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Abstract

Gregory of Nazianzus (ca. AD 330-390) was one of the most learned men of his time and
is one of the most important theologians of the early Christian Church. His orations, letters
and poetry were widely studied and greatly copied in the Middle Ages. However, there is a lack
of modern scholarship on Gregory's poetry, which is why there is such need for this thesis, a
study of carm. I 1. 22, with introduction and commentary. The introduction focuses primarily
on aspects of carm. II. 1. 22 while outlining the events of Gregory's life and situating the poem
within them. The commentary is largely linguistic with autobiographical and historical

features discussed and brief mention of theological matters.
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Introduction
1. Gregory's Works and carm. 11. 1. 22

As one of the most learned men of his time, it is unfortunate for Gregory that his true
brilliance was only really recognized after his death in 390/391. Based on his five Theological
Orations (27-31) he gained the title 'the Theologian,' quite deservingly, as these are the most
involved articulations of the late fourth century's view of the Trinity. He was also hailed one of
the two greatest Christian orators, the other being John Chrysostom, in late antiquity. His
orations were so well received that in the Middle Ages they were translated into seven
different languages: Latin, Syriac, Coptic, Georgian, Armenian, Slavonic and Arabic. !

From the Middle Ages to the present, Gregory's orations, and letters have received the
most attention from scholars. We have 44 extant orations and of 244 letters ascribed to
Gregory, 241 are considered genuinely his. We could possibly understand the bias in
scholarship if his corpus of poetry were small, but Gregory wrote over 17 000 verses, most of
which lack a modern critical edition. For a corpus that is largely unstudied, modern opinion
seems rather harsh at times, 'his historical significance springs from his detailed and lively
letters, a series of polished and thoughtful orations (some of theological importance), and
relatively uninspired poetry that nevertheless contains valuable autobiographical information'
(Rousseau OCD). Thankfully, not all scholars think like this of his poetry; soon to be among the
few modern studies on Gregory's poetry is Dr. Christos Simelidis' critical edition of the carmina
of Gregory for the Corpus Christianorum series. Work such as this is necessary to understand and
appreciate these poems fully, which is why I chose to work on carm. I1. 1. 22, a poem which has
not undergone any detailed work.

It is important to know where carm. 11. 1. 22 fits in the corpus of Gregory's poetry.

"McGuckin (2001: xi, 402).



Traditionally, the poems have been divided into two main groups, the theological and
historical. The former is further divided into dogmatic and moral poems, while the latter is
broken into five categories: about himself, about others, verse epistles, 129 epitaphs and 94
epigrams. Carmen IL. 1. 22 is accounted for under the historical section as a poem that pertains
to Gregory.

As an autobiographical poem, carmen I1. 1. 22 is 24 verses of dactylic hexameter, which
can be divided into two twelve verse sections. The first twelve lines allude heavily to the book
of Exodus as Gregory asks Christ to save him from the Pharaoh, take him from Egypt and divide
the Red Sea for him. In return for helping him reach the Holy Land, Gregory promises that he
will sing in continuous hymns to Christ.

The next twelve lines, which I argue are styled after the Psalms as a hymn, question the
necessity of a mortal life, especially when mortal life is so dismal. Gregory describes his weak
and sick state, which is the effect of time and a life full of enemies. Gregory ends the poem
with requests for either his pain to end on earth, to be received in heaven or to forget.

2. Biography and Dating

Gregory was born on a country estate called Karbala in Cappadocia at some point
between 326 and 330. Gregory's father belonged to a Judaeo-Christian sect called the
Hypsistarians before marrying Nonna, Gregory's mother, who persuaded her husband to
convert to Christianity, coming from a wealthy Christian family herself.? In 329, while Gregory
was still quite young, or perhaps not yet born, Gregory the Elder became bishop of Nazianzus.

Nonna and Gregory the Elder had two other children besides Gregory, Gorgonia who
was the eldest and Caesarius who was the youngest. Like Gregory, Gorgonia tried to lead an

ascetic lifestyle but unlike Gregory married. Gorgonia obviously took after her strong willed

*Gallay (1943: 22)



and persuasive mother, converting her husband, Alypius, to Christianity. Gregory and his
younger brother were educated together for most of their primary education. Their training
began in Nazianzus but continued in Caesaraea, the capital of Cappadocia, furthering their
studies in grammar and rhetoric. The aristocratic Christian Cappadocians, like Gregory the
Elder who focused on his childrens' education, formed an intellectually and socially elite
Cappadocian Christian class.’ The brothers' education continued abroad in Palestine in the
large city of Caesaraea. The city was well connected to Origen, and is likely where Gregory first
encountered Origen's exegetical and theological works.

At probably the end of 348, the brothers continued on to Alexandria, the centre of the
Hellenistic world. Eventually though, Gregory decided to move to Athens, while Caesarius
stayed in Alexandria. It was this impetuous decision that led to a terrifying journey by ship.
According to Gregory's account in the De vita sua, he dramatically promised to dedicate his
life's work to God and to be baptized if God should save him from the storm at sea.*

In Athens, Gregory and Basil of Caesarea met (or reconnected, it is not quite certain)
and began a friendship, which would have a deep impact on both of their lives. They continued
their rhetorical training but also studied in a wide range of subjects. One of the most
influential subjects would have been Neoplatonic philosophy, lectures of which were being
given by Priscus. Surrounded by the mystical philosophy and Hellenic culture, Gregory only
dove deeper into the Christian faith, trying to synthesize it with his philosophical training.’

While Gregory was persuaded to continue on in Athens, Basil returned home to

Cappadocia, probably in 356. Not long after, Gregory decided to return home and on his way

SMcGuckin (2001: 7).
“De vita sua vv. 182-199.
* McGuckin (2001: 40-58).



met with Caesarius in Constantinople, where the younger brother was setting the foundation
for his successful career. At this time, Gregory was clearly committed to an ascetic lifestyle,
which would allow him to continue intellectual pursuits and enjoy quiet contemplation.’
However, given his family's status and his level of education, Gregory was clearly expected to
take on greater responsibility in the Church. His father was still the bishop at Nazianzus, now
reaching his mid-eighties and, to no surprise, needing and expecting help from his son.
According to Gregory, his father forced him to be ordained as presbyter in December 361 or
January 362.

Having a standing invitation from Basil to come to Pontus and pursue the
'philosophical' life, which is to say a withdrawn and intellectually focused life, Gregory fled his
new responsibilities, as he would repeatedly in the future.’ However, clearly feeling the tug of
guilt, Gregory returned home and delivered the oration In Defence of his Flight at Easter. For the
next decade it seems Gregory focused on balancing his desire to withdraw and his duties as a
preacher.’ He used his rhetorical training to the fullest, composing beautiful orations including
the funeral orations for Gorgonia and Caesarius, who died in 368, young and unmarried."”

In 372, Emperor Valens decided to divide Cappadocia, at which point Basil, having
apparently left behind his desire for a withdrawn life, took action to secure his ecclesiastical
position throughout the territory. He did so by surrounding himself with bishops who he
thought would support him at any important synodal debates, looking towards both his

younger brother and Gregory, who was coerced into a new see at Sasima at the urging of Basil

°0n his own Affairs vv. 452-465.

"De vita sua vv. 337-345.

®De vita sua vv. 350-356.

’ McGuckin (2001: 100-7).

1°0n his own affairs vv. 202-203; Gregory was clearly grief stricken over the loss of his brother.
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and Gregory the Elder." Sasima was, according to Gregory in the De vita sua, a tiny village of no
significance to himself, but its political significance was clear as it straddled the two

'? Head of a previously faithless and a rather uncultured Church as

Cappadocian provinces.
well as being practically forced from his solitude, Gregory came to resent his appointment and
the betrayal of his friendship. McGuckin adds that this resentment may also have been because
Gregory thought that Basil wanted to use his knowledge and oratorical skills for a more direct
influence in the affairs of the province rather than in some insignificant village.”

It is clear in his letter to Basil"* that Gregory was in no way going to help his ambitions.
As when he was appointed as presbyter in Nazianzus, Gregory fled from his duties at Sasima
into quiet contemplation. However, he did not enjoy this for too long before his father called
him back to Nazianzus to help again. Shortly thereafter, Gregory the Elder passed away, at
almost the age of 100, and was soon followed in death by Nonna. Although Gregory was not
canonically ordained as the bishop of Nazianzus, he took his father's place because no one was
willing to replace Gregory and allow him to pursue his ascetical life. However, Gregory's
unease with his ecclesiastical responsibilities caused him to leave again in 375."

For about four years Gregory remained in a monastic community in Seleucia. Here,
Gregory was able to detach himself from the ecclesiastical and political stress of Cappadocia
but was close enough to Antioch to hear about the theological debates that had split the

Church of Antioch into three groups: the Arian, the 'Homoousian' and a moderate pro-Nicene

group, which essentially tried to find middle ground between the first two groups. After 379,

! McGuckin (2001: 192).
12yy. 440-450.

3(2001: 190-191).

“Ep. 49,

McGuckin (2001: 232-5).



Gregory became the leading voice of the consubstantiality of the Trinity and the complete
mortality of Christ.

Once Emperor Valens was killed and Theodosius (supporter of the Nicene confession)
was hailed Emperor of the East by his armies in 379, the pro-Nicene community in Antioch and
Asia Minor realized the importance of a Nicene voice in Constantinople, the last of which had
been bishop Evagrius in 370. It was at this time that friends, including perhaps Basil,
encouraged Gregory to be that voice." Though he would not be canonically recognized as
bishop, he could, with his eloquent and persuasive preaching, support and augment the
orthodox view. With the opportunity to stay with family and a hall in which to congregate,
Gregory rose to the occasion and headed to the capital in 379.

Over the next year and a half to two years, Gregory wrote 44 orations for his pro-
Nicene campaign' and faced much opposition. Surprisingly, this was not all anti-Nicene
opposition, but also came from those Gregory had once considered friends and supporters.
When it came to appointing a new Nicene bishop, the Council of 381 debated hotly over
Gregory's suitability for the position. With such resistance, Gregory submitted his resignation,
much to the dismay of the local clergy and congregation." Finally, Gregory, who had once long
ago dedicated himself to the philosophical life, was able to leave Church politics for good and
retire in the country.

Though he had even more of a reason to resent public leadership, which he talks about

with bitterness in his later writings, Gregory's return home was also filled with a sadness from

“Daley (2006: 14), McGuckin (2001: 236-238).

