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HOMER AND HIS LEGACY IN GREGORY OF NAZIANZUS’
‘ON HIS OWN AFFAIRS’
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Abstract: This paper investigates how Gregory of Nazianzus imitates and responds to the Greek literary tradition in
the autobiographical poem ‘On his own affairs’ (2.1.1). Through six case studies, it contributes to the ongoing re-eval-
uation of Gregory’s literary merit. With learning, wit, subtle humour and faith, Gregory adapts and reinvents earlier
poetry to express Christian themes. Imitation is at the heart of his poetic technique, but his imitations are never straight-
forward. They include imitating both Homer and other poets’ imitations of Homer, learned word-play and combining
references to non-Christian literature and the Septuagint. Gregory’s references add nuance to ‘On his own affairs’ and
give pleasure to readers trained to judge poetry by comparing it to earlier poetry, especially the Homeric epics. They
also demonstrate the breadth of his scholarship, which extends to Homeric variants, Platonic epigrams and the entirety
of the New Testament and Septuagint. Above all, Gregory insists that he is a rightful participant in a living poetic tradi-
tion. He writes Greek poetry for the fourth century AD, just as Oppian did in the second century and Apollonius and
Callimachus did in the Hellenistic period.
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This paper investigates how Gregory of Nazianzus imitates and responds to the Greek literary
tradition in the autobiographical poem ‘On his own affairs’ (2.1.1). Famous in the Byzantine tradi-
tion as the ‘Christian Demosthenes’ or simply ‘the Theologian’ for his elegant Greek and defence
of Trinitarian orthodoxy, Gregory (AD 329-389) was also one of the most prolific poets of late
antiquity. The Suda knows of approximately 30,000 verses,' of which more than 18,000 survive.?
Like other late-antique Greek poets, both Christian and non-Christian, Gregory writes in traditional
metres and dialects, and frequently alludes to earlier poems, especially the Homeric epics.> D.A.
Sykes compares Gregory’s Poemata Arcana, eight poems on the Trinity, humanity and the created
world, to 16th-century English satire that seems ‘to glory in its own derivativeness’.* This judgment
could apply to all of Gregory’s poetry, which scholars have been mining for classical fragments
since the 19th century. Despite the vast number of references, it has until recently been customary
to deny that Gregory is a poeta doctus exploiting intertextual links.” Gregory’s poetry has been
enjoying a mini-renaissance for the past two decades, and scholars studying his derivative rela-
tionship to the Greek poetic tradition have rejected this view as too narrow.® Gregory is a self-
consciously traditional poet who expects his readers to recognize his sources and interpret his
poetry in the light of them.

* poconnell@uga.edu. I am grateful to the two
reviewers for JHS, to audiences at the University of
Miami and at the 2019 meeting of the Society for Clas-
sical Studies in San Diego, and especially to my
colleague Erika Hermanowicz.

! Suda T 450 Adler.

2 Tuilier et al. (2004) LX count 1,042 verses for the
epigrams and 17,595 for the other poems, including
‘lambs to Seleucus’ (2.2.8) but excluding the Christus
Patiens. Pollmann (2017) 145-49 is the most recent
discussion of the evidence against Gregorian authorship
of the Christus Patiens.

3 On Christian and non-Christian classicizing poetry
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of the fourth and fifth centuries in both Greek and Latin,
see Agosti (2011); Cameron (2016) 163—-84.

4 Sykes (1979) 13, quoting Lucie-Smith (1967) 15.
On the Poemata Arcana (1.1.1-5, 7-9) more generally,
see Keydell (1951); Sykes and Moreschini (1997) 51—
76; Meinel (2009); Faulkner (2010); Norris (2012).

3 For the 19th-century tendency to dismiss Gregory’s
references to earlier work as superficial or based on
anthologies or digests, see Edwards (2003) 7-13.

¢ For example, Demoen (1993); (2006); Edwards
(2003); Milovanovi¢ (2008); Whitby (2008); Simelidis
(2009) 30-46; Abrams Rebillard (2012); Hawkins (2014)
142-80. On intertextuality in Gregory’s prose, see
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This article contributes to the ongoing re-evaluation of Gregory’s literary merit. Using ‘On his
own affairs’ as a case study, | argue that the essence of Gregory’s poetry is derivative in the best
sense of the word. To be a poet, for Gregory, meant to be part of a continuous tradition of
responding to his predecessors, which to a great extent meant Homer and other poets’ responses
to Homer. This is the way Greek poetry had been composed by everyone from Aeschylus to
Theocritus to Marcus Argentarius to Quintus of Smyrna, who probably lived a century before
Gregory,” and as it would continue to be composed by Nonnus, Agathias, Musaeus and Paul the
Silentiary, who all lived during the two centuries after him.

Christos Simelidis in particular has shown that understanding Gregory’s poetry requires knowl-
edge of earlier poetry, especially Callimachus and Homer.? To take one of Simelidis’ examples,
only audiences who know the //iad can appreciate the significance of Gregory’s attributing KA€og
GoeOitov, ‘unwithering fame’, to the sufferings of Christ in ‘On silence in the time of fasting’
(2.1.34) 83. The unwithering fame conferred on mortals like Achilles by Greek poetry (/. 9.413)
is trivial in comparison to the unwithering fame of Christ’s passion, which has granted mortals a
share in divinity itself.” If Homer ceases to be read, the significance of the Homeric language and
concepts that Gregory imitates and refashions will be lost as well. His poetry is not meant to
replace traditional Greek literature, but to be read alongside it and compared to it. Gregory’s
approach contrasts with what Sozomen tells us about Gregory’s contemporaries, the father and
son both named Apollinarius, who sought to create replacements for traditional school texts by
rewriting parts of the Old and New Testament in the styles of Homer, Menander, Euripides, Pindar
and Plato."”

‘On his own affairs’ is 634 dactylic hexameters in classicizing, quasi-Homeric language, but it
is neither epic nor didactic in any conventional sense. It describes Gregory’s struggles to resist
‘the evil thorns of living’ (50) and devote himself to God. A monologue addressed to Christ, it
mixes autobiographical episodes with petitions and praise, ethical reflections and biblical exegesis.
‘On his own affairs’ has received more attention from modern scholars than most of Gregory’s
poems. There are two critical editions, the first, a dissertation by Rolande-Michelle Bénin, accom-
panied by a detailed introduction and commentary. There are also recent translations into English,
French and Italian.!"! Bénin documents Gregory’s creative engagement with classical literature,

Bortnes (2006) 46-48. Recent literary treatments of
Gregory’s poetry not concerned primarily with his rela-
tionship to the Greek tradition include Milovanovic-
Barham (1997); Abrams Rebillard (2003); (2010);
McGuckin (2006); Demoen (2009); Brodianska (2012),
as well as the works cited in n. 4 above.

7 On Quintus’ date, see Baumbach and Bir (2007)
1-8. On the Posthomerica’s learned engagement with
Homer, in many ways similar to Gregory’s, see Maciver
(2012), especially the first chapter, 7-38.

8 Simelidis (2009) 30-46; ¢f. Kaldellis (2007) 162—
63. On Gregory and Callimachus, see also Hollis (2001)
43-49; De Stefani and Magnelli (2011) 554-57,
MacDougal (2016). There is a partial list of Gregory’s
sources in Wyss (1983) 839-63. Besides Homer and
Callimachus, a full catalogue would include at a
minimum the Attic dramatists, especially Euripides
(Stoppel (1881) 3—18 with the comments of Edwards
(2003) 10-11 and Casanova (1999) 151-52), Herodotus
and Thucydides (Bacci (2010); Abrams Rebillard
(2012)), Sappho (Koster (1964); Cataudella (1972) 66—
73, 79-82; Costanza (1976) 217-19), Archilochus and
other iambic poets (Costanza (1976) 204-12; Hawkins
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(2014) 142-80), Plato (Bénin (1988) 274; Sykes and
Moreschini (1997) 78; Edwards (2003) 54-75), the
Sibylline Oracles and other oracles or magical texts
(Cameron (1969); Simelidis (2009) 33-34, 38—40, 47
with n. 81) and the Orphic Rhapsodies (Herrero de
Jauregui (2007); cf. Herrero de Jauregui (2010) 173-77).
Themistius 20.236b—c shows that a highly educated
person in the fourth century would have been familiar
with Homer, Plato, Aristotle, Menander, Euripides,
Sophocles, Sappho and Pindar.

® Simelidis (2009) 35-37. On this section of the
poem, see also Costanza (1984) 233-35; Demoen (2009)
59-60; Agosti (2011) 280-81.

10 None of the Apollonarii’s literary works survive,
but they are mentioned by Sozom. Hist. eccl. 5.18.3-8
and Socrates Hist. eccl. 3.16.1-6. Sozomen states that a
24-book epic version of Hebrew history through the time
of Saul was ‘instead of the poetry of Homer’ (&vti tiig
‘Opnpov momcemc, 5.18.3). On these rewritten Biblical
texts as a replacement for traditional school texts of clas-
sical authors, see Sandnes (2011) 97-105.

1 Bénin (1988) is an introduction, text, translation
and detailed commentary in French. Tuilier et al. (2004)
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showing particularly how he describes Biblical concepts in traditional literary language and how
he writes for a sophisticated audience that can take pleasure in recognizing imitations and adap-
tations of non-Christian texts.'> There are over 300 footnotes to Bénin’s text of the poem listing
Gregory’s Biblical and classical models. Gregory’s engagement with the Greek poetic tradition in
‘On his own affairs’ has not been systematically studied since Bénin’s dissertation. The most recent
article that treats it in terms of the poetic tradition focuses on its generic relationship with didactic
poetry and does not look closely at individual passages.'* My approach in this article resembles
Bénin’s and is indebted to her research, conclusions and interpretative method. I analyse six
passages that exemplify different ways Gregory reworks his models, including adapting other
poets’ adaptations of Homer, playing a dialectical word game and creating a complex interpretative
frame by combining references to the Septuagint with references to Homer and a Hellenistic
epigram. Through close readings, I reveal Gregory’s learning, his precision in imitation and the
simultaneous innovation and traditionalism of his poetics — a creative blending of old with new,
pagan with Christian.

By imitating, reacting to and competing with earlier authors, Gregory situates ‘On his own
affairs’ within a continuous tradition of poetic reinvention dating back to Homer. His references
are more than a display of cultural allegiance. For readers who share Gregory’s intimate familiarity
with Greek literature, they give depth and nuance to his poetry. They also demonstrate how the
thorough knowledge, and even love, of non-Christian Greek literature could be consistent with
sincere Christian faith.!* By writing poetry the way that he does, Gregory puts into practice his
lifelong polemical contention that Christians are heirs to the Greek literary and intellectual tradi-
tion. As Gregory maintains in the First Oration Against Julian (Or. 4), all logoi are linked to the
Logos who created them, and so they belong by right to Christians who worship the Logos."> At
the same time, Gregory also reflects an attitude to non-Christian literature common among patristic
authors in the East and the West, who likened the Christian use of pagan culture to the Israelites
taking gold, silver and clothing from the Egyptians at God’s behest.!® Gregory addresses this
despoiling of the Egyptians in his second Easter sermon, insisting that Christians should take gold
and silver from the Egyptians, by which he means any treasure from those who are not Christians,
because it does not belong to them but to God. He says, ‘Yesterday it was theirs because he was
permitting it. Today the master supplies it and gives it to you to use well and consistently with
your salvation’ (Or: 45.20). This sums up Gregory’s attitude to the living Greek literary tradition.
God permitted the polytheists to use it for a time, but now he has transferred it, still living and
developing, to Christians. ‘On his own affairs’ shows how Gregory accepts the transfer and the
responsibility that comes with it. He adapts the Greek literary tradition to express the mystery of
his own salvation and bring other people to salvation as well.

is an introduction and text accompanied by French trans-
lation and notes that relies partly on Bénin (1988); for
critical appraisals, see Simelidis (2004); Tompkins
(2007). There is an English translation in Meehan (1987)
and an Italian one in Crimi and Costa (1999). I quote the
text of Tuilier et al (2004) throughout this article, but all
translations are my own. For other poems I rely on the
text in Migne PG or on the most recent critical edition.

