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“A Spiritual Warrior in Iron Armor Clad”: Byzan-
tine Epigrams on Saint George the Great Martyr

NicHoLAs CoONSTAS

Introduction

It is an honor for me to contribute to this volume of es-
says in memory of Professor George Pilitsis. [ had the great
privilege and pleasure of working with George during my
tenure at Hellenic College and Holy Cross Greek Orthodox
School of Theology (1993-1998). As is well known, those
were difficult years for that institution, and in an atmosphere
charged with mutual suspicion and mistrust, George was a
true and much treasured friend. In calling to mind the mo-
ments of brightness which from time to time broke through
the clouds of those dark days, I see George standing in the
light: quick to smile, affable in conversation, earnest at the
mention of Homer, and animated over a passage in a poem
by Ritsos. That same smile greeted me when 1 saw him a few
days before his death. Once again, light broke through the
gloom, and, as so often happens, the living were comforted
by those about to die. To honor the life, work and struggles
of my beloved colleague, [ gladly offer the following study
of Byzantine epigrams on Saint George the Great Martyr,
written by the Paleologan court poet Manuel Philes.

Manuel Philes

The poet Manuel Philes was the most renowned member of
a Byzantine noble family which flourished in the thirteenth
and fourteenth centuries. Philes was born in Asia Minor
around 1270, and studied under the patriarchal official and
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ecclesiastical historian, George Pachymeres.! Philes’ lit-
erary gifts brought him to the attention of the aristocracy
and imperial government, and he served as court poet un-
der the Paleologan emperors Andronikos I1 (1282-1328) and
Andronikos 111 (1328-41).2

Philes’ poetry remains largely untranslated, and has yet
to be fully appreciated by contemporary critics.® Historians
have mined his works for information on the social and
cultural world of the late Byzantine period, but they have
tended to minimize and even dismiss his poetical and aes-
thetic achievements.® This is most unfortunate, for Philes’
literary and artistic strengths, while occasionally compro-
mised by his need to produce poetry on demand, are nev-
ertheless formidable. To be sure, his poetic imagination is
rich and labyrinthine, but it is no morass. He was, morcover,
an immensely varied and productive poet, prompting Karl
Krumbacher to rank him as the “most prolific writer of the
Byzantine period.”

Comprising more than thirty thousand (surviving) lines
written almost exclusively in twelve-syllable verse,® Philes’
poetic corpus covers a vast range of subjects, including po-
ems on flora and fauna, such as his hymn to a rose, an ekph-
rasis on an elephant, and an ode to an ostrich. The natural
world, refracted through the prism of Byzantine rhetoric, fig-
ures prominently in much of Philes” work, and is the subject
of special poems including those on the four seasons, the
earth and sea, and on the sun and the moon.

Also in his catalogue are dialogues between the soul and
the body, praises of the emperor, consolatory and paraenetic
poems, and dozens of funeral laments and epitaphs for mem-
bers of the royal family and the aristocracy. In addition to
the court, Philes was also in the employ of the church and its
wealthy patrons, writing hundreds of short epigrams on gifts

and votive objects, such as ecclesiastical textiles, painted

icons, carvings, precious stones and pieces of jewelry (such
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as the miraculous ring of St. Clement); and many more on
liturgical books, eucharistic vessels, relics, reliquaries, icon-
screens, churches and shrines.’

Philes produced additional poems on the great feasts of the
Lord and the Virgin; on the Sundays of Lent and the pe-
riod of Pentecost, along with an iambic “translation” of the
Akathist Hymn. The books of sacred scripture, central to the
Byzantine liturgy, are also the subject of Philes’ poetry, and
he wrote verses on the Biblical Odes, the Psalms, and on the
Gospels and Epistles. Closely related to these are Philes’ po-
ems on patristic works, many of which were likewise read in
church, such as the Orations of Gregory the Theologian, or
the thirty “rungs” of John Climacus’ Heavenly Ladder, each
of which is the subject of a short epigram.

