevenness of Diodorus’ moralizing stems from the differing perspectives of his sources. Her analysis is open to debate, since it appears to rely heavily on what ‘must’ have motived Diodorus. Nonetheless, Hau does not dispute Diodorus’ activity in recasting the work.] 

Source analysis may shed light on aspects of Diodorus’ process: his degree of originality, his creative force, his honesty. It is unlikely, however, to grant insight into his moral framework. For that, we must assess the explicit moral commentary Diodorus includes, whether original or inspired by other authors, along with the implicit moral landscape described in his work.[footnoteRef:8] [8:  Hau, 2016, p. 8 reminds us that the moral instruction of a work is contained not only in its overt use of examples but also in every aspect of its discourse.] 

The universal history: a morally comprehensible cosmos
Diodorus opens his Bibliotheke with a cogent defense of the labor to which he had dedicated his adult life, that of writing a “universal history”, the story that connected all of humanity. In collecting and organizing the records of the far-flung human family, writes Diodorus, historians become assistants to the “Divine Providence” that provides for the movements of the stars and the fortunes of all people.[footnoteRef:9]  [9:  Diod. Sic., 1.1.1,3; Sulimani, 2011, pp. 24–25 cites this passage as evidence of Diodorus’ Stoic outlook.] 

Didactic calculations were far from unusual in Hellenistic historiography. While Diodorus’ presentation of the historian’s mission is unusually effusive, to the point that Burton calls it “unsurpassed” in eloquence,[footnoteRef:10] history’s “moral utility” had been and would continue to be assumed for centuries.[footnoteRef:11]  [10:  Burton, 1973, p. 35; Muntz, 2017, chap. 1, n. 23 agrees.]  [11:  Hau, 2016, introduction; Meeus, 2018; Fyfe, Introduction to Tac. Hist., 1912, location 269. The term is from Sacks, 1990, chap. 2.] 

This koine philosophy of Diodorus rested on the confidence that the world was a logical, consistent system.[footnoteRef:12] Thus if he could “show how, essentially, things happened”[footnoteRef:13] he had done enough; from the descriptive "how" of the past the reader could draw the directive "how" of the future. In Diodorus’ words, the reader “instead of having to investigate what is being done now,” would “be able to imitate the successes which have been achieved in the past”.[footnoteRef:14] If the Divine built the world by logic, the reader of history could achieve great benefit by acquaintance with the data that evinced this wise ordering.  [12:  Sacks, 1990, p. 64 points out the Stoicism in the proem’s koine stance. Too, 2010, pp. 147-149, suggests that Diodorus be assessed not against an idealized standard of Stoicism but as a koine thinker who espoused key elements of Stoicism.]  [13:  Von Ranke, 1824 (quoted in Hau, 2016, p. 4)]  [14:  Diod. Sic., 1.1.4] 

If the data of existence is valuable, Diodorus presents universal history as providing the apex of moral insight. Not only did universal history gather the too-often scattered records of human experience, it organized them into the coherent account that Diodorus believed represented the world as it really existed. Comparing the Bibliotheke to a fountain, he expects the widest range of readers to pluck from this library those lessons that will apply to his situation.[footnoteRef:15] While the lessons to be drawn varies depending on the episode, all the teachings serve didactic ends.  [15:  ibid., 1.3.7] 

We ought to resist the temptation, then, to explain Diodorus in reductionist terms. He is not writing to promulgate a narrow political principle or two; he is assembling a handbook for life. We should expect to find his morality as complex as the world he described.
This is not to say that every story in the Bibliotheke serves an immediate moralizing end. Mota’s comment—that one can never be in doubt as to Diodorus’ intended lesson—overstates Diodorus’ didactic sharpness.[footnoteRef:16] In fact, he does not specialize in morally exacting language. Although he can praise and excoriate historical figures, his writing lacks the epigrammatic judgements of Tacitus, for example.[footnoteRef:17] Nor does he emphasize causal connections; Sulimani compares the internal organization of the Bibliotheke and Polybius’ history and finds that Diodorus attempts to provide his readers with the convenience of a self-referencing text, while lacking Polybius’ attention to causality.[footnoteRef:18] [16:  Mota, 2010, pp. 14–15; While her assessment is accurate for some parts of the Bibliotheke, it cannot be said of many parts of Books 1-3.]  [17:  Tac. Hist. 1; Though Diodorus does state, in the historical books, that he aims to provide all appropriate commentary: Diod. Sic. 11.46.1, 15.1.1.]  [18:  Sulimani, 2011, pp. 42–45; Muntz, 2017, chap. 2 reflects on the care with which Diodorus organized the Bibliotheke.] 