YFor further discussion of the orations and their specific dating, see McGuckin (2001: 243-369) and Gallay (136-211;
252-253).

For a full description of these tumultuous years and their connection to carm. I1. 1. 22, see section 7.
Autobiographical Interpretation of carm. II. 1. 22.



the loss of the only ecclesiastical office he had truly wanted. The mixed emotions he felt after
the events in Constantinople are evident throughout the writings of the final decade of his life,
most of which are poems and letters. Carmen II. 1. 22 was written assuredly among those
composed after his resignation in Constantinople® and I am inclined to agree with Daley that it
was specifically composed in the last years of his life (c. 387), due to the emphasis on his failing
health and solitude.”

3. Language

Much like the Hellenistic poets, Gregory used his extensive knowledge of other works
and styles to create a new style of poetry; drawing from poetic, classical, Hellenistic, and
Judaeo-Christian literature Gregory developed his own form of Christian classicising verse.
Thus, the sheer amount of allusions in his work should not surprise but rather incite curiosity;
to what end is he borrowing these words and phrases? What can pagan words say to a
Christian audience?

In carmen 11. 1. 22, though the first 12 lines are an overwhelming reference to Exodus,
there are a number of poetic borrowings, e.g. uepénwv (v. 1), fidrov (v. 2), TAnyfiowv deikeAinot
Saudooag (v. 5). These, along with Neo-Platonic (mAaouévn mkpric fiétov &' éprung v. 2) and
Hellenistic (IAa6i v. 22) references continue throughout the clearly Christian poem. Gregory
altered many of these pagan borrowings from their original meanings, if even slightly, in order
to convey his ideas. While focused discussions on these words can be found in their respective
places in the commentary, in general, this mixing and manipulation was ultimately meant to

denote a Christian superiority. For example, Gregory uses the Hesiodic image of the 'easy way'

PMcGuckin (2001: 376).
*°(2006: 163). Towards the end (c. 383), McGuckin informs us that Gregory even sought relief in hot spas in
Cappadocia for these protracted illnesses, including perhaps his acute rheumatism (2001: xi, 46, 387).
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(Aetnv 0& mdpoig ddov V. 6) but not with the same connotations; Christ can provide an easy road
to the Holy Land and the divine. This 'easy way' is full of virtue and goodness, unlike Hesiod's,
and therefore superior. Gregory had a talent for reusing and reworking any idea to transmit
his own Christian ones.

However, some allusions, search as we might, may turn out to be merely eruditional
borrowings with no hidden or altered meaning. Likewise throughout our searches, we must
keep in mind that though a word (e.g. tnkeddvn v. 18) or application of a word (e.g. Alyvntoio
Bapeing v. 4), may appear unique to Gregory, he will have most likely had other texts and
resources which we do not and of which we have no knowledge.

4, Metre

As it is not the focus of this work, it will be sufficient to remark briefly on the metre
(dactylic hexameter) of carm. I1. 1. 22. According to Agosti and Gonnelli, who did a study on the
hexameter of Christian poets,* the following were the most common patterns within
Gregory's hexameter: ddddd (31.69%), sdddd (19.20%), dsddd (15.22%) dddsd (8.5%). Each line
also contains a masculine or feminine caesura in the third foot, though the feminine is
predominant (78.82%). In 72.3% and 63.75% of the cases, the masculine and feminine caesura,
respectively, are accompanied by a bucolic diaeresis, which alone occurs 65.52% of the time.

According to these figures, 11. 1. 22 is hardly unusual; ddddd, sdddd, dsddd comprise 79.
17% of the carmen with overwhelmingly more feminine caesurae. Metrically, carmen I1. 1. 22 is

unremarkable, but this is not surprising given the small size of the poem (only 24 verses).

*For an in depth study of Gregory's meter and as it compares to other Christian poets, see Agosti-Gonnelli (1995:
289-434).



5. Unity

The transmission of carm. II. 1. 22 varies in the MSS;*” some transmit the two 12 verse
sections separately with vv. 13-24 appearing first in order, like La and Pc, while others transmit
the 24 lines together, such as L. In the former MSS, vv. 13-24 are followed by carm. I1. 1. 92 after
which appear vv. 1-12 as a different poem. This cannot be a coincidence; carm. 1I. 1. 92 is
another 12 verse poem whose content is so similar Pc entitles it, ikernpia dAAo and like verse
13 of 1. 1. 22, this poem begins with ypioté dvaé, ti ue oapkog év dpkvor taiod' évédnoag;. It is
plausible that the last 12 verses of II. 1. 22 were interpreted as a separate poem because they
resemble II. 1. 92 in both form and content. However, while this appears sound reasoning for
reading II. 1. 22 as two poems, there is much evidence within the carmen to suggest its unity.

The most convincing evidence is the language the carmen shares. Repetition is common
throughout Gregory's works,” and certain words alone, such as Xpioré in verse 1 and 13, do not
necessarily make a strong case for the unity of this poem when it is so frequently found
throughout his other works. However, the abundance of repetition does not subtract from its
importance; repeated words (or word groups) reveal and emphasize the important imagery in
the work, connect (perhaps seemingly unconnected) sections, and even let the work respond
to itself.

Two major images are presented in similar language in both 12-line sections of the
poem; the description of the world as mud or muddy, nnAod (v. 4), iAvéevti Pepébpw (v. 14), and
Christ's ability to stop things, motauovs otrioeiag daneipovag (v. 10), otfjoov kakdtnra (v. 22). As

this imagery will be discussed further below, it is sufficient for now to point out that these

“Further information on the MSS and their transmission can be found below under section 8. Manuscript
Tradition.
“simelidis (2009: 52-54).



repeated ideas and words argue for the continuity of carm. I1. 1. 22.

Furthermore, Gregory repeats the notion that he is Christ's Adyo¢ (vv. 9, 15), which may
not be remarkable if it were not for the fact that he writes this in the same metrical position
and almost the same wording, guov Adyos, Wonep vnéotng (v. 9) and Adyog 8¢ oov, domep drovon
(v. 15). In fact, &kovoa seems to acknowledge and respond to the vrnéotn¢ above, as if Gregory is
telling Christ 'you told me, and I listened.'

Besides the language, there is the influence of the book of Exodus to consider. With
even the quickest glance at this carmen key words, like Pharaoh, Egypt and the Red Sea, make
patent the allusion to Exodus 14. These allusions do not seem to continue in the second 12
verses, which would perhaps suggest two distinct poems. But if one continues reading Exodus,
book 15 begins with téte fioev Mwuofic kai oi vioi TopanA v 81V Tadtnv, a song which praises
God because of the events of book 14. As Gregory promises in verse 12 to sing dinvekéeoow év
Uuvoig to Christ, it is possible to interpret the 12 lines that follow as the fulfilment of this
promise and as a parallel Exodus 15. In further support of this argument, there are many
psalmic attributes in vv. 13-24, the first of which is Gregory asking Christ 'why.' These
rhetorical questions directed at God appear quite frequently in the Psalms (e.g. 21: 2),
especially when the questioner is experiencing or has experienced great difficulties. Many of
the difficulties which Gregory faces are presented with the language of hunting (see vv. 6-7, 13,
20-22), parallels of which can again be found within the Psalms (e.g. 140: 9). Moreover, Gregory
describes the situation of his failing body and his lack of friends very similarly to Psalm 37. He
explains that the strength has gone from his limbs (ueAéwv 06évog WAeto v. 16), an image which
is found in Psalm 37: 11, éykaréhinév ue 1] ioxv¢ uov, and interestingly rendered in [Apollinaris']
paraphrase of the Psalms, ueAéwv &§'aneydlero kikug. In the Psalm, David not only petitions God

for his help because he has no strength but also because those whom he thought were friends
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have turned away from him, leaving him alone in such an ill state (oi pilor uov kai oi mAnaiov
uov & évavtiag uov fyyioav kal E&atnoav,/ Kol ol Eyyiotd wov ano uakpdbev otnoav 37: 12). These
psalmic conventions and topics following the promise to sing hymns (much like the Israelites
did after crossing the Red Sea) suggest that vv. 13-24 are modelled after the Psalms and are to
be understood as the first of the 'continuous hymns.'

It is not just the language, imagery and structure of the poem that suggest its unity, but
also the many MSS which transmit these 24 lines together, especially Laurentianus pluteus 7,
10 and 32, 16. The superiority of the former is based on the fact that it is one of the earliest and
most complete collections of Gregory's poetry and of the latter, that it was edited by the highly
skilled and experienced Planudes.” Though there is no doubt that these 24 lines can be read
separately and still with meaning, combined they create an extremely complex and layered
poem, which provides one with a deeper, more enjoyable reading,.

6. Imagery

The imagery the reader is first presented with is that of light, when s/he reads that
Christ is the @do¢ uepdnwv (v. 1). Christ and the holy land are associated with brightness two
more times in the first 12 verses, nupdev otvde (v. 1), x06va Siav (v. 9). The association with light
is also connected to the lightness in weight or the incorporeality of Christ, who appears as a
'tiery pillar.' Compared to the brilliance and weightlessness of the divine, the descriptions of
mortal life are dark and weighty in nature, Ao u' ddérowo (v. 4), Avdevti Bepébpw (v. 14),
Alyvntowo Papeing (v. 4). Gregory clearly portrays mortality as a burden, a weight compared to
divinity, in which one is placed and out of which one is taken only by the divine, év &oxvot ...
gvédnoag (v. 13), &epvoag (v. 5). Thus, the mortal world and life act as 'nets' which keep

Gregory trapped in a dark world, impeding his journey to the divine (cf. n. 13 oapkdg év dokvor).

*For more on these MSS, see section 8. Manuscript Transmission below.
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This bright and light versus dark and heavy imagery is compounded by that of hunting,
which appears to worsen as the poem progresses. In the beginning, Gregory makes it clear that
he is stuck in the world, but there is hope that Christ will pull him out of the mire (mnAod u'
adérolo [...] éepvomic vv. 4-5) and, although his enemies chase him, again there is the hope of
Christ's intervention (kiynowv €x0pos émomépywv, ov 8¢ uot kai Tévrov éovbpdv turéeiag vv. 6-8).
Later in the poem, however, Gregory's situation seems more dire as he elaborates upon being
bound in the 'muddy abyss' of the world and even his own body, which acts like a net because
of its mortal nature (capkog év dpkvor taiod' [..] fiw kpvdevti, kai tAvdevtt Bepébpw vv. 13-14).
Trapped in his own body, Gregory is now not only chased by his enemies but surrounded and
trampled on by them (oteifovo’ ddpavéovra [...] dugic &ovor vv. 20-21). He imagines himself as
the cowering hare or deer, he is weak and completely alone because even his friends think
doida v. 18. By the end of the poem Gregory is completely downtrodden, the helpless victim
whose only escape seems to be the mercy of death, which only Christ can give.