Epigrams on Saint George

Philes also produced a large number of epigrams on vari-
ous saints, including more than a dozen on Saint George.
Many of these are without title, but clearly have a particu-
lar image of the saint within view. Others were seemingly
intended for inscription on an actual icon, or other devo-
tional object, such as the two untitled poems which refer to
images of Saint George carved in stone.* The first of these
makes a generic reference to the physical medium (“Though
carved from stone, the martyr appears nonetheless to live
and breathe”), as does the second (“The body of the martyr
1s the offspring of stones, a sign of the Creator’s skill ... for
He alone can raise children from stones™), alluding in the
last verse to Matt 3:8-9 and Luke 3:8, where God is said to
be able “from these stones to raise up children to Abraham.”
In a related poem, the Biblical reference to human offspring
generated from stone is made explicit, and lends a double
meaning to an image of Saint George carved on a “flesh-col-
ored stone” from the church of Saint George in the Mangana
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quarter of Constantinople.’

Another poem dealing with a carved image of the saint has
a title which indicates that it was “inscribed on a marble col-
umn [having an image] of the Great Martyr George.” Here,
Philes relates the nature of the physical medium to the saint’s
sufferings, which included being crushed under a stone, and
whose body was lacerated in a manner reminiscent of the
incisions and cuts of the carving."” It has been suggested that
the large number of carved relief images of saintly soldiers
reflects both their physical prowess and the expectations
of their beholders: such figures had to be strong and solid,
qualities virtualized by stone, unlike the relatively ethereal
ascetic saints, for whom such a medium was not suitable."

Other poems are addressed, or otherwise relate, to what is
most likely a painted image of the saint."? One of these has
the following lemma: “On the Great George, clad in armor
and seated before the city, drawing his sword from it$ scab-
bard.” This depiction prompts Philes to surmise that the saint
has “completed his contests, in which he has prevailed over
the enemy of souls.” Finding himself “at rest,” the great mar-
tyr is “outfitted with armor, as the watchful guardian of the
city, and brandishes his sharpened sword against her foes.”™
Byzantine art historian Henry Maguire detects this same
quality of watchfulness in a post-Byzantine fresco of St.
George from Kastoria. Not unlike Philes, Maguire describes
the image as follows: “Here Saint George sits in a shifting
pose as if he were about to rise for combat, his legs turned
to the right, his upper body facing the front, and his sword
pulled half way from its scabbard.”" In another poem, Philes
contemplates the iconographer’s choice of color, noting that
the saint’s face is “painted with pale colors, and not with
red,” because the “warmth of his body was poured out with
his blood.” Philes suggests that, in this regard, Saint George
follows the “graphic” example of Christ himself, who was a
“pure, bloodless victim.”'*

w
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The principal epigram under consideration in this study,
the text of which appears below, was also most probably in-
spired by a painted icon or mural cycle. The use, in the first
line, of the word “here” (¢vOade) is Philes’ customary rhe-
torical gesture toward a specific object, in this case an image
of Saint George, upon which the poet is gazing (BAémcwv).'s
Moreover, the epigram’s strong narrative content, signaled
at the outset (LaxpTLEIKOUS Aywvag EvOade PAETWV),
moves deliberately through a sequence of the saint’s tor-
tures and miraculous survivals. These verses are a sustained
meditation on suffering, and lead to a consideration of the
martyr’s status as a powerful intercessor. “Soaring aloft on
the wings of miracles,” the saint is present both to God and
to those in need; having died in one place, he is now active
throughout the world. The epigram reaches a crescendo as
the poet marvels at the ability of corporeal human nature
to triumph over bodiless demons. In so doing, the saint has
imitated the incorporeal angels, thanks to a power infused in
him by Christ.

The prominence of these narrative elements suggests that
the icon in question may have been a depiction of the saint
framed by various scenes from his martyrdom.”” On a liter-
ary level, the cumulative effect of these historical moments
issues in the paradoxical contours of a timeless portrait, an
inviolate figure in a landscape of torture. At the same time,
the visual referent may also be a monumental mural cycle.
In the late Byzantine period, Saint George appears in a large
number of such cycles, nineteen of them dating precisely to
the fourteenth century.”® In these, the most common scenes
are those of the saint’s interrogation and selected tortures,
such as the crushing between stones, the wheel, and the mir-
acle of the raising of the dead man, most of which are paral-
leled in Philes’ epigram.