12 Bénin (1988) 261-97, especially 270-72, 274,
287-89.

13 Milovanovié (2008).

14 Cf. Kaldellis (2007) 161-64.

15 Greg. Naz. Or. 4.3-4, 107-08 with Elm (2012)
336-432, especially 34849, 378-80, 387-89. Cf. Greg.
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Naz. Or. 43.11 with Norris (1984) on the role of tradi-
tional paideia in Gregory’s understanding of Christian
education. Wordplay with logoi, logos and Logos is
frequent in Gregory’s works: see Szymusiak (1964);
Camelot (1966); Costanza (1984); Demoen (2009) 58—
59; Hofer (2013) 11-54; Brodnanska (2016).

16 Ge. 15.14, Ex. 3.21-22, 11.2-3, 12.35-36. The
fathers who interpret the despoliation of the Egyptians in
this way include Origen (Ep. to Greg. Thaum. =
Philokalia 13) and Augustine (for example, De doct.
Chris. 2.40). For further discussion and a full set of refer-
ences, see Folliet (2002); Beatrice (2006); Allen (2008)
181-272.
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I. Reading Gregory’s devil through Homer and Oppian (lines 55-58)

Four verses near the beginning of ‘On his own affairs’ illustrate Gregory’s poetic artistry in all its
derivative glory. Describing the allure of the devil, Gregory compares him to the baited copper
hook that entices fish.!” He writes of the devil (55-58):

ToloV yap &’ AvOpAct Aotyov vPaivel
otlov O’ eidatt yokkde, 1 Vot kijpa pépnoty
ot {onv TobBéovteg évi omAdyyvoilsty dAhebpov
glpuoav Anpoidi], cPETEPOV LOPOV ALOLYAVOVTEG.

He weaves ruin for men just like copper beneath food, whenever it brings death to fish. Desiring life,
they drag unforeseen destruction into their stomachs as they swallow their own doom.

The comparison draws on two concepts of the New Testament. First, the devil as a deadly fish-
hook is the antithesis of the apostles as ‘fishers of men’. In Oration 41, Gregory says of these fish-
ermen that they ‘gather up the whole world in the mesh of the word’ through the influence of the
Holy Spirit (14). The fishnet that takes in everything — the whole world — without discrimination
comes from the eschatological parable in Matthew’s Gospel where fishermen sorting the good and
bad fish they caught are compared to the angels who will separate the righteous from the wicked
at the last judgment (13.47-50). This indiscriminate fishnet is a central image of salvation for
Gregory. In ‘Parables from the four evangelists’ (1.1.27), he prays that he may be sorted with the
good fish (24-31), and, in Oration 37, he likens Christ to the fisherman who casts the net, bringing
up from the depths ‘a fish, or more precisely a man swimming in the changeable and bitter waves
of life’ (1). The net allows everyone to swim safely within it until they reach the day of judgment
represented by the shore.!® The hook of the devil, on the other hand, kills immediately and does
so through trickery rather than judgment. This is the point of the second New Testament concept
that Gregory invokes. Within the simile, the fish’s desire for life refers to the hunger that leads
them to swallow the bait. In the larger context of Gregory’ works, the combination of the words
‘desire’ (mo0éw/md00c) and ‘life’ (Con) always refers to the desire for eternal life with God."” The
phrasing is based on the quotation of LXX Psalm 33.13 in I Peter 3.10, where ‘the one who wishes
to love his life’ (0 yap 0éhov {onv dyandv) represents the person who looks forward to eternal
life.*® The people who fall prey to the devil’s temptation, therefore, are not evil. They desire eternal
life, but out of ignorance or sin they fail to recognize the bait for what it is.

Gregory presents this reflection on sin and salvation in language that recalls non-Christian
Greek literature more directly than the New Testament. The simile imitates the one in //iad 24.80—
82, where Iris descending to the depths of the sea is compared to a weight on a fishing line:?!

17 The metaphor is the reverse of the famous
‘metaphor of the fishhook’ in Gregory of Nyssa’s Cate-
chetical Or. 24 lines 29—40 Winling = p. 62 lines 3—14
Miihlenberg and On the Three Day Period p. 281 lines
12—-16 Gebhardt, where the devil is a fish who swallows
the hook (10 dykiotpov) of divinity along with the bait
(10 déleap) of flesh. On these and other passages that
exemplify the theory that the devil was tricked into
attacking Christ under the false impression that he was
mortal, see Constas (2004) 143—49; Ludlow (2007) 108—
19. It is not impossible that Gregory of Nyssa could have
been influenced by ‘On his own affairs’, which predates
both of these texts, but he seems to have taken both his
metaphor and his vocabulary primarily from Lucian Dial.
mort. 8 (= 18 Macleod) and LXX Jb 40.25. In Or. 4.57,
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Gregory uses similar language to describe the deceit of
Julian, who ‘puts gentleness around his tyranny like bait
around copper’ (koOdmep yoAk®d meptBaiiot déleap Th
TUPOVVIOL TO Tpoonvég). Bénin (1988) 548.

18 On the possibility that the fishnet allows for repen-
tance, see, for example, Gregory the Great’s Homily on
the Gospels 11.4 = 76.1116.14-1117.3 Migne PL =
Homily 9 in Hurst (1990).

19 “Exhortation to Hellenius concerning Monasti-
cism’ (2.2.1) 257-58; Epigrams AP 8 32.1-2, 77.6; cf.
Greg. Nys. Contra Eunom. 3.8.14-16, 21.

20 The link between the two phrases is clear in Clem.
Al. Quis dives 10.4, 10.5.

21 Frangeskou (1985) 18-19 points out the parallel
to 1/. 24.80-82 but does not analyse it.
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1M 8¢ poAvPdaivy ikéAn € fuccov dpovoey,
1 T€ kot dypadroto Poog képag EpPePavia
gpyetal dpnotiow €n’ iyBvot kijpa Pépovaca.

She leapt to the bottom of the sea like lead, which, fastened to the horn of an ox of the field, goes bringing
death to fish who eat their food raw.

The verbal and metrical parallel iy0vot kijpa @épnoty and iyBvot kijpa pépovoa establishes the
link between the two passages. In adapting this simile, Gregory reveals an interest in Homeric
passages that excited scholarly controversy.”? Ancient scholars debated the purpose of the ox horn,?
and Plato preserves an alternate version of the simile that resembles one attested in the so-called
city editions of the liad.** Gregory’s adaptation follows the standard text.

Gregory’s simile, which focuses on the deception of the lure, is more elaborate than its Iliadic
model, which focuses on the speed of the weight.?> In making deception the central element,
Gregory relies on two passages of Oppian’s Halieutika that are partly based on this same Homeric
simile. Gregory knew the Halieutika well and also imitated it in other poems, including ‘Rules
for virgins’ (1.2.2) and ‘Advice to Olympias’ (2.2.6).%

First, Gregory borrows the word veaivel, ‘weave’, from a passage of the Halieutika describing
Hermes’ prowess as the inventor of fishing. Oppian writes (3.12—14):

Bouvlag 6¢ meptocovomV GMN OV
avToC, Avos, TPMOTIGTOC EUNGH0 Kol TEAOG Gypng
TavToing avéenvag, €n’ iyBvot kijpag Veaivav.

You yourself, lord, first invented the schemes of clever fishermen, and, for every method of pursuit, you
showed the ideal, weaving deaths for fish.

By replacing Homer’s @épovoa, ‘bringing’, with deaivev, ‘weaving’, Oppian has changed
what in the /liad is a simple description of what the baited hook does into a sign of Hermes’ crafty
ingenuity. Continuing this cycle of imitation and innovation, Gregory keeps the form of Veaive
from Oppian but changes Hermes’ scheme to kill fish (én” ix00o1 xijpac vpaiveov) into the devil’s
scheme to kill men (£’ dvopdot Lotyov HVeaivel), maintaining the same construction, word order
and metrical structure.?” Second, Gregory borrows the idea of fish swallowing their own doom

22 On Gregory’s engagement with Homeric scholar-
ship, see Sternbach (1908); Whitby (2008) 88—89.

23 Aristarchus argues (correctly) that the ox horn
prevented fish from biting through the line against a rival
tradition that held that ox horn here really refers to an ox-
hair fishing line: Plut. Mor. 976f-77a; Schol. to II.
24.81a, 81b Erbse; D-Schol. to /1. 24.81 van Thiel; Schol.
to Od. 12.253 Dindorf.

24 Pl. Ion 538d: 1| 8¢ poAvBdaivy ikéhn &g Puocov
ikavev, / 1| 1€ Kot aypaviolo Boog képag Eupepanio /
Epyeton opnotiiol pet’ iybvot wijua eépovoa (‘She went
to the bottom of the sea like lead which, hastening upon
the horn of an ox of the field, goes among fish who eat
their food raw, bringing misery’). Schol. to //. 24.81c,
82¢ Erbse; D-Schol. to /. 81 van Thiel. Van der Valk
(1963-1964) 2.323-25; Rijksbaron (2007) 44-46.

25 The ultimate source of the baited hook as an
instrument of deception is probably Od. 12.251-55,
where Odysseus compares the sailors captured by Scylla
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to fish captured by a fisherman and describes the food
(eidata)) on the hook as a trick (60Aov). There are some
verbal parallels between ‘On his own affairs’ and this
section of the Odyssey (for example, dieBpov in Od.
12.244 and ‘On his own affairs’ 54, 57; d6Lov in Od.
12.252 and dorountig in ‘On his own affairs’ 59), but
they are not systematic enough to show direct depen-
dence.

26 Demoen (1993) 241-42 with n. 17; Whitby (2008)
88-90. Oppian was a popular model for the poets of late
antiquity. See Kneebone (2007) on Quintus of Smyrna’s
engagement with the Halieutika.

27 Gregory’s ‘weave ruin’ (Aotydv veoivet) may also
recall 1. 6.187 (Bénin (1988) 271, 548), where Glaucus
describes how the king of the Lycians ‘wove another
clever stratagem’ (mukwvov d6Lov dAlov Dpatve) against
Bellerophon. On weaving metaphors in Homeric poetry,
see the brief discussion with further references at
Stoevesandt (2016) 81-82.
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from a passage in the Halieutika describing the thought process of the fish known as the kossyphos
as he goes for a hook baited with a shrimp. Oppian writes of the kossyphos (4.227-29):

alya & EmBvcac 6 Pev EAmeTan &v YEVOEGGL
tivuoBat kapidog EmMAvcty, ovd’ Evoncey
OV HOPOV GUOLYOVOV.

Suddenly hurling himself forward, he expects to punish the encroaching shrimp with his jaws, but he
didn’t notice he was swallowing his own doom.

Although the number and metrical position is different, Gregory’s cpétepov podpov
aperyavoveg is clearly based on Oppian’s 6v popov aueyavav.?® Oppian is describing here how
the fisherman takes advantage of the kossyphos’ jealousy. The male kossyphos has many female
mates, and he spends all of his time suspiciously patrolling their bedrooms. When the shrimp
appears, the kossyphos assumes he is seeking one of his wives and attacks. Oppian compares the
kossyphos to the polygamous Assyrians who go to war with each other because of jealousy and
suspicion. He says of jealousy, ‘It is a companion of madness and shamelessness. It happily mingles
with madness, it dances into the deepest infatuation, and destruction comes upon it in the end’
(4.213-15).% Gregory’s simile, therefore, borrows both the words and the lesson of Oppian’s
kossyphos ‘swallowing his own doom’. The devil’s victims’ metaphorical desire for food leads to
their deaths, just as the kossyphos’ inability to be content with one wife leads to his death. Gregory’s
readers should not be like this silly fish — greedy, impulsive and easily fooled. Instead of gorging
themselves or guarding their possessions, they should be on guard against the devil and his wiles.