The mention of death brings us to the last prominent image in the poem, that of water
ceasing to flow. It is the natural quality of water to flow and it is impossible to stop its
movement. However, Christ is able to part the Red Sea, to turn a liquid substance solid, and
hold back water (névrov épvbpov turéeiag, otepeny [...] 0dAacoav [...] motauovs atriosiag ansipovag
vv. 7-10). The power to decide the ebb and flow of water should not be surprising. Since the
divine created the world it would naturally be within His control. By extension, Gregory's life
as part of the natural world and divine creation (which he notes in v. 13) is also under the
control of Christ. Thus the image of stationary water acts a foil to Gregory's own desire, that of
stopping his sufferings and ending his life.

7. Autobiographical Interpretation of carm. II. 1. 22

By naming himself (v. 1) Gregory erases any doubt the reader may have had of the
12



autobiographical nature of the poem. The allusion to Exodus (vv. 1-12) and the multiple
references to his ill health and body (vv. 16-17) can be read simply as Gregory's poetic way of
expressing the struggle of understanding and communing with God while having to work
against non-believers, and an ageing body. Overall, the poem reads as a plea for death, which
would return Gregory to God and bring him the greatest salvation of all.

While this interpretation is secure, I believe that one can read further into the many
references to Gregory's enemies (vv. 3, 6, 7, 10, 18- 21). For the first 12 lines, Gregory relates his
experience through that of the Israelites in Exodus, which can account for the specific naming
of enemies, such as the Pharaoh, oppressive Egypt, etc. Yet these names as well as references
to traitorous friends and dogs in the last half of the poem also recall struggles Gregory had
with Egyptian bishops in his own life. For these reasons, as well as others which will be
illuminated further on, I believe a strong case can be made that Gregory is also alluding to the
events which took place in Constantinople.

As the capital's leading Nicene voice, Gregory became fast friends with Maximus 'The
Cynic,' who, having left Alexandria, arrived in the capital in 380 as a defender of the Nicene
faith. Not long after his arrival, Maximus' true intentions began to show through as he tried to
manipulate and bribe his way onto the bishop's throne. In the De vita sua, Gregory explains that
a group of Alexandrian bishops had come to the capital to ordain Maximus as the official
Nicene bishop.” However, even with the support of Peter of Alexandria, Maximus failed to
obtain Theodosius' (the emperor's) formal approval. Rather, when it came to re-establishing

the religious situation, Theodosius offered the Church to Gregory,” who accepted this position,

»yv. 845-864.
“Emperor Theodosius exiled Demophilus, the anti-Nicene bishop of Constantinople, because he refused to adopt

the new theological position.
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though he was not officially enthroned as the canonical bishop.

In May 381, Theodosius assembled a council of Eastern (from Asia Minor, Syria and
Egypt) bishops to the capital, essentially to continue the council of Antioch in 379. With the
anti-Nicene groups barred from clerical positions and churches and likely reaffirmation of the
Nicene confession with the addition of the consubstantiality of the Holy Spirit, it seemed
obvious that Gregory would be recognized as the official bishop of Constantinople.” But this
was not the case. The consubstantiality of the Holy Spirit with the Father and Son, which
Gregory had often professed in his orations, was not declared in the Council's reaffirmation of
the Nicene faith. And although supported by the emperor and the majority of bishops from
Asia Minor, Gregory found great resistance in those from Egypt, who had the support of the
west (even though the Latin bishops had no votes in the Council).” To argue his appointment,
some of the bishops (mainly the Egyptians) cited old canons which said that bishops could not
transfer sees. As Gregory was bishop of Sasima, and had even been acting as such in Nazianzus,
he was ineligible for the position in the capital.” It is clear that these were merely convenient
and legitimate reasons to contest the installation. As Daley says, the canon was 'already more
honored in the breach than in the observance, but one that still offered a legal excuse for
objection.” Knowing he lacked full support, Gregory handed over his resignation, expressing
his happiness over being able to retire in Cappadocia and lead the philosophical life he so
much preferred over these political games.

Given the betrayal of Maximus and his Egyptians backers and how deeply Gregory was

“McGuckin (2001: 348).

Sozomen, Church History 7.7 (trans. Edward Walford, rev. Chester D. Hartranft; Nicene and Post Nicene Fathers
11/2 [repr. Grand Rapids: Eerdmans, 1983] 380).

“See Sozomen's account, Church History 7.7.

*°(2006: 24)
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wounded by it,” it is no stretch of the imagination to read these men as the Pharaoh and the
unnamed 'enemies' in carm. I1. 1 22. If there were any doubt in interpreting Gregory's enemies
as Maximus and the Egyptian bishops, v. 20 destroys any misgivings. Gregory refers to the
enemies more specifically as kvveg, a term which he applies overtly to Maximus in the De vita
sua v. 807-814, or. 26. 3, and in (if we agree with Simelidis) II. 1. 19 v. 20, playing on his
nickname 'The Cynic.'

One can even interpret x66éva diav (v. 9) and vy iepfi¢ (v. 12) as metaphors for
Cappadocia. Driven out from the capital by, namely, the Egyptian opposition, Gregory was able
to return to Cappadocia, a land which no doubt seemed like the 'holy land' compared to the
political games, religious fighting, and betrayal, which Gregory experienced in the capital in
only a few short years. Returning to his home estate let Gregory lead the ascetic, solitary
lifestyle he had always wanted and to commune peacefully with God.”

8. Manuscript Tradition

As what will be provided here is only a very brief discussion of the MSS which contain
carm. 11. 1. 22, 1 direct those who have an interest in the transmission of Gregory's entire poetic
corpus to the studies begun by Prof. Dr. Martin Sicherl. The first three books focus on the
manuscript transmission: Die handschriftliche Uberlieferung der Gedichte Gregors von Nazianz. 1. Die
Gedichtgruppen XX und XI by W. Hollger, 2. Die Gedichtgruppe I by N. Gertz, and 3. Die epischen und

elegischen Gruppen by M. Sicherl.” Tuilier and Bady also offer their own version of the stemma,

*'0One need only compare or. 25, glowing praise of Maximus, to the description of events in the De vita sua and in or.
26, which act as Gregory's apology and account for his departure from the capital after the scandal.

*(2009: 182ff).

Bor. 26.7.

*These studies and commentaries on select poems are in the following series: 'Studien zur Geschichte und Kultur
des Altertums: NF Reihe 2, Forschungen zu Gregor von Nazianz' (Paderborn: Schéningh).
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building upon the foundations of this research.”

Carm. 11. 1. 22 is part of poem group II, which is not a modern construction, but is
attested in two important 11" century MSS, Laurentianus pluteus 7,10 and Parisinus graecus
990. The following is Group II as laid out by Tuilier-Bady (2004: LXXXVI):

Group II: 11, 1, 73, 85, 81, 49, 87, 51, 27, 84, 22a, 22b, 92, 57

a 1 Vb* Lb

2 Mq D Vp Pj
3 L

b 1 Pc* S* La* vc* Pa* P J*
2 Ri* Mb

The MSS which contain carm. 11.1.22 and sigla.”

Ald=Ld Vossianus gr. 0.10 XVI

D Coislinianus 56 XIV/XV
I Panagios Taphos 254 XVI

Ib Iberon 187 XV

J Heirosolymitanus Hagiou Sabas 419 X1V

L Laurentianus pluteus 7,10 XI

La Laurentianus pluteus 7,18 XII

Lb Laurentianus pluteus 32,16 1280

»See Tuilier-Bady (2004).

% Over time, carm. I1. 1. 22 was transmitted in primarily two different fashions, either complete or with the second
half of the poem preceding the first with an interceding poem. On account of this II. 1. 22 is often
distinguished as 22a (= v. 1-12) and 22b (= v. 13-24). T have indicated the MSS which transmit the poem in the
latter way with an asterisk.

Vb only transmits 22a.

*Pf transmits a very broken poem: 22b, lac.19-24; 92, lac. v. 1-12; 224, lac. v. 1-6.

*Formatted after Simelidis (2009).
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Mb Marcianus gr. 83 (coll. 512) 1327

Mc Monacensis gr. 201 XIII

Mq Mosquensis Bibl. Synod. gr. 156 XII

N Borbonicus gr. 24(11. A. 24) XV

Pa Parisinus gr. 39 XIII

Pc Parisinus gr. 990 1028/29
Pf Parisinus gr. 993 X1V

Pj Parisinus gr. 1220 XIV

Ps Suppl. gr. 1090 XVI

Ri Riccardianus 64 X1V

S Baroccianus gr. 96 XIV

Va Vaticanus gr. 482 XIV

Vb Vaticanus gr. 497 XIII

Ve Chisianus gr. 16 X1V

Vp Palatinus gr. 90 XII/XIV

The manuscripts I collated for carm. 11.1.22
1)L

2) La

3)Lb

4) Mq

5) Pc

1) Laurentianus pluteus 7, 10 (L)

This manuscript is from the 11" Century. Ff 1r- 165v contain the poems of Gregory,
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while ff. 166-188 contain the Paraphrase of Nonnos. The first two folia of the first quaternion
were lost early on and replaced at a later time. On f. 8 there is a lacuna in the poem 1. 2. 1 and
between f. 172v-181 in the Paraphrase a fragment of another poem has been inserted. The end
of the work is mutilated. The MS is primarily the work of one scribe, who wrote most of the
glosses and variants. Later hands can be identified but they are rare occurrences.

Though L does not contain all Gregory's poems, it is the most complete collection which
has survived (C has many mutilations). We do not know from what L was copied, as this is lost
today, but the large parts of L also appear in Cosmas, Nicetas and C, which state that they had
the same sources for Gregory's texts. We also do not know if L served as the model for any
copies. However, its textual tradition appears (at least partially) in Ln, Am, and A.

2) Laurentianus pluteus 7, 18 (La)

This MS dates to the 12" Century, one of the oldest at the Biblioteca as it belonged to
the Medici at least before 1492. The work is divided into two columns on the page; Gregory's
verses appear on the left and Paraphrase A on the right. The text is neat with a precise
numbering system and there is evidence of correction by multiple hands, all of which suggest
that La served as a model for copying the works of Gregory. La seems to be strongly connected
to Pc in the textual tradition, containing almost the same pieces in very similar order as well as
common mistakes.