Books 1–3: A morally charged landscape
Diodorus, a provincial Greek who frequented Rome and identified with the Roman social and political project, nonetheless chose to anchor his telling of the human story in the whispers of an ancient past among non-Roman, non-Greek peoples. As Muntz points out, this organizational choice speaks emphatically of Diodorus’ understanding of that story.[footnoteRef:19] Much of Books 1–3 provides information and reporting rather than a packaged lesson. However, as he spotlights the flora, fauna, and human ways of Egypt, Arabia, Ethiopia, and Persia, Diodorus demonstrates the nature of the world as he believed he found it.[footnoteRef:20] In Hau’s term, this material is morally didactic in an “exploratory” sense, offering the reader a general reflection on the nature of reality.[footnoteRef:21] The shape of the world Diodorus shows us may tell us more about his morality than his reflections regarding honor and shame do.  [19:  Muntz, 2017, p. 28: ‘His construction of Books 1–3 reveals a great deal about how he understands the world in the mid-first century’.]  [20:  Too, 2010, p. 154 is worth quoting verbatim: “The integrity of the Library of History deliberately reflects the integrity of human experience; that is to say, it espouses the common quality of what people do across time and different cultures.” Too’s focus here is especially on the chronological consistency of the Bibliotheke, but it applies also to Diodorus’ interest in ethnography, zoology, and geography.]  [21:  Hau, 2016, p. 9; Hau, 2009, p. 172, points out that an author’s choice of adverbs and adjectives often offer clues as to the moral he intends us to draw. Yet even without including such lexical verdicts, an author is creating a moral framework within which the reader can draw conclusions.] 

In fact, Diodorus’ restraint in Books 1–3 indicates the consistency with which he held his core beliefs about the instructional value of history. Diodorus believes that knowledge of the data of history, particularly the important facts, equips people of every rank for success.[footnoteRef:22] Thus he is willing to survey ancient mythology, traditions, geography, and ethnography in Books 1–3 without offering explicit statements of the moral lessons to be drawn. The myths he offers not because he necessarily endorses them, but because they form part of the tissue of ethnic self-consciousness.[footnoteRef:23] He wants to describe the world as it is, including its mythology as it is. Diodorus explores the phenomena of the inhabited world, not because each camelopard[footnoteRef:24] and deadly lake[footnoteRef:25] are moral exempla, but because they inform the reader of the wonders and obstacles which humans encounter.[footnoteRef:26] [22:  Diod. Sic., 1.1.4,5. One could argue that Diodorus has in view not the data alone but the honor interpreted from the story and given to effective men and women, since in the context fame is the chief purpose for history preserves. Yet Diodorus evidently believes that in the data itself the lessons will be self-evident; he speaks of “a presentation of past events”, “recording the common affairs of the inhabited world”, and providing “a common clearing-house of knowledge” (1.1.1,3)]  [23: Diodorus begins with the Egyptian myths and prepends this citation: “Now the Egyptians have an account like this” (1.10.1). This pattern of reporting the narratives and beliefs of others is repeated throughout Books 1 and 2. “They say” and “it is said” appear hundreds of times in the Bibliotheke. See for instance the vague citations in 1.53.8-9. Diodorus certainly does make judgments of the potential veracity of claims, as at 1.10.2 and 2.14.4, and warns the reader of the doubtful nature of his accounts, as in 1.56.6. However, in general follows his own rule: “we shall record summarily, keeping due proportion in our account, what each nation has to say concerning its antiquity and the early events in its history” (1.9.4).]  [24:  Diod. Sic., 1.51.1]  [25:  ibid., 2.12.3]  [26:  Mota, 2010 offers a most helpful analysis of the role of θαυμάσιοι in the Bibliotheke. Sacks, 1990, p. 53, notes that Books 1-3 contribute to an understanding of Diodorus’ view of progress.] 