These parallels illustrate Gregory at work. He expresses significant themes of the New Testa-
ment by reconfiguring the language and concepts of Homer and Oppian into a striking, almost
metaphysical, conceit. Just as importantly, the parallels reveal Gregory’s awareness that he is
working within a tradition of continuous poetic reinvention that builds on what came before.
Oppian reinvented Homeric epic as didactic fishing poetry, and, in this passage, Gregory reinvents
Oppian’s reinvention as a Christian reflection on salvation and temptation.

While Gregory delights in derivativeness, one could ask whether his sources add enough to
‘On his own affairs’ to make it worth the reader’s while to discover them. The simile of foolish
people devouring their death like fish devour baited hooks is striking even for the reader who
hasn’t read Homer, never mind Oppian. Gregory’s simile also teaches a moral lesson in a way that
does not depend on knowledge of his sources. His readers can easily appreciate the simile’s
message about the devil without knowing that the jealousy of Oppian’s kossyphos lies behind it.
Furthermore, anyone whose literary expertise extends only to passing familiarity with the New
Testament can appreciate the contrast between the devil’s fishing and the fishing of Christ and the
apostles. To ask what the references to Homer and Oppian add to ‘On his own affairs’, however,
is to miss a central aspect of Gregory’s poetics. The references are not meant to decorate the poem
like so much extraneous ornamentation. They are integral to it.>° Gregory’s poetic voice in ‘On
his own affairs’ is a systematic imitation of earlier poets. His method of composition is the same
one recommended by Longinus in On the Sublime, ‘imitation and emulation of the great prose
writers and poets of the past’ (13.2).

28 The idea seems to be an inversion of ‘hateful death describes evil men who ‘delight in error and embrace
swallowed me’ (e pev knp / apeéyave otoyepny), which their own doom’ (tépmovt’ apmiaxin, ceétepov HoOPOV
the spirit of Patroclus says to Achilles in /1. 23.78-79. apeoayondvteg). See Bénin (1988) 54849 and, on the
Oppian has a similar phrase in Hal. 3.473, where he says parallel for ‘embrace their own doom’ in Hes. Op. 58,
of'the fish called the melanouros that ‘they seize destruc- Bénin (1988) 271.
tion’ (apnalovov 6Aebpov) by eating bait. Gregory’s 2 See Bartley (2003) 165-67.
phrasing also recalls ‘On his own affairs’ 42, which 30 Cf Bénin (1988) 271.
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As James Porter has shown recently, imitation is the heart of Longinus’ conception of the
sublime. To attain sublimity, authors must imagine how great writers of the past, Homer above
all, would have expressed what they wish to express and how those same writers would react to
what they write. Technical precision is a prerequisite for this imaginative exercise, since there can
be no way to write as one imagines Homer would have written without the detailed knowledge of
Homer’s style that can only be gained by reading Homer and trying to write like him.*! Regardless
of whether Gregory knew Longinus’ treatise,* this section of ‘On his own affairs’ reveals him
employing his technical and imaginative skill in a way that parallels Longinus’ analysis of sublime
writing. Gregory composes as he imagines Homer would have composed if Homer had been a
Christian trying to express the allure of sin.?* He borrows Homeric language not out of desperation
at his own lack of poetic talent, but because borrowing like this is what makes poetry great. As
Longinus says, ‘it is not a matter of theft’ (13.4). Furthermore, writing like Homer is fundamentally
a traditional process. When Gregory imitates Homer, he not only borrows from Homer but from
Oppian’s borrowings from Homer. Later, when Nonnus imitates Homer, he similarly borrows both
from Homer and from Gregory’s borrowings from Homer.3*

Gregory composed ‘On his own affairs’ for an audience that would judge it by these standards.
Such an audience would not only agree that great poetry is by definition an imitation of excellent
predecessors but would also have the time to study the poem and the training to appreciate
Gregory’s imitations. For such an audience, a significant amount of the pleasure in reading ‘On
his own affairs’ would come from identifying Gregory’s sources and puzzling through the ways
he has adapted them.*> The poem is meant to be read slowly, by people with detailed knowledge
of Greek literature, and perhaps even with books at their side. Gregory’s friends and students may
even have gathered together at symposia to listen to his poems and discuss them.

In “To his own verses’ (2.1.39),%” Gregory identifies his ideal audience as ‘the young, and those
among them who especially delight in logoi’ (37-38). For this audience, his poetry will be ‘some
pleasant drug of persuasion, an inducement [dymydv] to better things, making the bitterness of
rules sweet with art [téyvn]’ (39-41).2® The language here is characterized by words associated

31 Longinus Subl. 13.2-14.2; Porter (2016) 67-68.
On late-antique poets imitating Homer, see Lib. Ep. 990
Foerster = 173 Norman, with Cribiore (2001) 227-28.

32 Longinus seems to have been ‘unread or at least
not widely read’ in late antiquity (Porter (2016) 18),
although Heath (1999) tentatively suggests that Gregory
of Nyssa may have known On the Sublime.

33 Speaking of Gregory’s practice of memorization
and composition, Bertnes (2006) 48 writes ‘the whole
point was that memorised texts could be played around
with, taken apart and recombined into new patterns and
new discourses’.

3 For Nonnus’ imitations of Gregory, see Simelidis
(2016) 298-307, especially 30001, for examples of
Homeric words that Nonnus uses in the sense given to
them by Gregory.

35 Cf Bénin (1988) 270-71, 289.

36 McLynn (2006) 228-38, with the refinement
offered by Simelidis (2009) 173 n. 105; Demoen (2009)
65-66.

37 Gregory provides a polemical justification for why
he writes poetry in this challenging and ambiguous
poem, but its importance for interpreting Gregory’s
poetry as a whole remains the subject of scholarly debate.
Hawkins (2014) 146-63 identifies ‘To his own verses’ as
‘a statement’ of Gregory’s ‘literary program’ (147) and a
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‘literary manifesto’ (148), following McGuckin (2006)
205-12, who suggests that it appeared first in Gregory’s
own edition of his poems; ¢f. Norris (2012) 66—67. On
the other hand, Demoen (2009) 54-58, responding both
to McGuckin (2006) and to Milovanovi¢-Barham (1997),
maintains that ‘To his own verses’ is not a definitive
statement of Gregory’s poetics.

38 Gregory is drawing on a set of commonplaces
about the power of language. The locus classicus is Gorg.
Hel. 14, but Gregory probably has in mind Socrates’ defi-
nitions of rhetoric as a ‘producer of persuasion’ (me10odg
dnpovpyds, Grg. 453a; recognized by Demoen (2009)
55 n. 28) or ‘an inducement of the soul’ (Wyvyaymyio)
through words (Phdr. 261a), Theocritus’ claim that the
only ‘drug’ (pappokov) for love is poetry (Id. 11.1-3)
and the Athenian stranger’s comment in Pl. Leg. (659¢)
that people who treat the sick mix healthy nourishment
into tasty food and drink. See also the discussion of phar-
makon at Hawkins (2014) 151-53. The closest model for
Gregory’s language is Clem. Al. Protr: 1.2.4, which calls
the ‘heavenly logos’ of Christianity ‘some sweet and true
drug of persuasion’ (yAvk0 Tt kol GANOWOV @éppokov
neldodc). Gregory also discusses logos as a pharmakon
in an interpretation of the Odyssey in ‘A poem of
Nicoboulos on behalf of his son’ (2.2.5) 196-202: see
Demoen (1993) 242 with n. 18.
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with joy; those who ‘delight in logoi’, that is, the highly educated, will find Gregory’s poetry a
‘pleasant drug’. Not everyone will find it so. Gregory is speaking explicitly of connoisseurs, the
people who can recognize how his tekhné has sweetened what would otherwise be bitter. Part, and
perhaps most, of this sweetening comes from recognizing through time-consuming study how
Gregory imitates earlier poetry and interpreting his poetry through the frame of his models.*
Apuleius’ injunction, ‘Pay close attention, reader, and you will be delighted’,* applies nicely to
the way that Gregory expects his audience to read and enjoy ‘On his own affairs’.

Gregory did not compose ‘On his own affairs’ in the ‘uncultured’ language he claims to recom-
mend to preachers in ‘Concerning himself and the bishops’ (2.1.12) 306-08.*! On the contrary, it
is written in a sophisticated style for a sophisticated audience who would approach it as a kind of
research project. Gregory does not call attention to his sources in ‘On his own affairs’ with Alexan-
drian footnotes such as ‘it is said’.** His readers should join his literary game without such
prompting. Continuing to address educated youths in ‘To his own verses’, Gregory writes of his
verses, ‘[ have given them to you to play with [railew], if you wish to play [railewv] a little, so
that no harm may come to you as your defences are stripped away for a good end’ (45-46) and,
later, ‘words are the stuff of those who play [td moauldvtwv]’ (60). The delight, pleasure and fun
that readers will find by finding and appreciating Gregory’s sources have a serious purpose.* ‘The
words will teach you, if you are willing’, Gregory writes, ‘Some are mine, and others come from
elsewhere — praise of good men, censure of bad ones, doctrines, a maxim of some sort, excerpts
from literature’ (63—66). The same basic idea appears already in Plato’s Laws (659¢), where songs
with an educational purpose are called ‘playthings’ (maidiai) to make them more appealing to
young people. Kristoffel Demoen finds a similar sentiment about playfulness having a good end
in Gregory’s epigram 25, which says, ‘Old age plays [railet]. They are playthings [raiyvia], but
playthings [maiyvia] are serious when childish pleasure is mingled with Christ.”**

At the same time that Gregory’s readers find intellectual delight in the games Gregory plays
with his words, recognizing which are his and which come from other authors, they will be stripped
like conquered soldiers, made into trophies for the good. This is the ‘sweetening’ that Gregory has
added to the ‘food’ of Christian doctrine and values (‘To his own verses’ 98). ‘On his own affairs’
— and specifically its multilayered references — acts like a drug or a victorious warrior, compelling
readers towards a better understanding of the Christian life. Once they are through studying the
poem, once the ‘ingenuity’ is taken away like ‘scaffolding from arches’, what will remain is ‘the
good’ (‘To his own verses’ 95-96). To reiterate what [ wrote earlier, this does not mean that the
references are ancillary to the poetry and need to be taken away like scaffolding to reveal an
unadorned expression of Christian doctrine. Rather, it means that the entire poem, as a medium of
communication, will lead readers to ‘a good end’, even if they are not actively pursuing it.
Gregory’s metaphor of the rose enclosed by sepals in ‘Concerning himself and the bishops’ (2.1.12)
278-83 functions in a similar way. The sepals represent language and the rose represents the
concept the language expresses. Once these metaphorical sepals are burst open as the rose blooms,
what remains is not simpler language but the actual concept, unencumbered by the need to express
it. Just as sepals conceal a rose until it matures or scaffolding a building until it is completed, the
Homeric diction and sophisticated references of ‘On his own affairs’ conceal, support and enrich

3 There is a clear link between ‘sweetness’ and poetic 42 Bénin (1988) 289; Demoen (1993) 242-44. In this
quotations in ancient rhetorical theory. On poetic quotations regard, Gregory resembles late Latin poets: Kaufmann
embedded in prose, see Hermog. /d. 2.4.22-29 Patillon = (2017) 151.
336.15-338.18 Rabe; cf. Cribiore (2007) 167-68. 43 Gregory makes a similar connection among plea-

40 Apul. Met. 1.1: Lector intende: laetaberis. sure, play, poetry and education in ‘On his own life’

41" Although, even here, Gregory cannot help but (2.1.11) 6-8.
admire the style of the philosophers he claims to 4 Demoen (2009) 47, 55.

condemn: Meier (1989) 106.
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the core concept that God-made-man makes sinful, imperfect man God. They are necessary
elements that will recede into the background when they are no longer needed, once they have led
readers to a truth that is beyond expression and will lead to their salvation.