3) Laurentianus pluteus 32, 16 (Lb)

This MS was copied on oriental paper and completed on September 1%, 1280 by
Maxmius Planudes, who was the main copyist, and a group of scribes working under his
direction. Gregory's poems occupy the end of the MS, f. 324r-389v, and are written in two
columns which are read together from left to right. There is no paraphrase but there are many

glosses and marginal scholia to clarify the text.
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The MS consists of poetic texts ranging from the very beginning of Greek works to the
5™ Century, which seem to be gathered thematically, and clearly belong to both the pagan and
Christian literary tradition. If the choice of authors was originally conceived by Planudes (of
which we cannot be certain) then the work is truly a testament to Planudes' skill as it was only
written in the early years of his career, which really began in the later 1280s. The work was
probably carried out in Constantinople where Planudes spent most of his life as both a
humanist and great text editor.

4) Mosquensis Bibliothecae Synodalis graecus 156 (52/LIII) (Mq)

Mq dates to the 12™ Century and has belonged for a long time to the Library of the Holy
Synod of the Orthodox Church having been given over from the convent of the Iberians of
Athos. The MS transmits 55 poems of Gregory with paraphrase in two columns; the verse
appears on left and the paraphrase on the right. The titles which appear at the beginning of
each poem seem original to the Mq recension, as they do not appear in the medieval tradition
except for two later witnesses, Pj and D (both 14™ century). We know the scribe to be the monk
Arsene.

5) Parisinus graecus 990 (Pc)

Pc can be dated to the years 1028/1029 or 1029/1030. It contains four of the poetic
groupings of Gregory, 1, II, III, IV, accompanied by paraphrase A; as in many other MSS,
Gregory's poems appear on the left and the paraphrase on the right. The first few original folia
are lost and throughout appear other lacunae. The text was written by one hand with the
number of lines of each poem indicated alongside the title, suggesting that this MS was most

likely copied from a model in a library, and was in turn used as a model for other copies.
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‘Tketnplov
Xp1ote paog pepomwv, Ttupdev 6tVAE [pnyopioto
Yoy mAalouévn mikprg Brotov &’ EpAung,
oXEG Papaw KakOUNTLy, dvatdéag Epyodiidkrac
kai Aol W adétoto kai atyvmroto Papeing
£€epUoaig, TAnyfotv detkelinot daudooag 5
duopevéag, Aelnv 8¢ mdpoig 0d6v. fiv d kixnorv
ex0po¢ EmomépxwV, oL O€ Yot Kal TévTov €pubpov
tunéerag, oteperv 8¢ diekmepdorut BdAacoav,
omebdwV € x0Ova diav EUOv Adyog Momep VTEGTNG
KOl TOTAUOUG OTHOELNG dmelpovag, GAAOPUAWY Te 10
KAlvaig Bovpiov €yxog dydotovov. Ei &’ émPainv

YA iepfig, uEAPw og dinvekéeooty év DUVOLG.

tit. iketprog Mq : iketnpio GAAY (228) mpog ypiotov iketnpia (22b) Pc: om. L, La, Lb 1 mopdéel L La Lb Mq
Pc 3 @Bopad La 5 minyfot Pc : dapdoag La 8 BdiatTov Mg 9 dilav Lb : Oelov L La Mq Pc 12
ieping La
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Xprote dvaé, ti pe oapkog v dpkuot taicd’ €védnoag;

Tinte Biw kpudevtt kal IAvdevTL PepéBpw,

Ei €tedv 0edg iy, Adxog d¢ ooV womep dkovoa; 15
€K PEV pot peAéwv 60€vog MAeTO, 00 8¢ T1 yoUva

v I /e 7 /4 \ ~ b \

€ometar aAAa W €Avee xpdvog Kal vodoog aviypt,

tnkedavn te pépiuva, eilot T AQIAX PPOVEOVTES.

glkev &’ ovk €0€éNovoty audptadeg, GAN €Tt uGAAov
oteifovo’ adpavéovta, KOveG &' WG TTOKA Aaywodv, 20
N kepHdd' augic €xovot Athatdpevor kopésaadat.

N ~ 7’ \ v N 7 € J4

1 otijoov kakoTnTa Kal TAabt, A W Undde€an

dnpov aeBAevovta, Kal dAyeot u€tpov Enéotw,

1 ANONG VEPOG €0OAOV EUag Ppévag au@iKkaAvTTOL.

13 dpxvow La toicde La 16 dyeto La 18 i Pc196’om. L 20 otifovs’ La Pc
kokotnro add. Pc 23 debiedoavta La Pc dAyeowv La énécbo La Pc
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Suppliant's Song
Christ, light of mankind, fiery pillar for Gregory's
soul wandering through the bitter desert of life,
restrain the evil-minded Pharaoh, the shameful taskmasters,
and from the unbound earth and oppressive Egypt
draw me out, having overpowered with ill favoured blows
my enemies, provide an easy way for me. And if my Enemy, pressing on,
overtakes me, then divide for me
the Red Sea, and I will pass through solid sea,
speeding to the bright land, my inheritance, as you promised;
And hold back the innumerable rivers, and turn aside
the rushing, wail-inducing spear of the foreigners. And if I tread

the Holy Land, I will sing to you in continuous hymns.
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Lord Christ, why did you entangle me in such nets of flesh?
Why in a bitter life and muddy abyss,

if  am truly divine, your heir, as I heard?

The strength from my limbs has failed, but my knees

did not follow, but time undid me, and grievous sickness,

and wasting anxiety, and friends thinking friendless things.
The sins do not want to withdraw, but rather still

they trample the weak one, like dogs surround on all sides a cowering hare,
or a young deer, desiring to sate themselves.

Either stay this evil and be gracious, or receive me,

struggling for a long time, and let there be a limit to my pains,

or may a good cloud of forgetfulness enwrap my mind.
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Commentary

1-12: In his initial appeal to Christ, Gregory associates Him with light, which he
contrasts with the connection between mortality and darkness throughout the rest of the
poem, Gregory asks Christ to save him from his enemies, all of whom appear to be connected
to Egypt. By verse 7 it is clear that Gregory is paralleling his experience to that of the Israelites
in Exodus chapter 14 with his mention of dividing the Red Sea. According to Gregory, Christ
has the power to stop rivers flowing and enemies attacking, which would allow him to reach
the 'holy land.' In return for this salvation, Gregory offers to sing to Christ in 'continuous

hymns.'

1. @aog pepomwv: cf. carm. 1. 2. 38 v. 6 Xpioté @pdog ueponwv and Nonn. Par. Jo. 124 @dog
uepdneooty. The ending of uepoy (-oy) is found elsewhere in the names of people and animals
and is most likely not Indo-European. The word as a whole is considered pre-Greek and
etymologically, the original meaning is undetermined (EDG: 933). However, in Homer, uéponeg
is always applied as an epithet to d&vOpwmor, which it later stands for substantively; cf. A. Ch.
1018, E. IT. 1263, A. R. 4. 536. Thus, Gregory uses poetic (though not Homeric) language to
express a typical Judaeo-Christian concept (see John 1:4, 8:12, 9:5). This is the beginning of the

divine's association with light in the poem, see section 6 of the introduction.

nupdev otOAe: 1 have emended nupder here to its proper vocative form to agree with
otule, though all the manuscripts read mvpder, which is neither a traditional form of the
paradigm nor found in any other context. The fiery pillar has great significance in Exodus as
God's guiding presence for the Israelites; cf. Orac. Sib. 3. 250 év otUAw nupdevr. This is the first
hint in the poem of Gregory connecting his personal spiritual experience with that of the

Israelites. This adjective also reinforces Christ's connection with the light; he is a bright,
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almost intangible, and weightless guide; cf. Section 6 of the introduction for further discussion

of this imagery.

Tpnyopioto: As God is the pillar of fire for the Israelites so Christ is for Gregory
personally. As Simelidis notes, this self-naming is a rather common occurrence in Gregory; cf.
carm. 1. 2.17 v. 66,11.1.10,v.35,11.1. 17 v. 60, I1. 1. 19 v, 25,11. 1. 92 v, 12, 1. 1. 99 v. 3, AP 8. 147 v.
6, etc. As much as he names himself so there are as many reasons for it, for an involved
discussion of which see Simelidis (2009: 149-52). The significance of the self-naming in this
poem may perhaps be understood as part of a personal prayer; Gregory is not just simply
recounting his sufferings but is asking Christ, his own personal 'pillar' and saviour, to end
them, to give him salvation. Though Christ is the ¢dog uepénwv Gregory is praying to him on

his own behalf, not for anyone else.

2. Yuxfi: In the poem Iepi Yuyris (I. 1. 8 ed. Moreschini) and or. 38 Gregory describes the
soul as the breath of God, nap' éavtov 8¢ nvonyv évoeic (or. 38. 11, cf. Ge. 2:7). From these
descriptions we understand the soul as divine in its origin and therefore man as part divine.

For a further discussion of the soul and the dual nature of man, see Ellverson (1981).

mAalopévy ...01" éprung: In Mepi Yoyfjc Gregory uses similar wording, Yuxr mAadouévn te
81’ iépog (v. 24 ), where he adopts Pythagorean language from Diogenes Laertius, t' avtrv
(Yuxnv) émi yAig mAdleabon év T@ dépt (8. 31). Diogenes Laertius is quoting Alexander Polyhistor's
account of the soul's departure from the body at death, Moreschini and Sykes (1997: 226). Yet
again, Gregory uses another language, this time Pythagorean, and manipulates it to express his

own ideas; Gregory sees his soul wandering through mortal life, not through the air after

bodily death.

Piéov: Piotog (Biog) is Homeric. Although there is significant overlap with {w#, in
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Judaeo-Christian literature piog denotes physical, earthly life whereas {wr denotes eternal life;
though Bio¢ ends, (w1 may continue, e.g. Clem. paed. 1. 13 kabfjkov 8¢ akAovov év Piw O Kai

Xp1ot@ PovAnua &v, katopOobuevov didiw {wfj (NTL, PGL).

gpNung: €onuog can be used substantively as an uninhabited region, a desert as
compared to cultivated land (NTL). In Judaeo-Christian literature it is often applied to the
Judean wilderness, especially of the barren mountains that head toward the Dead Sea (e.g. 1
Macc. 2:29, 5:24, 28, 2 Macc. 5:27, Mt. 3:1, 4:1, 11:7). Though clearly metaphoric in its usage here,

the word brings to mind Exodus as Gregory links his experience to that of the Israelites.