Diodorus, convinced as he was of the didactic function of the data, felt that his instructional aims would be achieved as he collected and presented information even without taking pains to explicate causality or emphasize honor. Simply offering “the unremitting nature of the occurrences” [footnoteRef:27] as they lay across time would introduce the force of history's lesson. Given this confidence in the logical power of the data, Diodorus is devoted to the accurate practice of his craft.[footnoteRef:28] [27:  Sulimani, 2011, p. 42]  [28:  See for instance Diod. Sic., 1.37.4-5, 2.11.2] 

A socially oriented morality
In Diodorus’ view, the ultimate benefit people can receive is not comfort, power, or life after death; fame is the real reward.
Some have attained to heroic honours and others to honours equal to the divine, and all have been thought to be worthy of great praise, since history immortalizes their achievements. For whereas all other memorials abide but a brief time, yet the power of history, which extends over the whole inhabited world, possesses in time… a custodian which ensures its perpetual transmission to posterity.[footnoteRef:29]  [29:  Diod. Sic., 1.2.4-5] 

Diodorus exposes his estimate of what is ultimately good: an enduring memory among the human family. As Mota paraphrases, “What is the point of accomplishing great deeds if there is nobody to narrate them?”[footnoteRef:30] As with his general didactic purpose, this vision of fame as the ultimate reward was not unique to Diodorus: Tacitus believes the historian’s guiding purpose must be “to rescue virtue from oblivion and restrain vice by the terror of posthumous infamy”.[footnoteRef:31] [30:  Mota, 2010, p. 77]  [31:  Tac. Ann. 3.65, quoted in Frye, Introduction to Tacitus, 1912, location 271.] 

Indeed, Diodorus explicitly favored rewards conferred by humans over those provided in a spiritual world; though Hades may serve as a helpful moralistic tale, he believes it to be a fictional one.[footnoteRef:32] Ultimately, when the gods engage in human affairs, their retribution and rewards come in the form of praise or condemnation dealt out by people.[footnoteRef:33] Diodorus explains the supposed divine origin of moral codes purely in human terms; the lawgivers either thought that a morality that so benefited society could only come from the divine or they calculated that claiming divine authorization would give them more credibility. In either case, Diodorus thinks that assumption of divine authority has been “the cause of much good”. He does not include the possibility of any of the laws having been, in fact, divinely inspired.[footnoteRef:34]  [32:  Diod Sic. I.2.2]  [33:  See the assessment of the Diodoran theme by Sulimani, 2011, p. 54: ‘An individual gains a certain honor due to the benefactions which he has conferred upon mankind.’; This understanding of a mediated divine intervention does not contradict the observation of Booth, 1814, p. iv: Diodorus ‘is particularly observable to have a regard and respect to the providence of God in the affairs of the world’.]  [34:  Diod. Sic., 1.94.2] 

This socially oriented expectation of reward anchors the moral landscape for Diodorus. Osiris is motivated to undertake a campaign of benevolent force by the hopes of obtaining immortal fame.[footnoteRef:35] The Egyptians discount their present comfort in favor of a good report after death “when they will be remembered for their virtue”. Diodorus explains this as their does not believe in the entirety of the Egyptian worldview, since they espouse a belief in Hades which he has declared fiction.[footnoteRef:36] Diodorus introduces the Egyptian king Sesoösis as the one who “performed more renowned (ἐπιφανεστάτας) and greater deeds than did any of his predecessors”.  [35:  ibid., 1.17.1-2]  [36:  ibid., 1.51.2; c.f. 1.2.2] 

Diodorus’ embrace of Euhemerism is consistent with his view that fame is the currency of the moral economy. At least in some cases, Diodorus believes the gods were humans deified for the benefits they brought to humanity.[footnoteRef:37] But this deification seems to consist of glorious memory, occurring less ontologically, affecting the hero’s eternal existence, than rhetorically, affecting the hero’s cultural status.[footnoteRef:38] Enduring memorials are at the fore for the heroes Diodorus selects. [37:  ibid., 6.1-2]  [38:  For the importance of the culture bringers, see Muntz, 2017, pp. 133–89; Mota, 2010, pp. 65–72; Sulimani, 2011, p. 14. For a distinction between deified heroes and those who receive lasting acclaim, see p. 23, n. 4. 
See below for a discussion of the Diodoran enthusiasm for culture.] 