While Gregory’s poems surely have a didactic and evangelical purpose, we should not forget that
he writes for an audience besides mortal lovers of literature. ‘On his own affairs’ is addressed to
Christ. The first two words of the poem are Xpiote dvog, ‘Christ, king’, and g, ‘you’, appears in the
last line, after a catalogue of titles for Christ. This Christ seems to be a Christ who is a connoisseur
of Greek poetry, a Christ who can appreciate the breadth of Gregory’s learning and his artistic achieve-
ment. There is no surprise here. As Salvatore Costanza has shown, Gregory consistently invokes the
Pauline concept that his work, his mind and his words are sacrificial offerings to God.* In refashioning
both Homer and Oppian’s refashioning of Homer, Gregory is demonstrating that he has used his
intellect and literary talent in the best way possible, returning to God what God has given to him.

I1. The devil and a scholarly word game (lines 59-62)
Continuing to appeal to readers steeped in Homer, Gregory describes the devious way that the
devil interacts with humans immediately after the simile of the fishhook. He writes (59—-62):

®¢ Kol pol dorduntig, Emet Lopov Gvta v Eyvav,
£060pEVOG Xpda KaAOV ETNAVOE POTL £01KAG,

oi Kev mog apetnv tobEmv Kokin tehdoopt,
KAeTTOpEVOL TPOG OAEOPOV ELAPPOTEPOLO VOOLO.

In just this way, the devious one, although I knew that he is dark, clothed himself in beautiful skin and
came to me like a man, in case I, desiring good, might in some way approach evil, and my mind, easily
swayed, might be snatched away to destruction.

The phrase ‘clothed himself in beautiful skin’ (éocdpevog ypoda karodv) recalls a familiar
Homeric type scene. Homeric figures routinely put clothing or armour on their skin,* and some-
times even beautiful clothing.’” Knowledge of the Homeric parallels reveals the cleverness and
the humour behind Gregory’s description. Gregory’s devil, like the skin-changing snake he is, puts
on not beautiful clothing, but beautiful skin itself.** As Bénin notes, ‘the Homeric dress clothes
the Biblical concept’ of Satan as a serpent.* Gregory also draws here on the metaphorical language
of Paul’s epistles. In clothing himself in skin, the devil differs from Christians, who ‘clothe them-
selves in Christ’ (Rom. 13.14; Gal. 3.27) at baptism. In ‘On holy baptism’ (Or: 40), Gregory encour-
ages the Christian being tempted to invoke this new clothing and say to the devil, ‘I am a likeness
of God. I have not been cast down from lofty glory like you were because of pride. I have clothed
myself in Christ. I have changed into Christ through baptism. You, worship me’ (10).%

4 Costanza (1984) 235-42. Paul articulates the idea
of human bodies as a ‘living sacrifice’ (Quoio (doa) to
God most clearly in Rom. 12.1. Gregory quotes Rom.
12.1 in Ep. 223.2 and Or. 2.95, 11.4, 15.3, 20.4, and he
alludes to it in ‘Hymn to Christ after the silence, at
Easter’ (2.1.38) 29, calling himself a ‘breathing sacrifi-
cial offering’ (umvoog Bunn).

4 71 7.207, 12.464, 14.383, 23.67; Od. 11.191,
16.457, 17.203, 17.338, 19.72, 19.218, 19.237, 23.115,
24.158, 24.467, 24.500 and, with dO rather than &vvovt
for ‘clothe oneself in’, /1. 8.43, 9.596, 13.25; Od. 15.60—
61, 22.113. Homeric poetry can also use the language of
clothing metaphorically, as when Odysseus urges Achilles
in 1/. 9.231 to ‘clothe yourself in strength’ (dvceot dAknv).
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47 Hom. Hymn (5) Aphr. 171: odt) 8¢ ypol Evvuto
ginara kKodd (‘She put beautiful clothes on her skin’). Cf.
11. 13.241: d0oeto tevyen Kok mept ypot (‘He put beau-
tiful armour around his skin”). 7/. 5.858 and Od. 2.376 are
the most likely among the possible parallels that Bénin
(1988) 447, 550 lists for Gregory’s ‘beautiful skin’,
although neither passage has to do with ‘putting on’.

48 Bénin (1988) 550. On Gregory’s wit, see also
Gallay (1984) 321-22, McGuckin (2012).

49 Bénin (1988) 550: ‘Ici encore, I’habit homérique
revét la pensée biblique’.

30" Gregory echoes Paul’s vocabulary in this passage
with ‘I have clothed myself in Christ’ (Xpiotov
€vdgdupan), as he also does in Or: 14.14 and 40.25, 31.
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The next part of line 60, émAvOe pwti éoikmg (‘he came like a man’), continues to engage with
both Homeric language and Christian concepts.’! pwti followed by any form of £owa is a rare
collocation, appearing only here in Gregory and before him almost exclusively in Homer, in quota-
tions of Homer, in scholarship on Homer and in imitations of Homer.>? Here, Gregory is imitating
the scene in //iad 14 where Poseidon appears to Agamemnon as an old man and reassures him of
the gods’ support. The lines read (14.135-38):

008" dAa0CKOTINY £lye KALTOC évvoasiyaioc,
GALYL et anTovg HAOE ToAMmG QOTL £01KAC,
dekitepnv 6 ke xelp” Ayapépvovog Atpeidao,
Kol UV QOVIGOG ETE0 TTEPOEVTO TPOCTV.

The famous Earthshaker was not keeping a blind watch, and he came to them like an old man. He grasped
the right hand of Agamemnon, Atreus’ son, addressed him, and spoke winged words.

The verbal and contextual parallel with Gregory is clear — émAv0e pwTi £o1kdg echoes NAOe
... 01l éokid¢ — and both passages feature a supernatural being turning into a man. The reader
who recognizes the Poseidon passage lying behind Gregory’s can see an even more sinister devil,
who, truly dolountic,*® seems like Poseidon coming to reassure the Greeks. The disguised devil
has particular relevance in ‘On his own affairs’, since Gregory repeatedly laments that the devil
has interfered with his attempts at holiness by concealing his true identity.** By saying the devil
is ‘like a man’, Gregory contrasts him with the second person of the Trinity, who did not put on
skin as a disguise but actually ‘became flesh’ (Jn 1.14). While the devil only resembles man out
of treachery, the Logos both resembles man and becomes man through the incarnation. Gregory
expresses this in ‘On the Theophany’ (Or: 38): ‘He approaches his own image, puts on flesh for
the sake of flesh, and mixes himself with an intelligent soul for the sake of my soul, cleansing like
with like. Indeed he becomes man in all things except sin’ (13).%

Gregory is also making a learned play on words.* Following Homeric usage, I have been trans-
lating pwri as the dative of ed¢, ‘man’, which is what it means in this section of /liad 14. In the
Greek of the New Testament and of Gregory’s time, however, poti is regularly the dative of p&c,
the Attic word for ‘light’. The Homeric word for light is @doc and its dative singular is det.
Gregory knows the Homeric word well; he uses it over a hundred times in his poetry in a variety
of cases, although never in the dative singular. In this poem, the term is playfully ambiguous, as
homonyms also can be in Callimachus, one of Gregory’s favourite models.>” Read as Attic, pwti
means that the devil ‘came like light’, which draws a contrast between what the devil pretends to

31 Gregory seems to have conceived of demons as
having ‘material bodies, but of such a fine “stuff” that
they are invisible and can easily inhabit other bodies,
whether human or animal or inanimate’: Ludlow (2012)
200.

211, 3.219 (quoted at Philox. Gramm. fir 450
Theodoridis; in Schol. to /. 3.219b Erbse), 14.136
(quoted in Schol. to //. 14.136¢ Erbse); Od. 6.187 (quoted
at Bion fn 15 Kindstrand = Supp. Hell. fi. 228 = Plut.
Mor. 82e; Hermog. Meth. 37.9 455.15 Rabe); Hom.
Hymn (4) Herm. 265, 377; Tryph. 115.

33 Tompkins (2007) 493 notes that Solountig in
Homer almost always refers to Aegisthus, an appropriate
parallel for the devil. Cf. Bénin (1988) 549.

% “On his own affairs’ 54-56, 102-03, 491-92; cf.
512-17. On demons and the devil as tricksters who
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deceive humans into accepting false impressions in
Gregory and the other Cappodocians, see Kalleres (2007)
179-80; Ludlow (2012) especially 198.

35 For the phrase yevouevog dvOpwmog in the literal
sense of ‘becoming man’, see Or. 14.2, 29.19, 44.4. On
Gregory’s view that the divine Christ was the same as the
human Christ (the “unity of Christ’), see Beeley (2008).

%6 On wordplay with metron and metria in ‘To his
own verses’ (2.1.39), see Bayliss (2012).

37 Callimachus puns on vopog (tune) and vouog
(pasture) in the last line of the Adetia (fi: 112.9 Pf. with
Romano (2011) 315-16). On Greek puns and riddles
based on homonyms, see Luz (2013) 87-89. On the theo-
logical implications of pdc/@dc wordplay elsewhere in
Gregory, including in ‘On his own affairs’ 625 and 630—
31, see Bady (2013) 469-75.
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be and what Gregory knows he really is: ‘dark’. This is the way that Bénin, Denis Meehan, Jean
Bernardi and Carmelo Crimi all translate it.>® If pwti is understood in this way, as Bénin points
out, the passage alludes to the frequent contrast between the light of Christ and the darkness of sin
in the New Testament, especially in Johannine texts,” and in the writings of Gregory’s contempo-
raries.®® The closest verbal parallels are not with the New Testament but with the //iad, and learned
readers can interpret the passage in terms of both texts. Familiar with Homer’s Greek and with
the /liad, they can perceive that the devil makes himself look like a man by putting on skin and
they can recognize the parallel with Poseidon. The double meaning arising from dialectical word-
play reminds us of the vocabulary of fun in ‘To his own verses’, since moilw, ‘play with’, is the
verb for playing on words in scholarly Greek.®!

Gregory uses similar language to describe the devil in ‘On battles with the devil’ (2.1.83). In a
striking turn of phrase, he calls the devil the ‘sophist of death’ and says of him (7-11):

TOAAGKL ot kol TpOGHev EMMALOE VOKTL £01KAOG,
Kol QOTOC 001G £V TAVOVPY® TAUGUATL.
mhvta yop, 6oc’ €0EAN0L, TELEL BaviTolo GOPIGTNG,

veymg o [pwtevg gig KAOTAG LOPPOUAT®V,
&G k€ TV’ 1| AoxowV, 1| Apeadov, Gvdpa dapdcoT).

Many times before he also came to me like the night, and on other occasions in a cunning disguise of a
man/light. For the sophist of death is everything, as many things as he wants. He is Proteus in stealing
forms, so that he may capture any man, either lying in wait or openly.

€mAvBe vukrti €owkmg, ‘He came like the night’, which resembles émnAvbe pmti £otkmg, ‘He came
like a man/light’ in ‘On his own affairs’, is based on Homer’s description of Apollo, who in /liad
1.47 ‘came like the night’ (6 8" #jie vukrti €owk@dg) from Olympus to shoot his plague-bringing
arrows at the Achaeans. The reference is fitting for this poem, since Gregory goes on to compare
the devil to a disease (17-23).5? pwtdg in line 8 is once again an ambiguous form, with ‘light’
opposed to ‘night’ and ‘man’ looking ahead to the shape-shifter Proteus who can adopt even the
form of men.% With ‘a cunning disguise of a man’, Gregory is once again contrasting the devil,
who pretends to be a man, with the second person of the Trinity, who is a man. The description of
the devil as sometimes light and sometimes dark seems to have appealed to Gregory. In ‘On rational
natures’ (1.1.7), he describes the fallen angels as ‘night, light, any way that enables them to capture,
either openly or lying in wait’ (VO&, @dog, d¢ kev Edmoty, fj dpeaddv, fj hoxodwvteg, 81).% Here,
however, he uses the unambiguous Homeric form for ‘light’.