In or. 26.7 Gregory refers to his retreat to the country as the 'desert' (o §¢ fuérepa, ki & mapa
tri¢ épnuiag vuiv kouilouev). Gregory explains that the solitude allows one to converse with God,
to think without disruptions, citing Elijah, John and Jesus himself as his examples. The
emphasis here lies on 'solitude,' rather than on 'desert.' To commune with God one did not
need physical solitude but spiritual solitude, c.f. Clem. str. 7.12 6¢ oAv olk@V T@OV KaTd THY
TIOMV KXTEPPOVNOEV...Kal kaxbdmep €v épnuig tf] moAer Proi, v un 0 Témog avToV avaykdaln, aAd' i
npoaipeois deikvun Sikaov. Turning away from material and worldly things does not necessarily
mean peace; Evagrius Ponticus tells us that in a deserted state it is easier for the demons to
attack the mind because it is easier to sin in thought than in deed (oi daiuoves... tadaiovot...
UOVEXOIG... S16 TWV AOYIoU@V. TPayudTwWV Yap Six TV éonuiav éotépnvrai) cap. pract. B48. Where
Gregory appreciated the 'desert' before, its experience is now 'bitter' (mkpfi¢) to him, perhaps

because he has spent so much time battling his demons and/or because he is simply lonely.

3. dapaw Kakdunty, dvaidéag: A very rare adjective used only 14 times, primarily after
Gregory, except the notable use in Eur. Or. 1403 kaxduntis avijp. Cf. Gr. carm. L. 2. 1 v. 451 ti¢

Qapaw Kakduntv, and the direct influence on Io. Geo. carm. 65.32 neioaig Papaw KAKOUNTLY,
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avardéag aotovg, and 68.7 dapaw kakourtidog €epvoeiag. In Orestes, Euripides elaborates upon
the adjective by comparing the son of Strophius to Odysseus for his cunning but quite
negatively, ory@ 86Aio¢/ motds 8¢ @iloig Bpaovs eic dAkdv/Evveroc moAéuov, pvids te Spdkwv
(1404-06); as Willink says this 'is a perversion of the epic moAduntic (0dvooevc)' (1986: 314). For
John Geometres, explains van Opstall, 'l'empereur ennemi ... est également présent en guise de
Pharaon' (2008: 234, 248). If John Geometres borrowed Gregory's wording with metaphorical
intent in mind, it would not be surprising if he understood Gregory's metaphorically as well.
Though Gregory may simply be relating his own spiritual experiences with that of the
Israelites, we can extend the autobiographical reading further and associate the Egyptians he
encountered in Constantinople to the Pharaoh and the 'enemies' mentioned throughout the

poem; cf. n. 20-21 kUve¢ and see section 7 of the introduction for discussion of this reading.

Avandéag épyodiwktag: The word 'taskmasters' is first found in the Septuagint, though
never accompanied by the adjective avaidrig. The adjective, however, is readily applied to kings,
kings who are blatantly set against God; cf. Da. 8. 23- 24 avoudri¢ mpooWnw kol CVVIWV
mpofAfuaTa. Kal KoaTald 1) 10XU§ auTol Kal oUK €v Tf] loxut autol, kol Bavuaote StoupOepel Kal
katevBuvel kal mowroer kol SiapBepel toxvpovs kal Aadv dyiov. There is a similar use in Orac. Sib. 5.
458-459 GAebpog/ Alyvmrov, facidies Stav uixfdory dvaudei. In both the Septuagint and Sibylline
Oracles it is applied to an attribute of a king, if not the king directly, as well as those vying for
power; cf. Da. 2.15, Orac. Sib. 14.92, 13. 142. It is also used to describe the leader of God's people,
who are derogatorily called dogs and are judged for their blindness, selfishness and lack of
faith (oi kUveg dvaideis t7j Yuxij Isa. 56. 11). Gregory likewise applies it to a king, Aviotara 8¢
Bacidevs Etepog, 0UK avaidns TR TPOTWIW KATX TOV TMPOEPNUEVOV 0VOE TOi¢ movnpois Epyols Kol

émordarag ekOAMPBwy tov Topand or. 21. 33. In 21. 32 Gregory describes the Emperor who was
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'shameless in countenance' because he was an impious Christian emperor. It is clear enough
why Gregory describes the 'taskmasters' as 'shameless' yet there is an option for a deeper
reading if we take into consideration the adjective's frequent application to impious, heretical
kings and leaders. Gregory would certainly have viewed those who opposed his brand of
Christianity at the Council at Constantinople (namely the Egyptians) as heretics. For further

discussion of this autobiographical reading see section 7 of the introduction.

4. nnAoD: While literally 'mud,' one must keep in mind that from this 'mud' or 'clay'
mankind is made: this is another example of Gregory playing with the overlap of pagan and
Judaeo-Christian concepts; cf. Hes. Op. 70 ff. and Gen. 2:7. Cf. or. 2. 91 in which Gregory explains
how being human, stuck in the world (ro0 te ntnAod i iMdog ¢ éumenriyuebe), makes it difficult
to separate the divine from to0 taneivos kai t@ okdtw cvvelevyuévov. The reader can interpret
the word literally and as representative as Gregory's human body, both of which he considers
less than the divine and impediments to reaching the divine. For further discussion of this
dualism and the desire for the divine, see Ellverson (1981). Cf. the concept of being taken out of
the 'mire' to Ps. 39. 3 kai ano nnlod iAvog. See n. 14 TAvdevri Pepéfpow and section 6 of the

introduction for discussion of light and dark imagery.

&détoro: The adjective repeats throughout Gregory's work often in the same metrical
sedes; cf. . 2. 1 v. 198, 413, 726, L. 2. 29 v. 7. The adjective's application to 'mud' or 'earth' is
unparalleled elsewhere making the oddity of this description that much more pronounced. As
seen in the note above, Gregory often talks about being stuck in the mud, being bound to the
mortal world, and thus the reader would expect an appeal to Christ to pull him out of the
'binding earth' not the 'unbound earth.' Gregory may be imagining the earth loosening at

Christ's command as He sets him free. This inversion of quality is echoed in the description of
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the sea, see n. 8 otepenv...0ddaooav.

Kai Atyomrolo Papeing: 'from oppressive Egypt;' cf. I. 2. 1 v. 313 dn' Alyvnroio Papein.
This word is often applied to objects or people that are burdensome because of threats and
demands; cf. Hom. Il 13.410 Papeing xeipo¢ dgrikev, 21.590 dkovra Papeing xeog aerke (NTL).
Bapus as applied to places appears undocumented, suggesting Gregory's clever, and perhaps

unique, manipulation of the adjective.

5. mAnyfiow dewkeAinol daudooag: cf. epig. 64 v. 1 térpwuat TAnyfiow deikeAinow 6 toupog
and carm. 1. 1. 1 v. 370 mAnyfjow aeikelino tepdvres. Gregory mixes poetic and Judaeo-Christian
language again; cf. mAnyn as 'blow' in New Testament, Lk 12:48, 2 Cor. 6:5, 11:23, Ac. 16:23, and
Hom. Od. 4. 244, avtév v mAnyfjowv aeikedinot doudooag. In v. 244 ff. Helen explains how
Odysseus disguised himself as a beggar by beating himself to enter Troy, a city of avip@v
Svouevéwv . It is interesting to see the way Gregory twists the Homeric scene; he too is set
against, not just a city, but a whole country of enemies (§vousvéac v. 6), but he does not need to
beat himself to infiltrate them like Odysseus. Gregory can call upon Christ, who will keep him
safe, fight on his behalf and overpower his enemies. Could Gregory be manipulating this
allusion to boast the superiority of Christ over the pagan gods, who clearly could not help their

worshippers? For further commentary on Gregory's language see section 3 of the introduction.

6. Aginy...006v: 'provide an easy way for me;' cf. carm. 1. 1. 45 v. 58 iévou Aeinv 086v. Hesiod
speaks of the 'easy road' (Aein uév 68d¢ Op. 288 ff.) as one that leads only to kakdrnra (cf. v. 22).
Travelling the hard road then is the more virtuous choice, although Hesiod qualifies his
statement, énnv §' i dxpov iknta/ pmdin 81 Encita nélel, xadenrj nep éovon (291- 92). In the New
Testament, similar wording appears in Lk. 3: 5 kai ai tpayeion gig 68ovg Aeing as an adapted

quotation of Isa. 40: 4 kai 1) Tpaxein ei¢ 0dov¢ Aeing. 1t is John preparing the people for Christ's
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arrival, He who will cleanse them and save them, thereby making the 'rough roads smooth.'
The overlapping poetic and Judaeo-Christian language make this a striking request, of which
Gregory would have been aware. Gregory seems to combine the concepts somewhat; Gregory
has reached the 'top', as Hesiod imagines it, in his old age, and clearly his way was far from
easy. But his journey was not just to virtue or goodness, but to Christ. Now, Christ can bring

him salvation and make the rest of his journey 'smooth.'

Kixnow ... év Ouvoig: These next lines allude heavily to the events of chapters 14 and 15
of Exodus; the Pharaoh and his army pursue the Israelites (14:9), Moses, through the Lord's
power, divides the sea (14:21), the Israelites walk on dry ground (14:22), the Lord overpowers
the Egyptians (14:24), and when the Israelites are safe, they sing to the Lord (15). It is difficult
not to read these lines and interpret Gregory's identification with the Israelites as an
expression of the way he felt during and after his time in Constantinople. Gregory resigned
from his unofficial appointment as Bishop of the capital and returned to Cappadocia, where he
lived out his remaining years in the peace of the country. During this time he wrote much
about the events in Constantinople, about which it is clear that he had many mixed emotions.
At times his work reveals the hurt he felt at having to give up such an esteemed position, in
which he felt he still had things left to accomplish (carm. II. 1. 15 v. 15). At other times, he
rejoices that he could finally leave the city which only kept him from his true path, which was
one of solitary contemplation (Daley [2006: 22-25]). He writes of his enemies there, and the
betrayals of those whom he thought were friends (carm. 1. 1. 12, IL. 1. 11, or. 26.3, 42.20). It
seems in this particular poem that Gregory is focused on only the negative aspects of his time
in the capital like the enemies he made and the betrayals he experienced (Daley [2006: 17-19,

23]). His allusion to Exodus 14 makes perfect sense, as Gregory, much like the Israelites, went
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searching for a better place, a haven from the persecution in the city. For the full discussion of

the poem's autobiographical nature see section 7 of the introduction.

kixnow/ éx0pog émomnépxwv: The cacophonous and hissing sounds of the alliterated x
and o emphasize the negativity of this passage. Cf. v. 13 oapkds év &okvor taiod' évédnons and
the simile in v. 20-21 and see section 6 of the introduction for full discussion of the hunting

imagery.