A complicated trajectory
Scholars trace several thrusts in Diodorus’ didacticism: He supports Julius Caesar or Pompeii[footnoteRef:39]; he advocates for the humane treatment of defeated enemies[footnoteRef:40]; he praises the advance of culture through culture bringers[footnoteRef:41]. Each of these topoi form important elements in Diodorus’ moral system, though we should heed Westall’s call to use constraint when reading in Diodorus allusions to contemporary events and writers.[footnoteRef:42] In themselves, however, they do not account for Diodorus’ motivations. As noted by Westall, reading allusions to contemporary politics, such as the parties of Caesar and Pompeii, is a tentative art dependent on the historian.[footnoteRef:43] The other themes deserve more consideration. [39:  Muntz, 2017 chap. 6, for Caesar; Westall, 2018 for Pompei]  [40:  Sacks, 1990, pp. 42–46; Muntz, 2017, chap. chap. 6; Sulimani, 2011, pp. 82–108]  [41:  Sacks, 1990, pp. 57–63; Muntz, 2017, chap. 5; Mota, 2010, pp. 65–71; Sulimani, 2011]  [42:  Westall, 2018, p. 721 probes Muntz (2017) for making too much of potential allusions. Muntz (p. 219) makes nearly the same argument against Sulimani’s approach to dating (2011, p. 31-37). In both cases, the criticism seems on point.]  [43:  Westall, 2018, p. 721] 

The beneficent treatment of enemies appears often in the Bibliotheke, but so do cruel executions and regimes that rob maim citizens for military purposes. I will not explore at length the many examples of ἐπιεικέα; the theme has been well established.[footnoteRef:44] Yet Diodorus at times recounts acts of cruelty with apparent admiration. He speaks of Scythian women warriors “endowed with exceptional valour,” “distinguished women [who] have been the authors of many great deeds”. Having thus assessed their character, Diodorus provides an example: “The queen of the Scythians not only cut the army of the Persians to pieces but she even took Cyrus prisoner and crucified him”.[footnoteRef:45]  [44:  Sacks, 1990, pp. 42–46; Muntz, 2017, chap. chap. 6; Sulimani, 2011, pp. 82–108, establishes the approximate correlation of the Greek term with the Latin clementia. While ‘clemency’ is a tempting transliteration, it may be better to conceive of ἐπιεικέα in Diodorus as ‘moderation’, a concept that includes kindness, clemency, and a general beneficence towards others. For this, see Sacks (1990), p. 43.]  [45:  Diod. Sic., 2.44.1-2] 

Diodorus speaks with similar respect of the Amazons who were led by a woman of “virtue” (ἀρετὴν)[footnoteRef:46] “remarkable for her prowess in war”. Success on the battlefield came at a cost to their own people: “And as for their children, they mutilated both the legs and the arms of the males, incapacitating them in this way for the demands of war, and in the case of the females they seared the right breast that it might not project when their bodies matured and be in the way”.[footnoteRef:47] If beneficence is a guiding value for Diodorus, the benefit to the mutilated children of the victors seems murky. The benefit to conquered nations is yet less obvious. [46:  ibid., 2.46.1; Oldfather translates “excellence”.]  [47:  ibid., 2.45.1,3] 

An extended example of the beneficent ruler occurs in the story of Sesoösis (Senusret III).[footnoteRef:48] This Egyptian king indeed gained fame for his ἐπιεικέα, dealing “gently” with the peoples who submitted to his dominion and granting his own people riches and rest.[footnoteRef:49] Yet this gentleness is attributed to a king who has enslaved peoples across Libya, Arabia, and Asia Minor. The largess he showered on his troops was funded by tribute received from the conquered people he treated with such famed gentleness. Some of the conquered, indeed, fared poorly under Sesoösis: Babylonian captives revolted at the hard labor laid on them and, establishing a stronghold, won their amnesty either through their military strength or their pitiable condition.  [48:  ibid., 1.53–59]  [49:  ibid., 1.55.10, 1.56.1-2] 

As these examples indicate, while Diodorus lays much stress on moderation, his morality cannot be distilled into ἐπιεικέα. Επιεικέα shines as a noble attribute in a ruler when it serves some larger purpose. When it does not, it may be discarded without censure. 
One could argue that in these examples Diodorus made use of inconsistent sources, as Hau has done.[footnoteRef:50] Certainly his sources would have varied in their emphases. Yet this approach runs the risk of circularity, identifying one theme as Diodoran at the expense of other material he chose to include. In fact, instances of military greatness coming at great human cost are not uncommon in the Bibliotheke; Sesoösis is a central figure in Book 1. However, if we understand Diodorus as oriented toward values other than moderation, with that quality subservient to the ultimate aims, we may make progress in harmonizing. It remains for us to identify this larger purpose of the Diodoran morality. [50:  Hau, 2009] 

Progress toward a primitive ideal
In Books 1–3 of the Bibliotheke, Diodorus surveys the ancient civilizations of Egypt, Bablyon, and Assyria, while reporting also on the less established groups on the perimeters of civilization. Some of these groups, such as the Atlantians and Amazons, inhabit the mythic past. Others, such as the Arabians and the Trogodytes, were contemporary to Diodorus. In these books, Diodorus’ descriptions of civilization and the lack thereof reveal key aspects of his basic moral orientation. 
Scholars including Sulimani, Muntz, and Mota have noted the importance in these accounts of the development of culture.[footnoteRef:51] A few examples may illustrate the Diodoran approach to culture. [51:  See n. 27 above.] 