38 Meehan (1987) 27; Bénin (1988) 363; Crimi in
Crimi and Costa (1999) 44; Bernardi in Tuilier et al.
(2004) 6. Bénin (1988) 283—-84 notes that light/dark
opposition is central to the imagery of ‘On his own
affairs’.

39 Jn 1.5-9,3.19-21,8.12; 1 Jn 1.5-7; Bénin (1988)
549-50. On the light/dark opposition in John, see Ashton
(2007) 389-95.In 2 Pet. 2.4, 17 and Jud. 6, 13, {6¢og is
closely associated with punishment after death, and so
with the devil.

0 For eample, Greg. Nys. Contra Eunom. 3.6.78,
3.10.27 (with reference to Jn 1.5), John Chrys. Homilies
on I Ep. Cor: 27.2 (= 61.242.47-50 Migne PG).

61 Schol. to Ar. 4v. 42a, 68a. Callim. fi: 228.46 Pf.
may use the word moiypa to call attention to another type
of wordplay, an anagram: see Danielewicz (2017).
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62 Perhaps leprosy: Milovanovi¢ (2009) 288 n. 65.

0 Cf. ‘Lament over the sufferings of his soul’
(2.1.45) 336, where the devil is said to turn himself ‘into
an angel of light’ (&yyelov € @wtog). Proteus is a
favourite figure of evil for Gregory. In Or. 4.62.2, 82.3
he compares Proteus to Julian (see Lugaresi (1993) 309—
10), in ‘Concerning himself and the bishops’ (2.1.12) 728
to an excessively adaptable bishop and in ‘On his own
life’ (2.1.11) 808 to Maximus. On Maximus and the poli-
tics surrounding his consecration as bishop of
Constantinople, see McGuckin (2001) 311-25; Torres
and Teja (2013).

4 On the title of this poem, see Sykes and Mores-
chini (1997) 195; ¢f- ‘Against the Evil One’ (2.1.54) 3.
On the devil as the imitator of the true light of God, see
Or. 40.37 with Kalleres (2007) 179-81.
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In ‘On his own affairs’, ‘On battles with the devil’ and ‘On rational natures’, Gregory sees the
devil and his ilk as malevolent shape-shifters who make themselves seem like something they are
not. The textual parallels with Homer (pwti £otkidg and vokrti €oikdc) underscore that the devil is
like Poseidon and other epic gods, who are never recognized by humans for what they are until
after they leave. The learned reader who recognizes the parallels receives both intellectual pleasure
and a moral message. The intellectual pleasure comes from delight in Gregory’s literary skill and
from his subtle philosophical reflection on the difference between being and seeming, central to
the doctrine of the Trinity. The moral message is to be on guard all the time. The devil will come
to you in disguise, and, whether he approaches like seemingly friendly Poseidon or like malevolent
Apollo, his intentions are always bad.

III. Erotic temptation and a Homeric variant (lines 69-70)

In the two passages that I have discussed so far, Gregory reveals a scholar’s interest in Homer,
alluding to the oft-discussed fishing simile and playing a dialectical game with eabc/edg. He
continues to show knowledge of Homeric scholarship in describing his simple lifestyle, unbound
by marriage and free of the trappings of luxury. As he catalogues the pleasures he has spurned,
Gregory writes (69-70):

00 pobvong Gtadoig €vi kpobpact Bupov iaveny,
000¢ PWp@V pohakn| e Siédpape BfiAvg avTun.

My heart did not melt in tender sounds of music, nor did the soft feminine breath of perfumes run through
me.

The two lines are formally and phonetically similar. They both begin with a form of 00 followed
by a word starting with p-, they both end with the same vowel sound, -nv and -1, and Gopov and
OfjAvc appear in the same metrical position.®® The first line ends with Bvopov idvOnyv, an expression
Gregory uses with slight variations five other times in his poetry.® It is a Homeric expression,
appearing, again with slight variations, four times at line ends in the //iad and the Odyssey.” Here,
however, Gregory is imitating Apollonius’ imitation of Homer rather than Homer himself.®® When
the Argonaut Boutes hears the Sirens and leaps into the sea, Apollonius writes that ‘his heart was
melted by the sweet voice of the Sirens’ (Zeiprivev Aryvpii omti Qupov iaveic, 4.914). In both Apol-
lonius and in Gregory, it is music that melts the heart. Not only does Gregory allude to the Argonau-
tica here, but in the next line he also presents himself as a poet-scholar like Apollonius by quoting
a Homeric variant. 6fjlvg dbtun, ‘feminine breath’, is an ancient variant of 6fjAvg ébtn, ‘feminine
cry’, in Odyssey 6.122. When the voices of Nausicaa and her friends wake up Odysseus, he says,
‘It’s as if a feminine cry [or breath] of maidens surrounded me’ (&g € pe kovpa®v apeRAvOe
OfAvg avt (or dbtun)).® Gregory replaces auenivde with the near synonym d1€6paype.

So, these two verses exemplify three characteristic features of Gregory’s poetics: a concern for
formal parallelism and euphony, a tendency to repeat word combinations in different poems and,
most important for my argument, a learned engagement with the poetic tradition. For readers who

5 On parallelism and euphony in ‘On his own
affairs’, see Bénin (1988) 286-91.

% Variants appear in ‘The praise of virginity’ (1.2.1)
271; ‘To the priests of Constantinople and the city’
(2.1.10) 13; ‘Lament on the sufferings of his soul’
(2.1.45) 253; ‘To Vitalianus on behalf of his sons’ (2.2.3)
306; ‘Exhortation to Olympias’ (2.2.6) 14.

7 11. 23.600, 24.321; Od. 15.165, 23.47.
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8 There are other clear imitations of Apollonius in
‘On his own affairs’ 481 (4rgon. 1.244) and 530 (Argon.
2.1176). See Wyss (1983) 852.

% The reading 0fAvg dbtuy is attested in D-Schol.
to Od. 6.122 Ernst; in Apollon. Lex. (s.v. apenivde = gl.
376 Steinicke = 29.18 Bekker); in Porph. Quaest. Hom.
7.32.16—-17 Sodano; in Eust. /1. 4.242.8 van der Valk and
Eust. Od. 1.231.33 Stallbaum; and in some medieval
manuscripts.
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recognize Gregory’s models and read ‘On his own affairs’ with them in mind, the references add
interpretive depth to this passage. ‘His heart was melted’ (Bopov iavOeic) in Argonautica 4.914
describes the deadly longing induced by the Sirens’ song, a longing that can cause men to throw
their lives away. Gregory’s resistance to music’s heart-melting charms, therefore, is a sign of his
self-control against the erotic temptation embodied by the Sirens’ voices.”® Along the same lines,
the learned reader familiar with Homeric variants who recognizes the Odyssey passage lying behind
OfjAvg avTun can compare Odysseus’ response to the wafting scent of the Phaeacian maidens with
Gregory avoiding even a hint of perfumes. For Gregory and other fourth-century intellectuals,
Odysseus’ encounter with Nausicaa was considered a model of virtuous behaviour.”!

There are possible resemblances to two other poems in these two lines. First, pe d1€dpape, ‘did
... run through me’, may recall the famous line of Sappho 31: ‘and immediately a fire has run
under my skin’ (8" avtika xpd mOp vVradedpdpakev, 10). Gregory knows Sappho’s poetry well.
According to John McGuckin, no late-antique Christian author alludes to her as often as he does.™
If Gregory is recalling Sappho here, he is contrasting himself with Sappho’s speaker. A fire runs
under her skin, but perfume’s scent cannot run through Gregory. He is impervious. Second, the
proximity of Quuov idvnv, pobong and popwv resembles the language of poem 50 in M.L. West’s
edition of the Anacreontea, a poem whose speaker describes the effects of wine. One effect is that,
‘my melted heart [fjrop iav0£v] begins to sing a song and strikes up the Muses [Movcac]” (2-4).”
Another is that, ‘I drench my skin with sweet-smelling perfume [popw e0dder], I hold a girl in my
arms, and I sing of Cypris’ (18-20). Gregory may have known this poem, since he appears to
allude to it in ‘Hemiambic verses to his own soul’ (2.1.88), a poem written in a characteristically
Anacreontic metre.” If he has it in mind here as well, he is portraying himself as an anti-Anacreon
in Anacreontic language. It is far from certain, however, that Gregory could have known poem
50. It may not have been composed until the fifth or sixth century.” Even if Gregory is not referring
to poem 50 directly, he is certainly employing motifs and vocabulary that are characteristic of
sympotic poetry to describe his rejection of wine, women and song. He is turning the sympotic
genre against itself.

IV. Dogs, death, a Hellenistic epigram and LXX Psalm 21 (lines 177-84)
The death of Gregory’s brother Caesarius, who had been a doctor in Constantinople and later the
Imperial Treasurer in Bithynia, ensnared Gregory in a dispute over Caesarius’ estate and its debts.

He compares the various claimants to ravenous dogs surrounding him and devouring his brother’s
dead body. Gregory addresses his dead brother (177-84):

"Q pot Kawsapioto, mépog ye pév v Paciiijog
Aot p AOG TG ELAUTEG EOGPOPOGS, OVVOLLL GEUVOV,
dpo pépmv coeing te Kol f0eog puepdevtog,

Kol ToAAOTG 6Bevapoic Te Ppikolg KOLO®V £TAPOLGL.
TOAAOTG LEV [LOYEPMV B0 DPOO COUOGL VOOGHV*
ToALOTC 8 av meving Moy dracac, aicio PElmv.

70 Hunter (2015) 209 notes that Bopov iGvOny in this
context refers specifically to Boutes’ ‘erotic longing’.

73 The stanza is corrupt, and I follow West’s recon-
struction. Regardless of the corruption, there is no ques-

"1 Basil, To Young Men 5 lines 25-42 Boulenger =
5.6-8 Deferrari and McGuire, with Webb (2008) 67;
Greg. Naz. ‘On virtue’ (1.2.10) 401-06, with Crimi et al.
(1995) 270; “A poem of Nicoboulos on behalf of his son’
(2.2.5) 207-13; Them. Or. 24.309b.

72 See n. 8; McGuckin (2006) 193. A 16th-century
calumny that Gregory ordered Sappho’s poems burned
still circulates: Penrose (2014) 422-24.
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tion that fjrop iov@év and Moboag are authentic.

74 The apparatus in West (1984) 36 notes that
Gregory’s €ppwya yap pepipvag (2.1.88.25) resembles
amopintovtar péppvar (Anacreontea 50.6). Miiller
(2010) 181 suggests that each poet may have worked
independently, drawing on models such as / Pet. 5.7 or
LXX Ps. 54.23.

75 West (1990) 273.
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VOV 8¢ Bavav ToALOVG KOPEGOG KOVAG, of |1 DAGOVGTL,
mavtobev ioTdpevor @AV 6€ Lot oVTIg AP YEL.

Alas Caesarius! Before, in the emperor’s court, you shone like some dawn-bringing star, a respected
name. You were contributing the heights of wisdom and of pleasant company, and you were proud of
your many strong and dear companions. For many you found a cure for the painful diseases in their
bodies, and for many you granted a release from poverty. You were doing the right thing. But now that
you’re dead you fill up the many dogs who bark at me, standing on my every side. None of my relatives
comes to help me.

Gregory constructs this passage to emphasize contrasts. The pév ... 3¢ opposition between
‘before in the emperor’s court’ (dpog ye pev &v Paociifog) and ‘now that you’re dead’ (viv o¢
Bavav) frames it. The repetition ‘many ... many ... many ... many’ (TOALOG ... TOALOIG ... TOAAOTG
... ToAAoVG) contrasts Caesarius’ popularity and kindness with the loneliness of death. His many
friends, his many patients and the many recipients of his generosity have abandoned him and left
only the many dogs who scavenge for his body. Further emphasizing the theme of abandonment,
Gregory complains that ‘no one’ (obtic) is willing to help him administer the estate. In the final
contrast, the focus of the lines shifts from Caesarius to Gregory, as the second person verbs of the
first six and a half lines give way to the first person pronouns p(€) and pot.