7. Z0 8€ pou: Apodotic 8¢, rather than connective 8¢, with a conditional protasis. According
to Denniston, this use of §¢ is only truly 'at home' in Homer and Herodotus. Following their
examples, Gregory begins the apodosis with a pronoun; cf. Hom. IL. 1.137, 23. 559, Od. 4. 832, 12.

163, 16. 274 (1966: 177ff).

névrov épuBpdv: cf. [Apoll]. Met. Ps. 105. 16, 19, 46 névrov EpvBpdv to 1 €pubpa OdAacon
(Ps. 105: 7, 9, 22, Ex. 15: 4, 22). The first Greek writers to use this term were Pindar (P. 4. 251)
and Aeschylus (Fr. 192. 1-2 R.), naming both the Red Sea, as we know it, and the Indian Ocean
(Braswell [1988: 347]). Gregory is cleverly replacing the expected Judaeo-Christian language
with classical language. See later very similarly in Psell. Poemtat. 24.5 v.1 névrog €pvpdg; Nicet.
Paphl. Laud. In Greg theol. 20.31 névrog uév €pvbpaiog; Niceph. Bl. Cons. Geog. 463.1.19 Epvbpaiov
novrov; Eustath. comm on Dion. 38.1, 596.13, 1107.46 EpvBpaiog névrog; Planud. Boethii de philo.

3.35.1.3 wévrov §' Epubpod.

8. otepenyv...0dAacoav: otepeds typically describes solid, three dimensional substances,
such as earth (cf. E. Hel. 854, X. Cyn. 9.16, Epicur. Nat. 14.2), extending as such to dimensions,
such as cubic numbers (cf. Arist. Pol. 5. 1316a. 8). When applied metaphorically the meaning
becomes something like 'stubborn, stiff' or 'cruel.' Its application to the sea is unprecedented;

in Exodus, the Isrealites walk uéoov tAig Baddoons katda 0 Enpdv kal 0 Véwp avTois TeiYos €k
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Se&iv kal teiyog €€ evwviuwy (14: 22), and in John 6: 19, which this imagery also recalls, Jesus
walks on the water (nepinarovvra émi tij¢ Oaddoong). The sea, while certainly a three
dimensional substance, lacks the firm solidity and stiff nature that the adjective represents.
Gregory must have imagined the water transformed into real, solid walls, and thus his use of

the term otepeds.

Mexmepdown: cf. Hdt. 4.152 HpaxAéug otridag Siekneprioavres and Hdt. 5. 52. 2, Sieknepdv
tov motaudv. In the latter, Herodotus explains that one crosses the river Halys before entering
Cappadocia on the road from Sardis to Susa. It is interesting to note that Gregory applies the

term to water just as Herodotus does, although Gregory passes through the water, not on it.

For the association with life and death cf. E. Supp. 953- 54 ouikpov 10 ypfux t00 Piov: TovTov §¢
Xen/ w¢ paota kal ur) ovv wovoig Siekmepdv and 1. 2. 1 v. 444 pevotoio Sisknepdog fidtoro. The use
of the verb emphasizes Gregory's belief that he has run the full course of his fio¢ (see n. 2),
suffering enough along the way (see n. 6 Aeinv...086v) and it is now time to transition, to pass
into the afterlife (x00va diwv). However, in keeping with the rest of the poem, this line contains
a double entendre; Gregory clearly imagines death, the ultimate salvation, but the allusion to
Exodus also implies an earthly holy land, an immediate salvation. For Gregory this would be
his return to Cappadocia. As Daley suggests, the 'homecoming [was] the fulfilment of a dream,'
because it finally allowed Gregory to lead the philosophical, ascetic life he had dedicated
himself to earlier (e.g. Mepi @V kab' Eqvtdv 11. 1. 1 v. 452-465) (2006: 25). For detailed discussion

of the autobiographical nature of the poem see section 7 of the introduction.

9. X0d6va diav: 'bright land,' Stanford notes the many meanings of §ix and rests with
'glorious' as the nearest translation (1961: 209). While the majority of my MSS (L, La, Mq) read

fsiav, which fits both in metre and sense, 1 have accepted Planudes' (Lb) reading for the
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following reasons: 1) x8&v Ogix is not found in any form anywhere else, while x8v §io has
multiple precedents; cf. Hom. I. 24. 532 €ni y0ova Siav éAavvel, h.Tell. 3 o x00va Siay énépxetau,
Hes. Op. 479 apdwg x06va Siav, PL. R. 379. d. 8. éni x06va Siav éAavver, A. Supp. 4-5 Siav... xOdva,
Opp. C. 4.343 £ x00va iav. 2) The chance of scribal error. The word forms of fei- and &i- are
similar enough to give pause; add to this the similar meanings and that a monk would probably
be more familiar with 6siav, it seems highly likely that mistakes were made. Also the presence
of y0ova immediately preceding only increases the chance for error by the partial assimilation
(West [1973: 21, 23, 25]). 3) O¢ia, though it does share a similar meaning to &ia, lacks the

association with the light and brightness, which is strong imagery throughout the poem.

Note the imagery of light and brilliance that is associated with the divine; Christ is light (¢do),
who acts as a guiding light for his followers (mvpdev otvAe) to bring them into the light (y6éva
Siav). This is compared throughout the poem to the darkness that is the mortal world. See

section 6 of the introduction for the light and dark imagery in the poem.

Adxog: 'my inheritance;' cf. v. 15 &l éreov 0edg eiut, Adyog 8¢ o6v (for the unity of the two
sections of the poem see the introduction) and II. 1. 1 v. 423 06v 8¢ Adxog. As discussed in n. 2,
Gregory believes man to be part divine on account of his soul, and this divine part of man is
what keeps him inclined to God (or. 38. 11). Thus, the final goal or inheritance of mankind is to
return to God, to become divinized; Tooto nuiv 10 uéya pvotrpiov PovAetar toiTo Nuiv 0
gvavBpwmoag 81’ Nuds kai TTwyevoag Oeds, IV AVaaTON THY 0UPKA Kol AVaXTW)anTaL THV EIKGVX Kol
avamAdon tov dvBpwmov, v yevueda oi mavtes Ev év Xp10T®, YEVOUEVW T& TAVTX £V TAOLV NUIV
teleiwg, Soa mép éotiv avtds, iva unkéri Wuev dppev kal OfAv, fdpPapos kai  Tkvdng, SodAog,
EAeVOEPOG, TA TIG TAPKOG YVWPIoUXTE, UOVOV O€ QPEPWUEY €V NUIV auTols TOV Ogiov XapakTipw, Top’

00 Kal €lg 6V Yeydvauev, T0000TOV &’ avToD Uop@PwOévTes kai TumwOEVTES WoTe Kol &md udvov
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ywdwokeoOa (or. 7.23), for more on the divinisation of man cf. or. 2. 22; 17. 9; 21. 1; 34. 12; 38.11.
It is important to note that the divinisation of man is possible through the Holy Spirit and the
Son, specifically the Incarnation, iva yévwuai tooottov 0edg, Soov ékeivog dvBpwmog or. 29. 19; cf.
30. 14, 21; 31. 4. For further discussion on the divinisation of man see, Ellverson (1981) and

Winslow (1979: 34ff).

10.  motapovg otroewg dneipovag: otHociag alternative 1% aorist form for orrjoug. For the
imagery of halting water cf. A. R. 3.532 motauovg iotnow deoap kedadewd péovrag and Plu. Soll.
982F n@oav iotnot Oddaocoav akbuova kai aodAevtov; this power is ascribed to Medea (taught by
the goddess Hecate) and Poseidon respectively; powers like this were commonly associated
with witches, e.g. Verg. Aen. 14. 487 and Hp. Morb. Sacr. 4. 1-3. However, for Gregory there is
only one who is powerful enough to divide a river into two solid walls (cf. n. 8
otepenv...0ddacoav) or stop water from flowing: the Lord. Demoen reads this second water
image as an allusion to the passage of Jordan (Joshua 3: 15-17) (1996: 349). In chapter 3, Joshua
tells the Israelites that when the priests step into the river the waters on either side will stop
(w¢ av katanavowowv of wodes TV ipéwv [...] &v t@ Udatt Tob lopddvov, To Uéwp Tob lopddvou
éxMelet, 10 8¢ Bdwp 10 kataPaivov otroetan 3: 13). Not only are multiple waters discussed but in
3: 16 'water' is pluralised (t& U8ata t& katafaivovra). Gregory appears to echo this passage with
the pluralisation of water (rotauovg) and his verb choice, otfjoeiag, recounting the final river
crossing into the promised land. In the following verses, 11-12, Gregory also uses the same
words to describe coming into the Holy Land (émpBainv yfg iepfig) as appear in Joshua 1: 3, 11
concerning the Israelites entering the promised land (¢’ 6v v émprite [...] kataoxeiv Thv yijv).
The similarity in language makes Demoen's interpretation highly likely. The second image of

Christ controlling the ebb and flow of the water, reinforces His control over the natural world
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and man by extension. It makes sense that Gregory presents us with this imagery in a poem
that asks Christ to end his life. For further discussion of this imagery see section 6 of the

introduction.

AAMo@UAwv: 'of the foreigners,' though clearly a hostile force, can be understood as 'of
the enemy,' f. Svouevéng, éxod¢. This is a very common word and used often throughout the
Septuagint in reference to the Philistines, e.g. Jd. 14: 1. Demoen believes that the term
aArdgpuAor 'exceptionally refers to the Amalekites here' given the context of the 'paradigmatic
prayer' (1996: 349, 394). While the battle of the Amalekites does appear in Exodus (17: 8-16), I
see no text-based reason to associate vv. 10-11 with this particular battle, especially if one
accepts reading vv. 10-12 as the final river crossing into the promise land. In this case, 'the
foreigners' (dAMo@UAwv) might more aptly refer to the men of Gai, who were the cause of
Joshua's great lament (kai Siéppnéev Inoods ta iudti avtod kai Emeoev ‘Inoods émi thv YAV émi
TPOOWTOV EVAVTIOV KUPIOV EWG E0TTEPKG aUTOS Katl 0l TToeafuTepot 1opan kol EnefdAovto xoOv Emi Tag

KEQUAKS AUTOV 7: 6).