According to the Egyptian myths that Diodorus relates, Osiris, “interested in agriculture” and “being of a beneficient turn of mind” (εὐεργετικὸν ὄντα) contributed so much to Egypt’s food culture that he was offered the highest worship. He discovered olive trees and grape vines and instructed people in the cultivation of wheat and barley.[footnoteRef:52] By improving food practices, Osiris aimed to promote a “cultivated”(ἡμέρου) way of life as opposed to a “wild” (ἀγριότητος) one.[footnoteRef:53]  [52:  Diod. Sic., 1.16.1, 8, 1.17.1]  [53:  ibid., 1.17.2. Translations mine.  Forms of ἄγριος occur at least 19 times in Books 1-3.] 

Diodorus’s concept of wildness is apparent partly in his use of the term to refer to wild animals.[footnoteRef:54] He further defines both terms as they apply to human societies in his description of the Libyans, some of whom “have kings and a life which is not entirely wild (ἄγριον) or utterly different from human culture (ἡμερότητος)”. Others, by contrast, are still wild: They “neither obey a king nor have a system or idea of justice, but always rob” and conduct lightning strikes on “whatever happens” within their range. In short, they “have animal lives”. [footnoteRef:55] Wildness is doing whatever happens to seem advantageous in the moment; culture is to submit to laws and rational justice. [54:  E.g., Diod. Sic., 1.35.8, 2.17.7]  [55:  Diod. Sic., 3.49.2–3. Translations mine.] 

Clearly, the progress from wild to cultivated formed a key element in Diodorus’ estimate of moral progress. Yet the language he uses to describe some of the least civilized groups both complicates and clarifies his beliefs. He avoids a general disdain for the barbarians’ lack of civilization. Writing of the Ichthyophagi of the Red Sea coast, Diodorus notes that these people lack the essentials of civilization: their songs and cries are “inarticulate” and their travel “like that of herds of cattle”. [footnoteRef:56] Yet when describing their tastes, Diodorus notes that they are delighted simply to satisfy their needs; they lack the drive to improve upon this provision by adding pleasures beyond necessity.[footnoteRef:57] That this state is admirable to Diodorus is apparent from the explanation he provides: the “nature” of the people is “unperverted”.[footnoteRef:58] Though deprived of the benefits of civilization, the Ichthyophagi have not yet been forced to contend with its tendency to corrupt their tastes. [56:  ibid., 3.17.1, 3]  [57:  ibid., 3.17.4. Oldfather (2014) translates “imported pleasure”, but Diodorus does not imply items from foreign lands. Rather, he highlights the satisfaction of the Ichthyophagi with the fulfillment of their bodily requirements. They need no pleasures that are not basic to the functions of their persons. See Aristot., Eth. Nic.  1169b1: “ἡδὺς γὰρ ὁ βίος ὢν οὐδὲν δεῖται ἐπεισάκτου ἡδονῆς”; real happiness is proper to the person and does not need externals to supply it.]  [58:  “ἡ γὰρ φύσις αὐτῶν ἀδιάστροφος οὖσα”] 

The Egyptians, on the other hand, demonstrated the potential for wildness and culture in this arc of progress. Menas, an early king, introduced to his people “tables and couches and… costly bedding, and, in a word, introduced luxury and an extravagant manner of life”. For this boon he was imprecated by a later king who had by necessity discovered the virtue in simplicity.[footnoteRef:59] Although Eygpt’s shift towards a cultivated avoidance of luxury did not immediately produce brilliance,[footnoteRef:60] much later the victories of King Sesoösis would be grounded in an uncompromising regimen of self-discipline. [59:  Diod. Sic., 1.45.1–3]  [60:  ibid., 1.45.3: For more than a millennium Egyptian kings were unable to accomplish anything “worthy of record”.] 