This passage reveals Gregory’s blending of sources from the Greek literary tradition and the
Bible into a coherent new context. The vocabulary, as always, shows pervasive Homeric influence,’
as well as echoes of Theognis’” and the Book of Revelation.” Gregory’s two most important sources
besides Homer are a Hellenistic epigram attributed to Plato (AP 7.670 = FGE ‘Plato’ 2)” and LXX
Psalm 21. The epigram, which seems to have been well known in the Imperial period,* reads:

aotp mpiv pev Erapmeg £vi {moiov £og’
VoV 8¢ Bovav Aaumels Eomepog &v phipévolg.

Before you were shining among the living as the dawn star, but now that you’re dead you shine among
the dead as the evening star.

Gregory adapts it to frame his contrast between Caesarius living and Caesarius dead. Lines 177—
78 are based on its first line. Gregory repeats dotip and Elauneg, keeping them in the same
metrical positions. His émc@dpog echoes eédoc, and his wépog ye pév v faciifoc is an adaptation
of mpiv pév ... évi {woiowv. Where the epigram is brief, however, Gregory is expansive, explaining
in the next four lines why and how Caesarius was like the dawn star in Constantinople. Then, in

76 rog bpao appears at the same position in the line
as dxog evpeiv in 1. 9.250; KAGovot appears in the same
position as DAdovot and vVAdovTo in Od. 16.9, 16.162;
alowa pélwv, a particularly rare expression, echoes
aiowa péCety, the last words of the hexameter poem ‘The
kiln’, variously attributed to Homer or Hesiod (Hes. f:
302.23 Merkelbach-West = Ps.-Herod. Vit. Hom. 32 =
Suda O 251 Adler). The rarity of this expression points
once again towards Gregory’s scholarly interest in
Homeric curiosities. Bénin (1988) 375 n. 2, 625 n. 2, on
the other hand, suggests that Gregory is modelling aicipo
péov on aicvla pélov in Od. 2.231.

7T meving Mo echoes Thgn. 180, Aoty meving. On
Gregory’s use of Theognis, see Bénin (1988) 272; Sime-
lidis (2009) 118-19.
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78 Bénin (1988) 625 with nn. 3—4 suggests that ‘the
dawn star’ (éwo@popog) may recall ‘the star of the
morning’ (TOV AoTEPA TOV TPOIVOV) in Rev. 2.28 or ‘the
star that is the lamp of the morning’ (6 dotp 6 Aapmpog
0 Tpwivdg) in Rev. 22.16 and also lists some of the many
Biblical parallels for threatening dogs.

7 On the date and authorship of the Ps.-Platonic
epigrams, see Ludwig (1963), with the analysis of this
epigram at 77-80.

80 It is quoted in Diog. Laert. 3.29 and Apul. Apol.
10.8. Along with the other Ps.-Platonic epigrams, it may
have appeared frequently in doxographical works: Vardi
(2000) 156.
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line 183, he returns to the epigram with viv 6¢ Oavdv.®! Gregory’s emphasis is not on Caesarius’
fate in the afterlife but on his own sufferings on earth; so he completes the line with a far bleaker
image than the epigram’s description of the dead person shining among the dead.

To ‘become food for dogs’ is a fate commonly feared by Homeric heroes. It appears most promi-
nently in the proem of the //iad, where the wrath of Achilles is said to have made the dead heroes
‘spoils for dogs and every bird’.%? Gregory may have this passage in mind, but he is more directly
imitating the phrase kopéet or xopéeig kovag, ‘fill up the dogs’, which appears three times in the
1liad to describe the fate of warriors who die on the battlefield, always occupying the same metrical
position as his kopecoag kovag.* The phrase establishes the dead indebted bureaucrat Caesarius as
a kind of Homeric hero, but Gregory is doing more than making a simple comparison. The /liad
refers to actual scavengers who would have eaten unburied bodies. Gregory turns this into a
metaphor, since the dogs who feast on Caesarius are actually the creditors Gregory is seeking to
malign.® As in the simile of the devil as a fishhook, Gregory is not slavishly copying from Homer
but rather reinterpreting Homeric language and ideas in a new context.

With the reference to scavenging dogs, Gregory may also be likening his grief for Caesarius to
Andromache’s grief for Hector. The two words kopéwm and kbveg appear together in Andromache’s
lament in //iad 22, this time in the middle construction kOveg kopécwvtatl. Andromache says to
her dead husband (22.508—11):

VOV 8¢ € PV Tapd VINLGL KOPOVIGL VOGO TOKN MV
aidlan evhat Edovrat, Emel ke KOVEG KOPECMOVTAL,
YOpvOV: atap Tot gipat’ Evi Heyapolot KEovTol
AemTé TE KO YOplevTa, TETUYUEVA XEPCL YOVOLKMV.

But now beside the curved ships, far from your parents, wriggling worms feast on your naked body,
after the dogs have filled themselves up; meanwhile elegant and handsome clothes sit in your halls, made
by women’s hands.

The vdv 8¢, ‘but now’, in both passages suggests that we should read Gregory through Andromache.
As we have seen, Gregory takes the vdv 8¢ Bavav from the epigram attributed to Plato, but the
words could be a sophisticated double reference, pointing to both the epigram and Andromache. A
comparison to Andromache would not be inconsistent with Gregory’s self-presentation in ‘On his
own affairs’, since in lines 22934 he compares his soul to a captured queen in language that recalls
Hector’s prediction of Andromache being captured and led away into slavery in Iliad 6.454-61.%
In invoking Andromache, Gregory may be reflecting his rhetorical training, since we know that
students sometimes were asked to adopt her character in the exercise known as éthopoiia.*

81

viv 8¢ Bavav is a very rare collocation, appearing 85 Aside from the parallel content, both passages

only in Gregory, this epigram, the purported funerary
epigram for Diogenes the Cynic (AP 7.64 with Hansen
(1990)) and three funerary inscriptions: /G XI1.6.2 672.6
(Samos, fourth century BC), /K Rhod. Peraia 209.7
(Tymnos, third/second century BC), /GUR 1II 1190.2
(Rome, second century AD). In metrical texts, it always
occupies the same position.

8 11 1.4-5: avtovg 88 EAdpra TEdYE KOVEGGLY /
oiwvolioi 1€ ot The variant daito for ndot is not impor-
tant for our purposes.

8 11.8.379, 13.831, 17.241.

8 Cf ‘On his own life’ (2.1.10) 371-74, where
Gregory again compares Caesarius’ creditors to dogs. On
Gregory’s handling of Caesarius’ debts, see Bénin (1988)
625-28; McGuckin (2001) 156-64.
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begin with 6ooov (II. 6.454; 2.1.1.229) and emphasize
‘seeing’ the captive woman (idov /. 6.459; gicopdmv
2.1.1.231). Despite the clear Homeric echoes, scholars
have not recognized the parallel to Andromache. Bénin
(1988) 65052 finds Platonic overtones, Demoen (1996)
345 suggests an allusion to Hecuba’s imprisonment and
Milovanovi¢ (2008) 47, n. 10 suggests that Gregory is
imitating Heliodorus.

86 Hermog. Prog. 9 (21.13—14 Rabe); Lib. Prog. 11.2
Foerster; Prisc. Praeex. 9 (557.27-28 Halm). Libanius’
speech follows closely the same section of //. 6 that
Gregory uses as a model here: Webb (2010) 140—43. On
Gregory and declamation, see Milovanovi¢ (2005);
Demoen (2006). On Gregory adopting a female persona
(a mother) elsewhere in his poetry, see Elm (2006).
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Those who comment on the scavenging dogs in this passage of Gregory have often drawn
connections not with Homer but with the Psalms, especially LXX Psalm 21, closely associated
with Christ on the cross, where the speaker laments that ‘many dogs circled me, a crowd of evil-
doers surrounded me’ (ékOkA@GGV e KOVEG TOALOL, / GUVAY®YT] TOVNPEVOUEVOV TTEPIEGYOV LIE,
17).87 Gregory probably bases the ‘many dogs’ (moAlovg kOvag) standing on his every side on the
‘many dogs’ (kbveg moAAot) that surround the speaker in this verse, especially since the end of the
next line, ‘None of my relatives comes to help me’ (Tn®dv ¢ pot obtig aprnyet), recalls verse 12 of
the same psalm: ‘Do not turn from me because crushing troubles are near and there is no one to
help’ (un dmootiig an’ £uov, 6Tt OATy1g £yyDe, &L 00K oty O Bon0ddv). Gregory rephrases the
words of Psalm 21 in epic language. Five lines later, in 189-91, Gregory also imitates LXX Psalm
79.13—14, comparing his brother’s estate to a vineyard overrun with trespassers and wild animals.38

The references to Psalm 21 temper the bleak tone of Gregory’s words about ravenous dogs and
unfaithful relatives. Readers familiar with the psalm would know that the speaker’s despair is
temporary and gives way to thanksgiving for God’s mercy. ‘He has not treated me as though [ am
nothing, he has not been angered at the request of a beggar, he has not turned his face from me’,
says the speaker; ‘When I cried out to him he heard me’ (Psalm 21.25). By integrating the senti-
ments of Psalm 21 into his lament, therefore, Gregory signals his confidence that divine consola-
tion will eventually come. His grief for Caesarius and despair over the estate is only temporary.
This section of ‘On his own affairs’ therefore reflects in microcosm the central theme of the entire
poem: Gregory’s hope and trust in God despite all of his sufferings.*

Gregory’s mavtobev, ‘on every side’, may lead readers to recall yet another Septuagint text that
juxtaposes despair with trust in God’s saving power: the Book of Sirach 51.7-8.%° Repeating a senti-
ment common throughout the Old Testament and using similar language to Psalm 21, Sirach’s
speaker anticipates his death and laments, ‘They surrounded me on every side, and there was no
one to help’ (mepiécyov pe mévtodev, kai ovk v 6 Bond@v).”' The speaker’s despair then gives way
to a recollection of God’s mercy: ‘And I remembered your mercy, Lord, and your workings from
of old, that you rescue those who remain faithful to you and you save them from the hand of their
enemies.’ If Gregory does have this section of Sirach in mind, he is treating the Septuagint in an
analogous way to the Greek literary tradition. Just as he draws on both Homer and Oppian’s imita-
tion of Homer in the fishhook section, here he would be drawing on both Psa/m 21 and on the echo
of Psalm 21°% in Sirach to underscore his hope in God even in the midst of suffering and grief.

By interweaving references to Homer, the Ps.-Platonic epigram and the Septuagint in his
lament for Caesarius, Gregory brings to life his insistence that Greek literature and the Bible are
both part of the Christian inheritance, just as he does with the simile of the fishhook and his word-
play with ‘light” and ‘man’.”* He is not, however, placing Homer and the Bible on the same level.

87 Bénin (1988) 177-78 analyses this sentiment as
an instance of Gregory drawing on Psalms to describe
the struggle between good and evil that characterizes the
human condition: ¢f. Bénin (1988) 625 n. 4; Tuilier et al.
(2004) 14 n. 56. Gregory seems to be imitating this same
verse with similar language in ‘An indignant complaint
about his own sufferings’ (2.1.19) 19-20, where he
compares himself to a lion that ‘evil dogs are barking
around on every side’ (dote Afovta / mAvioOev
apevAdovct Kakol koveg): see Simelidis (2009) 182-84.
In Or. 30.5, Gregory says that Ps. 21 ‘clearly refers to
Christ’. On the importance of the Bible, especially Job,
Psalms and the New Testament in ‘On his own affairs’,
see Bénin (1988) 168—82. For general discussion of
Gregory and the Bible, see Gallay (1984); Argarate
(2014) 118-24.
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88 Bénin (1988) 175-76.