11.  @ovprov &yxog: cf. I1. 2. 4 v. 120 fvika Bovprov yxog Axauevidnot tivaooeg and 11. 2. 5 v. 55
Bovpiov &yxog Exerv, vovooig §éuag. Oovpog is strongly connected to Ares; cf. E. Ph. 240, Hom. IL 5.

30, 35, 355, 454 etc., and Lex. Cas. as it understands Bovpiov as equivalent to t0 modeuikov.

‘Aydotovov: The DGE cites this line as example of an object que provoca lamentos del dolor.
Cf. the application of the adjective to Amphitrite in Hom. 0d. 12. 97 and h.Ap. 94 and the sea in
Hes. Fr. 31. 6. Hutchinson believes it 'adds pathos' in A. Th. 99, i uélouev aydotovoy, at which
point the chorus seeks help from the Gods in the midst of war (1985: 62). With only seven sure
instances of this adjective appearing before Gregory's time, it seems possible that Gregory may

have had this passage in mind since he too petitions Christ to save him from his enemies.
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12.  Tig iepfig: Note the echo of imagery from verse 9, y0ova iav. The repetition of the
image and its emphatic positioning brings the reader's attention to Gregory's ultimate desire,

to reunite with God in heaven, see n. 2 on Yvyxs.

Awnvekéeoorv év Buvorg: cf. I1. 1. 1 v. 634 Guvoig o€ Sinvekéesaot yepaiperv (ed. Tuilier-Bady)
and II. 1. 54 v. 20 fiyov e Sinvekéeoorv év Buvoig. Cf. Cleanth. 37 vuvotvres & oo &oya Sinveké;
Thom asserts that this unbroken praising 'consists in the very act of living' (2005: 160). In
Gregory too the continuous praise, which is promised for the future (ué\yw), takes us beyond
the confines of the poem, and even beyond the confines of mortal life. In or. 28. 31 (ed. Gallay),
Gregory discusses angels, the hymners of the divine, who contemplate the eternal glory of God
eternally (Vuvwdovg Beiag ueyadeidtnrog, Oswpovs 86éng aidiov kai aidiwg). In Arc. 7 (ed.
Moreschini) Gregory mentions the angels as the hymners of God's eternal glory again and adds
that man, as a different kind of angel, sings of God's purposes and mind (VuvorndAor uéAmovreg

guov kAéo¢ oUmote Afjyov [...] &yyelov &Adov/ék xBovdc, buvntijpa Eu@v uevéwv te véov Te V. 62-69).

13-24: In the style of a hymn, Gregory questions why he must experience a mortal life
when ultimately he is meant to return to a fully divine existence. He bemoans his failing body,
the havoc that time has wreaked, and those who betrayed him. His thoughts return to his
enemies, and his weakness in comparison to them. Gregory ends his poem pleading for any of
the three 'solutions' he sets before Christ: 1) that Christ be kind and stop his sufferings on
earth, 2) that Christ receive him (implication, in heaven) and in doing so end his suffering or 3)

that he forget, see n. 24 Anon¢ végpos.

As discussed in the introduction, these 12 lines are transmitted differently throughout the
MSS . Some, like La and Pc, read as such: II. 1. 22 v. 13-24, II. 1. 92, II. 1. 22 v. 1-12. While others,

like L, read these lines as a whole poem. Naturally this raises confusion and debate among
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scholars as to the unity of the poem. A closer examination of both La and Pc shed light on this
confusion; both MSS transmit II. 1. 92 immediately following v. 13-24 of II. 1. 22. This second
poem is 12 lines as well and begins with the same verse as v. 12 of II. 1. 22, ypiot¢ dvaé, i ue
0apKOG €v dpkuat Taiod' évédnoag;. In light of such a similar poem, both in form and content, it is
plausible that these 24 lines were interpreted as two separate poems. However, there are many
reasons to accept the unity of the poem: 1) The repetition of language and imagery, 2) the
continuity of the influence of Exodus, and 3) the other MSS' transmissions. For a deeper

discussion of the unity see section 5 of the introduction.

13-14. xprote ...pepéBpw: cf. carm. 1. 1. 92 v. 1-2 Xpioté dvaé, Tl ue oapkos év &pkvot Taiod’
gvédnoag; tinte ue T8¢ Piw Ofkag vn' avrindAw; and 1. 1. 19 v.9 Xpwoté dvaé, Ti T6001¢ Ue Kakoig
Siénepoag dvwbev (ed. Simelidis). Gregory seems to like this way of framing his questions, see

below (n. ti...zinre) about questions in the Psalms.

Xprote &va: cf. carm. 11. 1. 19 v. 1, 9; 1. 1. 10 v. 18; I1. 2. 1 v.105,11. 1. 51 v. 36, 1. 1. 35 v. 1, L.
2.37v.2,1.2.15v.109, 1L 1. 1 v. 1, etc. Clearly favoured by Gregory, he was also the first to use
this phrase, which reappears in the works of John Geometres (carm. 17. 1, 300. 1, 300. 87),
Theodore Prodromos (carm. Hist. 78.43) and Theodore Metochites (carm. XIV-XX 14. 211, 15. 399,

16. 81, 16. 200, 17. 285).

ti...Tinte: If Gregory is continuing his parallel to Exodus then what logically follows the
events summarized in v. 1-12 (see n. 6 Kiynowv ... év Guvoig) is a song praising God (tdre fjoev
Mwvofjs kai oi viol Topan) v @dnv tavtnv Ex.15.1). It is possible that these 12 lines are
modelled after the Psalms to begin fulfilling the promise that Gregory makes v. 12
(8invekéeoowv év Uuvoig). This reading is further supported by the fact that it is a common

feature of the Psalms to ask God 'why," especially in hard times; cf. Ps. 21: 2, 41: 10, 42: 2, 43: 24,
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25,73: 1, 11. For more on this interpretation and the unity of these two sections, see section 5

of the introduction.

oapkog &v dpkvor: As previously discussed, Gregory believed man to be comprised of
both divine and mortal material, the soul and the body, respectively. In or. 38.12, Gregory
explains that originally Adam wore no covering or 'defence' of any kind, he was completely
naked (youvov [...] kai Siya mavros émkadbuuatos kal mpoPAfjuatog). After the fall, however, he
gained a very thick/thicker flesh, which was mortal and contradictory (tovg Sepuativovg
AUPLEVVUTIL XITOVAS, [0wg TNV TayuTépay odpka Kal Ovnthv kai avritvnov). Ellverson discusses
the ambiguity of the comparative, but what is clear is that after the fall, men were burdened
with a dense flesh which impedes the soul's quest (see n. 2 Yuyfj) and keeps man from knowing
God (or. 2. 74; 17.4; 21.2; 28. 4, 12; 32.15; 39.8, carm. 1I. 1. 34 v. 171-2) (1981: 31). That the body,
and by extension the material world, opposes the divine goal of men, is the reason Gregory

holds such an obviously negative view of it.

Note the similarity of the hunting imagery in Ps. 140: 9, 10, 141: 4, 7, 8. We have already
encountered this imagery (cf. n. 6 kiynow/ é6pds émonépxwv) which seems to darken as the
poem progresses; where Gregory was free to run from his attackers, he now appears stuck,
trapped in nets. See n. 20-21 oteifova’...€xovar where the imagery reappears and section 6 of the

introduction for further discussion.

i...£vEdnoag: Gregory questions Christ bitterly; if man is part divine and meant to live
with God in heaven, why must he first live on earth, trapped in a mortal body? Here, Gregory
only poses rhetorical questions, in the style of the Psalms (see n. 13 ti...tinte), but a variety of
possible answers can be found throughout his works: 1) To earn divinity: Gregory believes that

man holds on more dearly to that which he works for, thus, if divinity were simply a gift, there

38



is a chance it would be discarded, but if man chooses it and must work for it than it is a prize
and a reward, all the more sweet because it was earned (or. 2.17, 28. 12); 2) A task for the soul:
according to Gregory, the body is the fellow heir of the soul (or. 14. 6) and so it is only with the
help of the soul that the material may ingratiate itself with the divine (or. 2. 17); 3) A
preventative measure: Gregory implies man's inclination toward pride and an inevitable fall,
thus an earthly body serves as a reminder of man's 'lower" half and restrains him (or. 14. 7, 28.
12, 38. 11, PD 4. 84); 4) An angel and king for earth: God needed someone of holy mind on earth,

a hybrid of mortal and immortal to rule the earth and praise him (PD 8. 57).

The unanswered questions, rhetorical though they may be, coupled with the negativity of the
poem emphasizes Gregory's desperation. His only desire is that his life ends and he continue

his afterlife with God.

14.  Biw kpudevrtu cf. Hes. Th. 936 év nodéuw kpvdevrt and B. Fr. Dubia 60. 12 kpvdevti yap év
noAéuw (Maehler). The use of a term often applied to war emphasizes the way Gregory views

his mortal life (see n. 2 fidrov), namely, as a war.

TAvdevtt Bepébpw: Pépebpov (Bdpabpov) is Homeric. cf. 1. 2. 9 v. 9 {wh¢ Nuetépng, kol
IAvéevti fepéBpw. Gregory refers to the muddiness of the earth again and calls it an 'abyss;' cf. n.
4 nnAov. The world for Gregory is dark, unpleasant, and impossible to leave, which is strongly
contrasted against the brilliant, holy and intangible nature of the divine. For a full discussion

of the light and dark imagery see section 6 of the introduction.

15.  El...dxovoa: Note how this echoes v. 9 oneddwv & x06va Siav, uov Adxog, womep vnéotng.
Gregory repeats that, according to what he knows, his inheritance is divinity (see n. 9 Adyos).
The repetition draws attention to Gregory's primary focus in this carmen, his release from

mortal life and the salvation he will find with God and Christ.
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16.  Mév pot ueAéwv: The labial alliteration lulls the reader and imitates the slowing down

and ageing process which Gregory is describing.