Nature itself, aware, as it seems, of the human susceptibility to overindulgence, provides hardships as a corrective to its blessings. When such trials are not available, we must add them ourselves, as is the case of the Sabaeans who, enfeebled by the sweetness of the air, must breathe acrid smoke to regain their freshness.[footnoteRef:61] [61:  ibid., 3.47.1–3] 

For Diodorus, then, the progress of culture is an escape from natural wildness towards a life based on the just logic that framed the world.[footnoteRef:62] Diodorus approves of the rules-based disciplines of civilization and their improvements in food and security. Yet the animal drive is ever with us, tempting us towards an indulgence that will pervert our progress, and at times the best corrective is to peel back the accretions of culture to appreciate the beauty of unspoiled tastes. [62:  Diod. Sic., 1.1.3; Note his comment on earlier historians at 1.37.3: Because they are further back on the arc of progress they do not represent of the rationality which Diodorus favors.] 

The islands of the sun: A morally ideal society
Diodorus’ inclusion of Iambulus travels to the islands of the sun appears fully congruent with this tempered advocacy for a disciplined civilization. The utopian account demonstrates the progress of a civilization that achieves control, not only over uncultured wildness but also over the temptations of success. 
So on the islands of the sun, the citizens enjoy the greatest food security without overindulgence[footnoteRef:63]: they eat meat and roasted or boiled vegetables, but of “all the other dishes ingeniously concocted by professional cooks, such as sauces and the various kinds of seasonings, they have no notion whatsoever”.[footnoteRef:64] With respect to food, this idealized civilization displays the same lack of perversion that Diodorus highlights among the wild Ichthyophagi.[footnoteRef:65] Indeed, although Diodorus spends much of the space he allots to the island utopia discussing diet, the pattern of restrained progress extends to every area of the life. Internal quarrels are eliminated, elders rule with moderation and are obeyed without fail, and all citizens take their places in prescribed systems of eating, work, and worship that eliminate the chaos of a free society.[footnoteRef:66] [63:  Diod. Sic., 2.57.1]  [64:  ibid., 2.59.1]  [65:  ibid . 3.17.4]  [66:  The details are woven throughout Diod. Sic., 2.55-60.] 

For the utopia is not a free society. As is inherently the case with utopias,[footnoteRef:67] the islands of the sun achieve their perfection by a willingness to crush some of the values held so dear in other societies. The old and infirm must not cling to a right to be cared for; they must commit suicide.[footnoteRef:68] “Internal harmony” comes at the expense of the rights to exclusive parental or connubial love.[footnoteRef:69] The rational discipline of Diodorus comes sometimes at the expense of an enemy’s right to exist; at other times, of one’s own. [67:  Pinheiro, 2006, p. 147]  [68:  Diod. Sic., 2.57.4]  [69:  ibid., 2.58.1; Suicide for noble purposes occurs in other Diodoran episodes, including 1.58.3, 3.5.3, and 3.33.6. For the kings of Meroë (3.6.1–4), the altruism is seen as having gone too far and is rectified by a king who operates on Greek ideas of individual rights.] 

Reviewing the moral landscape
Diodorus’ moral impulses rest on the divinely ordered logic of all things.[footnoteRef:70] Success means defeating the impulses that do not conform to this logic. One can control the vicissitudes of the weather and the threat of hunger by agricultural improvements; hence the importance of culture bringers. One can control the malice of one’s enemies by bravery, honor, and brilliance; thus either ἐπιεικέα or cruelty may be in order. One can control one’s own weakness by denying natural[footnoteRef:71] impulses; thus simple tastes and even suicide may be admirable.  [70:  See, again, Diod. Sic., 1.1.3.]  [71:  That is, animalistic.] 

None of these control methods are in themselves moral ends, for they can themselves turn tables upon us. The increased production made possible by progress makes luxury an attractive option, one that will enslave its enthusiasts to sensuality. Military power can become raw cruelty, gratuitously wasting the good will of the troops and submissive peoples who empower us and ultimately destroying one’s control of the field.[footnoteRef:72] And willingness to buck normal human impulses can be mastery or it can enslave us to the will of others, as in the too-docile kings of Meroë, who submitted to the death decrees of the priests.[footnoteRef:73] [72:  For Diodorus’ censure of foolish cruelty, see Hau, 2009.]  [73:  Diod. Sic., 3.6] 

Diodorus is guided by a pursuit of power over the unpredictability of nature and security of rational action. Women and men exercise force of will to overcome the enslaving tendencies of the natural world and natural human inclinations. Rather than relying on the unrefined weakness of their impulses, the heroes of Diodorus take firm action toward a lasting fame based on the logic of the ages. 
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