8 See in particular 596-634.

% On Gregory’s knowledge of Sirach, see Gallay
(1984) 317.

1" Ps. 21°s ‘there was no one to help (me)’ is echoed
in the original Hebrew (Ps. 22.12 any X = Sirach 51.7
"% Ay PRY) as well as in the LXX.

92 Ps. 21.12 is unlikely to have been the direct model
for Sirach 51.7, which in Hebrew is much closer to Isa.
63.5: Beentjes (2002) 113; ¢f- Di Lella (1986) 404. The
verbal parallels with Isa. are not as evident in Greek as
they are in Hebrew.

% Cf Bénin (1988) 274, which shows how Gregory
interweaves Platonic and Biblical language and concepts
in ‘On his own affairs’. This characterizes Gregory’s
literary technique in other works as well. In Or. 5.1, he
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The references to Psalm 21 show clearly that a firm distinction between life and death belongs to
pre-Christian ignorance. A Christian like Gregory trusts in God’s mercy even in moments of great
despair because he believes that becoming food for dogs is not really the only end that humans
can anticipate.

V. Rewriting the Bible in Homeric dress (lines 365-92, 549)

In alluding to LXX Psalm 21 and possibly to the Book of Sirach, Gregory avoids direct quotation
apart from mévto0ev, even though fv 6 Bonddv could have been accommodated in a hexameter
line. This is characteristic of his references to both the Septuagint and the New Testament
throughout ‘On his own affairs’, which frequently refers to Biblical people and events. The poem
begins, for instance, with a catalogue of God’s salvific activity throughout history: the Hebrews’
defeat of the Amalekites, Daniel’s deliverance from the lion’s den, Jonah’s deliverance from the
whale, the three young men’s deliverance from the fiery furnace, Jesus’ calming of the storm and
his miraculous healings (1-13). Later, Gregory retells and interprets the parables of the Good
Samaritan (367-92) and of the tax-collector and the Pharisee (393—423), and he compares his own
birth to those of Samuel (424-36) and Isaac (437-44).%* Despite the prominence of Biblical refer-
ences, Gregory rarely imitates Biblical language in ‘On his own affairs’. This is true both when
Gregory refers to individual verses and when he retells long episodes.

Two examples will illustrate Gregory’s practice with individual verses. First, right before he
retells the parable of the Good Samaritan, Gregory calls God the one ‘who shows kindness to all
the humble and makes light of the haughty’ (6¢ y0apoloicty / edpevénv Taviesoty HTEPPLALOVS
aBepilet, 365-66). The sentiment recalls LXX Proverbs 3.34, ‘The Lord sets himself against the
arrogant and gives grace to the lowly’ (k0oplog vVepn@avolg dviitdooetat, / Tamevoig 6& didmwotv
x&pwv), which is quoted in / Peter 5.5% and echoed in Mary’s Magnificat, ‘He has confounded the
arrogant by the thought of their own heart; he has cast down the powerful from their thrones and
has raised up the lowly’ (d1eckdpmicey Hrepn@dvovg dtovoig kapdiog avTdV: / Kabelley duvacTog
amo Opdvev / kol Vywaoey tamevovg, Lk 1.51-52). Gregory carefully preserves the sentiment of
these passages but rephrases it in Homeric idiom.*® Byzantine readers linked these verses of
Gregory with his Biblical models. Two lexica gloss his vmepeidiovg with the vmepnedvovg of
Luke and Proverbs.’” Second, near the end of the poem and at the start of a confident prayer of
hope addressed to Christ, Gregory says of his enemies, ‘with shaken heads they are laughing at
my woe’ (Kvopévaig KepaAfjow euny yehowvteg 0ilhv, 549). The verse is yet another reference
to LXX Psalm 21, whose speaker says, ‘All who saw me sneered at me, they chattered with their
lips, they shook their head’ (mévtec ol Oempolviéc pe Egpvktnpiody e, / EAdAncey &v yeileoty,
gxivnoav kepaAnyv, 8).°® Once again, Gregory preserves the sentiment but changes the words to
Homeric synonyms or forms, including the v form of the middle/passive participle of xwvéw, a
favourite of both Gregory and the Hellenistic poets.

combines a reference to the Odyssey with references to
Proverbs: Elm (2012) 433-34. In ‘On first principles’
(1.1.1) 1-24, he combines references to Plato, Calli-
machus and Exodus: Edwards (2003) 54—65.

4 For a fuller catalogue of Biblical exempla in ‘On
his own affairs’, see Bénin (1988) 161-67; Demoen
(1996) 345. On possible parallels to Homer and Sappho
in the opening catalogue of divine achievements and in
the comparison to Samuel’s birth, see Casanova (1999)
147-49.

%5 Bénin (1988) 721; Tuilier et al. (2004) 26 n. 92.

% There are similar paraphrases in ‘To Vitalianus on
behalf of his sons’ (2.2.3) 116-17 and ‘Rules for virgins’
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(1.2.2) 7-9. Bénin (1988) 270 notes of Gregory’s
rephrasing of Biblical passages, ‘Grégoire cherche visi-
blement a “poetiser” le grec biblique en remplagant,
chaque fois que cela est possible, le mot par un équivalent,
méme tres peu différent au point de vue étylmologique.’

°7 The alphabetical lexicon (lemma Y 21) and the
lexicon following the order of verses (lemmata 315).
Both lexica are edited by Kalamakis (1992), which is the
TLG text, and there is further discussion in Simelidis
(2010) 206—09 of their likely dependence upon para-
phrases of Gregory.

% Bénin (1988) 784; Tuilier et al. (2004) 37 n. 133.
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Gregory does not take advantage of a particular Homeric intertext when he rewrites these two
passages. In his version of the Good Samaritan parable, however, Gregory both rewrites Luke’s
Greek and encourages his readers to interpret it through the lens of the Odyssey. Consistent with
his usual practice, Gregory borrows only six words from Luke, aside from the proper name
‘Jericho’, the titles of the characters in the story and incidental pronouns and particles: ‘went down’
(xatéPorvev, Lk 10.30, 31/xatapdvra, 382), ‘robbers’ (Anotaic, Lk 10.30; Anotéc, Lk 10.36/Anotmc,
382), ‘blows’ (mAnydg, Lk 10.30/mAnyfiowv, 370), ‘strip’ (ékdOoavteg, Lk 10.30/éxdvoavteg, 371),
‘bind up’ (xatédnoev, Lk 10.34/katéonce, 375; katdoncov, 388) and ‘wounds’ (tpavuara, Lk
10.34/tpaduara, 391). His rephrasing keeps close to the original meaning.”® Hence, ‘Abandoning
him half-dead’ (d@évtec nubaviy, Lk 10.30) becomes, ‘They left him barely breathing” (Alyav
amoyvyovta, 372); ‘A certain Samaritan came travelling along the road’ (Zapapitng 6¢ T1c 606d@V
MAOev, Lk 10.33) becomes, ‘A certain one of the Samaritans came up’ (Zopopémv Tig Enyivdey,
374); and ‘Seeing, he had compassion’ (idav éomAayyvicOn, Lk 10.33) becomes, ‘Looking at him,
he pitied’ (t6vd™ €o1dmv éAénpev, 377). To a certain extent, the changes are necessitated by the
metre, but Gregory even changes words that could be accommodated in the hexameter. For
instance, ‘He passed by’ (avtumapfAev, Lk 10.32) becomes ‘They left’ (Aetyav, 372; Ainov, 373).
Gregory even avoids adopting words that he uses elsewhere in his poetry, like ‘half-dead’ (ubovi,
Lk 10.30), which appears in ‘On silence in the time of fasting’ (2.1.34) 116.'%

By repeating the Homeric phrase ‘pitiless heart’ three times in his version of the parable,
Gregory draws a parallel between the robbers, the priest and the Levite and the Cyclops
Polyphemus, the prime example from Greek literature of someone who fails to care for strangers.'”!
First, he describes the robbers stripping and abandoning the traveller ‘with pitiless heart” (vnAéi
Boud, 371). Later, he uses the same words, noting that the priest and the Levite turned away from
the injured traveller ‘with pitiless heart’ (vnAéi Bupd, 373). Finally, at the end of his reflections on
the parable, Gregory prays that God will keep him safe from ‘wayfarers who have a pitiless heart’
(mopoditag / vniéa Bopov Exovtag, 391-92). The dative construction ‘with pitiless heart’ (vnAéi
Boud) is rare in Greek literature, appearing outside of Gregory only in Odyssey 9, where it three
times describes Polyphemus,'%? and in Theognis 1123-28, where it describes, probably ironically,
Odysseus slaughtering the suitors. Gregory, therefore, not only rewrites the parable of the Good
Samaritan in Homeric Greek but also adds nuance to it by urging his readers to interpret the actions
of the uncharitable passers-by in terms of the ‘pitiless heart’ associated with the man-eating
Cyclops. Since Gregory identifies himself with the wounded traveller,'® the language also allows
him to characterize his enemies as latter-day Polyphemuses. When he mentions his own mistreat-
ment by ‘priests’ (387) as he ‘was going down from the noble city’ (382) he is clearly referring to
his clerical enemies.'*

9 Gregory keeps closer to Luke’s Greek in his three-
word summary of the parable of the Good Samaritan in
‘Parables according to Luke’ (1.1.26) 5-6, where ‘the
traveller who fell among thieves’ (6doimopov / Anotoig
necovtog) echoes Lk 10.30: ‘A certain man went down
from Jerusalem to Jericho and fell among thieves’
(vOpomdg Tig katéPfavev amod Tepovoainu gic Teprym
Kol ANoToic TEPEmEcey).

100 Bénin (1988) 72224 discusses Gregory’s para-
phrase of Luke in terms of both a fanciful etymology of
‘Jerusalem’ and an appeal to the reader’s emotions.

1910n Polyphemus’ violations of hospitality, see
Reece (1993) 123-43.

120d. 9.272, 287, 368. The construction vniéo
Bopov éyovrag, ‘who have a pitiless heart’, appears in the
same position in //. 19.229 (Bénin (1988) 395 n. 5),
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where Odysseus urges Achilles to ‘have a pitiless heart’
and bury Patroclus. On the ironic connotations of the
usually negative ‘pitiless’ (vnAéa) in this context, see
Edwards (1991) 262.

103 The wounded traveller is one of a set of Biblical
figures that Gregory identifies himself with: Bénin
(1988) 163-66.

104 Tuyilier et al. (2004) 27 n. 95 identify the ‘noble
city’ as Constantinople, in which case the “priests’ would
be Gregory’s enemies there. Bénin (1988) 728-30 finds
this problematic for chronological reasons and proposes
instead that the ‘priests’ are the bishops who pressured
Gregory to leave the monastic life and later failed to help
him untangle Caesarius’ estate, namely his father and his
friend Basil, as well as his other enemies among the
bishops of Cappadocia.
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In an epigram (AP 8.181), Gregory also identifies the phrase ‘with pitiless heart’ with the uncivi-
lized behaviour of Polyphemus. The speaker of the epigram, a despoiled gravestone, calls a grave
robber, ‘the one who threw me to the ground with pitiless heart even though I was lofty, fearing neither
God nor the sanctity of the dead’ (8¢ pe xai oimdv Eovta yauai Baie AL Boud, / obte Oedv deloog
o000’ ocinv eOwévav, 3—4). Polyphemus, like this grave robber, famously disdains the gods. With the
proximity of ‘with pitiless heart’ and ‘fear God’, Gregory specifically recalls what Odysseus says
about the Cyclops’ response to his request for hospitality. Odysseus begins his report (Od. 9.272-74):

®G £pauny, 0 8¢ 1 avtik’ aueifero VAL Boud
‘ymog i, ® v, §) TGOy idhovbac,
6¢ pe Beovg kéheat 1j dedipey 1j dAéacbat.’

So I spoke, and he immediately answered me with pitiless heart, “You are a fool, stranger, or else you
have arrived from far away, since you urge me either to fear the gods or to be on guard against them.’