MeAéwv 60évog dAeto: cf. Ps. 37: 11 éykatéMmév ue 1) loxvg uov, and [Apoll.] Met.Ps. 37: 11
ueréwv §' aneydlero kikvg. This Psalm, attributed to David, petitions God, much like Gregory
does in his poem, for help when his body is failing, his friends are few and his enemies
numerous. Drawing the same sentiment from a Psalm, similar in content, supports the
argument that Gregory modelled v. 13-24 after a hymn. Cf. lo. Geo. 53. 5-6 WAero uév oo kai

Qdog, dAeto kal uévog €00AGv/ WAeto &' nhikin, xelp 8¢ Aédoure kpdrog.

0V 8¢ T yobva €ometar: In epic, the knees mark the place of strength, vigour and that
which is affected by weariness, etc; cf. Hom. IL. 19.166, 0d. 13. 34, Hes. Op. 608. Cf. Agamemnon's
wish about Nestor's bodily strength equalling that of his spirit, d¢ tot yodvad' émoiro (Il 4. 314).
Gregory recalls the familiar scene but alters it; he envisages himself as Nestor, old and feeble,

but, unlike Nestor, wishes for his body to give out completely.

17. W' #\voe xpbévog: 'time undid me;' cf. Ph. Abrah. 23. 5 v ta uév ouata Stélvoev 0 xpdvog
and elsewhere in Gregory, or. 2. 16 1} yap vdaog fj xpévog E\vaev. Gregory is feeling the burden of

old age and the events of his life are wearing him down.

NoGoog &viypri: cf. Call. Fr. 174Mass. 12-14 voboos...dviyer] and 187Mass. 12 [dvi]ypol.
Massimilla informs us that the adjective is first used in Callimachus, in the former fragment
with the meaning of dviapdc, in the latter with the meaning axd6aprov, doeféc (2010: 355, 417).
It is clear that Gregory alludes to Fr. 174Mass. as he describes his weakening body, the effects of
old age and this 'grievous sickness' (precisely to what malady he refers is unknown to us); cf.
Gr. Naz. carm. IL. 1. 34 v. 175, viv §' 6te voUoog €xer ue mkpr), kol yipag ékaupev. However, one

wonders if Gregory also had in mind Fr. 187Mass., which would reinforce the deeper
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autobiographical reading of the poem. Fr. 187Mass. tells the story of Euticles who returned to
his city only to have his statue unjustly vandalized by the citizens, who are called 'impure' or
'sacrilegious' (dviypoi) because their actions are against the gods' will. If we accept that
Gregory uses the adjective with this story in mind as well, then we gain a second meaning; the
'unholy disease' with which Gregory is plagued might very well be the heretics who fought and

betrayed him while in Constantinople.

18.  Tnkeddvn te pépruva: 'wasting anxiety;' cf. carm. L. 2. 9 v. 27 tnkedavr te uéoyuva xoual
BdAe, 11. 1. 50 v. 16 tnkedavn ueAéwv, and I1. 1. 13 v. 160 tnkedavig, kakdyaptos. The adjective is
so unique that I must agree with van Opstall that John Geometres 'l'a sans doute emprunté a

Grégoire;' cf. carm. 75.9 tnkedavai te uépiuvar (2008: 269).

®ilot...ppovéovteg: cf. Hom. IL. 4. 219 ¢ida ppovéwv, Od. 6. 313 pila ppovéne' and carm. 1L
1. 34 v. 152, te pida gpovéwv. The first 12 verses of this poem deal with Gregory's salvation
from his 'enemies,' while verses 13-17 his own body and its failings. Here, the alliteration
draws the focus back to Gregory's 'enemies' (more specifically those whom he considers to
have betrayed him; cf. carm. I1. 1. 12, 11. 1. 11, or. 26. 3, 42. 20), with whom the remaining verses
are preoccupied. As mentioned above in n. 16 06évog WAeto, Ps. 37 laments very similarly over
not only a failing body, but also the lack and betrayal of friends (oi pilo pov kai oi TAnoiov pov
€€ évavtiag uov fyyioav kal Eotnoav,/ kol ol €yyiotd uov &mo pakpdbev éotnoav 37: 12). Gregory's
continuous allusions to the Psalms strengthens the argument that these last 12 verses are
modelled after them, to act as a hymn to Christ. Cf. John Geometres' jovial play on the words,

oi¢ ppovéovat pida kod Aadéovat pida (57. 4).
19. AMN' €L pdAAov: cf. Hom. I1 9. 678, 21. 305, all appear in the same metrical sedes.

20-21. Zteifovd’...&xovot: cf. Eur. Hipp. 216-18 iva Onpopdvor/ oteifovor koveg/ Paliais Eldeporg
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gyxpiuntéuevar. Ct. the use of the metaphor for struggle or battle in Hom. Il. 10.360 wg¢ &' dte
Kapxapddovte §Vw KUVe, eldote Onpng/ 1 keudd' e Aaywov éneiyetov éuueves alel, 22.310 dpndéwv 7
dov' auaAnv fi ntdka Aaywdév. Gregory inverts the traditional notion expressed in these
Homeric metaphors; the Homeric hero won his glory through strength, while the 'hero' in
Gregory's poems is the deer, hare (keudd' ¢ Aaywdv) or whoever the weak one (adpavéovra) is.
Gregory will be celebrated oUt' éni kdpter xepo¢ Exwv mepidoiov dAAwv/ dAyea §¢ otovayds te
neptotadov (11 1. 19 v. 18-19). See section 6 of the introduction for a full discussion of hunting

imagery.

KOVeG: In classical Greece kUwv was often applied to 'offensive persons' or those with a
sense of 'shamelessness or audacity' (LSJ) and later, in Christian literature, 'an impure person,
unqualified, infamous' (NTL); cf. Ps. 21: 17, 61 ékUkAwodv ue kvves moAloi/ ovvaywyn
Tovnpevouévwy mepiéoyov ue, and 21: 21, €k XepO¢ KUVOS THY MOVOYeVH uov. In or, 26. 3, Gregory,
not so subtly, refers to Maximus the Cynic with the word kvwv, using not only the connotation
of a Cynic philosopher but the derogatory, reproachful aspect of the word (§édoika 8¢ 7idén ki
Kvvag, motuévag elvar frafouévous). Cf. carm. 11, 1. 19 v. 20 mdvrofev dupuAdovat kakol kvves and
commentary by Simelidis (2009: 182ff). For discussion of the autobiographical nature of the

poem see section 7 of the introduction.
21.  MAaiduevor kopéoaodat: cf. [o. Geo. Carm hex. 76.3 Midauduevor kopéoaabai.

22.  Ztfjoov: In the six preceding lines Gregory has illustrated his absolute weakness, his
only power lies in his faith in Christ, who has the ability to make even rivers stand still; cf. v. 10
otfoewng. The echoed verb reminds the reader of Christ's absolute power over all life. See
section 6 and 5 of the introduction for further discussion on both the imagery of things

stopping or coming to an end, and the poem's unity.
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“IAabi: 'The homeric form is iAn6 [...] iAabr appears first in Hellenistic verse, where it is
the norm' (Hopkinson [1984: 187]). For discussion of the specific phrase iAa6i uot see Simelidis

(2009: 30).

23.  Anpov aebAevovta: MSS La and Pc both contain aebAevoavra; cf. carm. I1. 1. 10 v. 9 dnpov
aebAevoavra, pacapdpov ovpavioiot. Lex. Cas. A 22 aefAevoavta KakonabHoavTa, AywVIoauevoy. In
I1. 1. 10 (entitled Mpog Tov¢ t7i¢ Kwvotavtivovmddews iepéag, kal avthv thv néhv, which deals with
his flight and removal from the city on account of envy) this line refers specifically to the
revival of the orthodox faith in the city, made possible largely by Gregory and his attractive
speeches (Simelidis [2009: 158-9]). If we were to accept the aorist reading (aebAcvoavra), we
would have to understand his past struggles, those which he met with in Constantinople, as in
II. 1. 10. However, I choose to read debAcvovra because I believe Gregory wants his readers to
recall II. 1. 10 and Constantinople but also understand that he has present struggles, such as his
health. The piteousness of his plea is due to the fact that he has suffered, is suffering and will
continue to do so until Christ decides otherwise. For the full discussion of the autobiographical

nature of the poem see section 7 of the introduction.

"AAyeor pétpov énéotw: cf. To. Chrys. Epis. Olym. 8.1.40 dAyer 8¢ uérpov émbeion tfj Avmn.
Malingrey explains that John Chrysostom is using the theme of metriopathy 'qui adoucit la

rigueur de l'ancien stoicisme' (1968: 160).

24.  AMOng végog: cf. To Chrys. PG 55. 641 kai tfi¢ AjOng é€edavverv 6 vépog and PG 62. 775
Ote 8¢ 10 tAg Mbng vépog vmédpauov th divoig. Gregory often applies this metaphor to the
mortal body, the thickness of which interferes with the knowing of God (or. 17.4, 21.2, 28.12,
32.15, 39.8) see n. 13 on oapkog. Here, Gregory is asking for a slightly different kind of 'cloud,’

one which not only makes it difficult to know and reach God, but rather impossible. We can
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perhaps imagine something like amnesia, which would ensure that Gregory forget God and the
possibility of divinisation (see note below on @pévag). If Christ cannot provide Gregory with a
pain free mortal life or afterlife, Gregory wishes that he not have to know that he could have a
better 'life,' presumably because he suffers more by knowing and being unable to effect

anything with his knowledge.

Qpévag augikaAvmrtor 'may enwrap my mind;' cf. h.Ven. 243 dxo¢ mukivag @pévag
augikaAvnror, Hom. Il. 3. 442 &owg ppévag aupekalvey, 16.350 mévog ppévag aupipépnkev. In
each of these cases, augi is used with emotion to represent the total engulfment of the mind
(ppévag) (Monro [1958: 251]). Although ¢prv has many possible definitions, here the emphasis
of emotion versus @priv makes it clear that gprv is rationality and thought. These precedents
as well as the fact that Gregory is asking for a cloud of forgetfulness (see note above) strongly
argue for the translation of 'mind." If Gregory wants his memory to be blurred by a cloud, to
forget, it only makes sense to understand @prjv as 'mind.' It is important to note that for
Gregory, man is not only a spiritual but an intellectual being, which is, as Ellverson explains,
'the base for man's knowledge about God [and] his communication with God, and his
possibility to come “near” to God and into contact with him' (1981: 23). For the mind enabling
the soul to fulfil its destiny cf. or. 7.21, 16.15, 21.2, 28.28, 37.11 and see n. 9 on Adxos. For further

study on the word ¢prjv see Sullivan's multiple studies.
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