Gregory’s VA€l Bupud and Bedv occupy the same metrical positions as their Homeric equiva-
lents. His imitation also echoes the sounds of the Odyssey, since yapai féie vl Bopd replicates
in the same position the -ap- and -B- sounds of the Homeric dpeifeto vnAéi Bopd. Gregory shows
his literary playfulness by not imitating the vocative @ Egiv(e), ‘stranger’, which is a common way
for tombs to address their audience and would have been fitting for an epitaph like this one. The
reader who compares the two passages would find pleasure both in what Gregory borrows and
what he chooses not to borrow. The themes of godlessness and lack of pity characterize
Polyphemus in Euripides’ Cyclops as well. The chorus of satyrs draws on Homer and calls him
VnAng, ‘pitiless’, and his man-eating sacrifice amopfdpog, ‘far from an altar’ (361-69).

The Homeric resonances of ‘with pitiless heart” were significant enough to Gregory for him to
imitate the phrase in two different poems. By repeating it in his version of the Good Samaritan
parable, he shows that even the words of Jesus can be made sweeter through references to the
Greek literary tradition. Far from being harmful, this sweetening can help strengthen the faith of
Christian ‘lovers of logoi’ who recognize the parallel. We can compare Gregory’s use of the Cyclops
as a negative exemplar to Basil’s use of Socrates as a positive exemplar in ‘To young men on
reading Greek literature’. There, Socrates’ refusal to fight back against his attacker exemplifies
Jesus’ teaching to turn the other cheek (7.22—-35 Boulenger = 7.5—7 Deferrari and McGuire). Here,
the allusion to Polyphemus’ treatment of Odysseus and his men helps to make even more vivid
Jesus’ teaching on how we should treat our neighbours. To behave like the robbers, the priest or
the Levite is not just to act like a hypocrite, but to act like the vicious, drunken and stupid Cyclops.

VI. Praising God in a Callimachean way (lines 627-34)

Gregory ends ‘On his own affairs’ with a prayer addressed to the Son and the Spirit. In a long
sentence, he catalogues their titles, asks them for mercy and prays that he may sing unending
hymns in praise of God forever. The last line of the poem adapts language from the //iad and the
Odyssey to show how proper worship of God has replaced the animal sacrifices that were dedicated
to the Olympians. Gregory’s adaptation draws on the Homeric Hymns, Pindar and Callimachus
as well as on Homer. He writes:

Yi¢ ®eod, copin, faciied, Adye dtpeKin Te,
glkav apyetdnolo, VOIS YEVVINTOPOG iom,

oWV, apve Bvog e, O, Bpote apyleped te
[Ivebpd 0’ & matpdev £iot, VOOL PAOC TIUETEPOIO,
€pyopevov kabapoict, Ocov 8¢ te pdta Tibnow
Aab1 kol pot 6TaceoV EMMAOUEVOLS EVIOVTOIG
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€v0ade kol peténerto 6An BedTL pIyévia
YNO0GHVOG VIVOLG GE SINVEKEEGTL YEPUIPELY.

Son of God, Wisdom, King, Logos and Precision, Image of the Ideal, Nature Equal to your Begetter,
Shepherd, Lamb and Sacrificial Victim, God, Man and High priest, and also Spirit who proceeds from
the Father, Light of my Mind, who approaches the pure and makes man God, be merciful and grant to
me in the years to come that [ may mingle with complete divinity here and in the future and honour you
joyfully with continuous hymns.

dmvekéeoaot yépaipev appears twice in Homer in the same position of the line as dinvexéecot
vepaipetv, the last two words of Gregory’s poem. Both Homeric passages refer to the division of
roasted meat; dimvekéeoot means ‘long’ in the sense of ‘cut in a continuous section’ and it describes
votoiowy, the ‘back’ or ‘chine’ of a roasted animal. In //iad 7, after the duel of Hector and Ajax,
Agamemnon sacrificed a bull to Zeus and then ‘honoured Ajax with the long chine’ (vtoiow &
Alovto omvekéeoot yépaipeyv, 321). Similarly, in Odyssey 14, before Odysseus revealed his iden-
tity, Eumaeus sacrificed a boar, prayed to all the gods, gave special portions to Hermes and the
nymphs, and then ‘honoured Odysseus with the long chine’ (vdtoicy 8° 'Odvoija dinvekEesaot
véparpev, 437).1% Ancient scholars frequently excerpted and commented on the /liad passage in
particular,'° and, through this allusion, Gregory once against signals his interest in Homeric
passages thought noteworthy in antiquity.

Gregory transforms the act of honouring with meat to honouring with song, changing the conno-
tation of dinvexknc from ‘long’ to ‘continuous’. His adaptation reflects the kind of praise appropriate
for Christian worship, no longer the sacrifice of animals but the continuous hymns of human beings
who have found salvation through Christ’s incarnation and resurrection. To describe this new, more
perfect sacrifice, Gregory composes in light not just of the //iad and the Odyssey but of the entire
Homeric and post-Homeric tradition. In the Homeric Hymn (4) to Hermes, yepoipw is used three
times to describe Hermes honouring the gods in song (60, 429, 432) and Pindar uses it three times to
describe songs that honour athletes (O/. 3.2; Isth. 2.17, 8.62). By the Roman period and into late
antiquity, yepaipw often appears with ‘with hymns’ (bpvoig) to describe honouring divinities in Jewish,
Christian and polytheistic contexts.!"” In this section of ‘On his own affairs’, therefore, Gregory places
the Homeric phrase dinvexéeoot yépaipev into a new, Christian context that depends on the connota-
tion of yepaipw that comes from the Homeric Hymns, Pindar and the standard usage of his own time.

In using dmvekéeoot to modify Duvoig, ‘hymns’, rather than votowswy, ‘chine’, Gregory further
adapts his adaptation of Homer, using Callimachean language to articulate a Biblical concept. dpvot
dumvekels, ‘continuous hymns’, is a favourite expression of Gregory, describing the praise of God in
three other extant poems.!”® The eternal praise of God is a familiar Biblical motif, appearing, for
instance, in the beginning of LXX Psal/m 88 (‘Your mercies, Lord, I will sing forever’, 2), in the
beginning of LXX Psalm 144 (‘I will exalt you, God my king, and I will bless your name forever
and ever. Every day I will bless you, and I will praise your name forever and ever’, 1-2) or in the
characteristic New Testament doxology, ‘to him be glory forever’.!” The regular Biblical expression
for “forever’ is a variation on ‘to eternity’ (gig Tov aidva) or ‘to the eternity of eternity’ (gig Tov aidva

105 On the use of dmvexng with pieces of meat in 108 <A second poem of thanksgiving’ (1.1.34) 10, on

sacrifice terminology, see Carbon (2017) 155.

106 P, Resp. 5 468d2-3 (quoted in Hermog. Id. 2.4
336.17-23 Rabe); Posidonius FGrH 87 F116 = Diod.
Sic. 5.28.4; Ath. 1.13f.

107 For example, Philo, Who is the Heir 110; Lucian,
Gout 190; Euseb. Praise of Const. 1.2; Basil, Ep. 2.2 1.
47 Courtonne; Lib. Dec. 34.2.35. Perhaps significantly,
Basil’s second epistle is addressed to Gregory.
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which, see Hollis (2001) 43 n. 35 with Simelidis (2009)
24; ‘A poem of supplication’ (2.1.22) 12; ‘Against the
Evil One’ (2.1.54) 20.

109 Rom. 11.36. There are similar expressions in, for
example, Rom. 16.27; Gal. 1.5; Eph. 3.21; Phil. 4.20; I
Ti. 1.17; 2 Ti. 4.18; Hebr. 13.21; 1 Pet 4.11; 2 Pet. 3.18;
Rev. 1.6, 5.13,7.12.
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0V aicdvoq); these appear in the singular and plural. In articulating this concept with ‘continuous
hymns’, Gregory recalls Callimachus’ famous disavowal of an deiopo dmvekécg, ‘continuous song’,
in the Reply to the Telchines 3."'° By referring to such a programmatic passage of Callimachean poetics
at the end of ‘On his own affairs’, Gregory calls special attention to it. Embracing what Callimachus
claimed to shun, he signals that the brevity and episodic nature of the Callimachean aesthetic cease
to matter in the context of eternal praise. Also, much as Ovid does by calling the Metamorphoses a
perpetuum carmen (1.4), Gregory may be declaring that he can write in a sophisticated, Callimachean
way even the kind of poetry that Callimachus himself disavowed."! Indeed, Gregory may be overtly
signalling his affinity with Callimachus by combining the reference to ‘continuous hymns’ with a6,
the Doric form for ‘be merciful’.!'? As Simelidis has shown, iAa6i pot, ‘Be merciful to me’, in ‘On
human nature’ (1.2.14) 119 is an imitation of the last line of Callimachus’ Hymn to Demeter.'®

‘On his own affairs’, therefore, ends with a programmatic demonstration of Gregory’s poetic
artistry. Describing the eternal praise of God in heaven with language that comes from Callimachus,
he shows that the ‘continuous song’ that Callimachus disdains for poetry has now, after the resurrection
of Christ, become fitting for the praise of God. In a more self-referential vein, Gregory demonstrates
that even a ‘continuous song’ can be learned, allusive and attentive to all stages of the poetic tradition.

VII. Conclusion

‘On his own affairs’ is a poem written by a scholar for scholars. It smells of the lamp and cries out
for a library, for a concordance, for the TLG. It delights in its own learning and expects its readers
to delight in it as well. More than a pedant’s showpiece, however, ‘On his own affairs’ reflects on
what Greek poetry is and on who is entitled to write and read it. Gregory insists that poetry is
above all a tradition of poets building on each other’s work, where novelty is less important than
clever adaptation. Carefully positioning ‘On his own affairs’ in the line of continuous imitation
and innovation going back to Homer, Gregory shows that he is engaged in the same project as
poets as varied as Oppian and Callimachus. They are colleagues of a sort, each renewing the poetic
tradition through their compositions and ensuring that it remains culturally relevant in their own
times, at least as far as the ‘lovers of logoi’ are concerned.

Through his method of composition, Gregory also makes a far-reaching intellectual and artistic
claim for Christianity. He is not merely showing that Christians are permitted to study and read
Greek poetry, although that is significant enough. He is also showing that he, and by implication
all Christians, are full heirs of the Greek poetic tradition. Homer and the tradition that follows him
are not to be studied like museum pieces or clandestinely plundered in an act of what was not yet
called cultural appropriation. On the contrary, Gregory treats Homeric poetry as though it belongs
to him just as much as it did to Apollonius or Callimachus or Oppian, ready to be imitated, manip-
ulated and refashioned for his own ends. God gave it to him and to all Christians to take with them
as their own when they left the Egypt of polytheism behind. In ‘On his own affairs’ there is no
contradiction between being a Greek poet and being a Christian. Gregory’s Christian poetry is
Greek poetry for the fourth century AD, just as Callimachus’ was Greek poetry for the third century
BC. The content is different — vitally different, of course — but the language, conventions and most
importantly the tradition are the same.

10 Simelidis (2009) 37; ¢f. Hollis (2001) 43-44; 112 Yadt kai pot dnaccov, ‘Be merciful and grant to
Edwards (2003) 81-127; De Stefani and Magnelli (2011) me’, may be formulaic prayer language. A prayer to a
555; MacDougal (2016) for further echoes of the Reply dead doctor in an Imperial-era hexametric inscription
to the Telchines in Gregory’s poetry. from Pergamon features the same words with the present

11 On the preface to the Metamorphoses as both rather than the aorist imperative of 0ndlm: Aabt kai pot
‘Callimachean and un-Callimachean’, see Kenney (1976) Omale, ‘Be merciful and grant to me’ (/VP 11.576.12—13).
51-52; ¢f: Wheeler (1999) 25-30; Acosta-Hughes (2009) 113 Simelidis (2009) 30.

241-44.
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