The contents of the epigram may be outlined as follows:
the poet’s encounter with the spectacle of martyrdom and
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his admiration of Saint George (lines 1-2); the tortures and
survivals of the saint (lines 3-11); the saint’s disregard for
the body, and the inner meaning of his physical appearance
(lines 12-15); the saint as effective intercessor and his mira-
cles (lines 16-22); the triumph of the visible over the invis-
ible (lines 23-27); and concluding admonition to the specta-
tor (lines 28-30).

Greek Text and English Translation®

Eig tov peyav I'ecogytov

Magrupkoug aywvag évOdde BAEmwy
INecwoyie téOnma v ebavdoiav.

AvBiotatal yao toig foapevot g Advng,
Nuwa 0¢ nabelv evyevag ey pLévog:

Eig mop 0¢ xweet katl 10oxoL 1epdpdpoug,
TTowel d¢ k1Eov oL oI EoL TV GOV’

Kai yag tag dxpag mov feAwv avriotpédet,
Kai Bavpatovgyet kai toung kpeloowv pévet,
Kai yivetow pev mvevpatikds 6mAiTne:
Avioratol d& kat oporyd meog TV Hdxny,
Kai mog kat’ £x0owv dvopevav nvéer AEyov.
OV deldetal yap t@v peA@v ToD oagkiou
YanoiCetal d¢ g Puxnc Taig EAmtior
PadovveTal dE TAIg HOAIS TV ALPUATOY,
YroAlleTal D& TV TIUNV TV HaQLowYV,
[agioratoal de o Oew otedavitng,
KovgiCetar de toig mtegoic twv Bavpdtwy:
Edlotatar ¢ ovpnabog toig év Avmaig,
[Mowel d¢ vekpovg £k Tadnc naAufiove,

Kat deikvutat Cwov mavtaxol yig kat mvéwy,
AeTHOUG dE TUKVOUG Kol TAOKAS AVEL BOOXWYV,
Yuxvolg 11Qog UAS TOUS DOQUKTHTOVS &YwWV.
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0 Bavpa, kat g evTaOng oaol evidade
Ti)v to0 Zatav doapkov ekviki hoowy,
Tov dyyéAwv v LoV Ekpipovpév.
TTATv oide Xowotog e€apeiPerv Tig puoelg
Toig U1TEQ AVTOL HAQTUOELY TIQOTYHEVOLC.
Vote PAErwy, avBpwrte, pndév Bavuaorng,
El paotuowag 1) Mewoyiw xdowg

Towatta ToLely Toig Potoic EEloXvoEL

On the Great Martyr George

Seeing here the contests of martyrdom,

I marvel at the manliness of George,

For he spurns the trophies of falsehood,

And with all speed triumphs nobly over suffering.

He journeys through fire and on the turning of a wheel,

But iron’s cruel substance he melts into wax,

For he hurls back the razor-edged arrows launched against him;
And he works wonders, and survives the hewing of his body,
Becoming a spiritual warrior in iron armor clad.

Thus he rouses himself to arms and is braced for battle,

And to his hateful enemies he breathes flames of fire.

He takes no thought for his bodily members,

Taking his stand in the hopes of the soul.

Adorned in the streams of his blood,

And robed in the honor of the martyrs,

He presents himself crowned before God.

He soars aloft on the wings of miracles,

And with compassion draws close to those in pain;

He escorts the dead from their funerals back to life,

And in all the earth he appears alive and with breath;

He loosens unyielding bonds and the braided knots of nooses,
And frequently summons spear-bearing angels to our aid.
What a wonder! For how can but frail flesh here
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Triumph over the fleshless nature of Satan,

Imitating, as it does, the nature of the angels?

Save that Christ knows how to exchange the natures

For the sake of those who suffer foremost on his behalf.
Do not marvel, then, O Man, upon seeing these things,

If the grace which is George’s in virtue of his martyrdom,
Is able to work such wonders for mortal men.

% % %

With the scene of martyrdom placed conspicuously in the
foreground, the epigram begins by locating the reader within
the visual experience of the poet (1), who immediately de-
clares his admiration for the saint (2). These opening lines
encapsulate the basic themes of Philes’ poem: the martyr’s
tortures and miraculous survivals, along with the exalted,
praiseworthy status he attains as a result.

This concise prelude is followed by the saint’s noble re-
sponse to the contest set before him (3-4), followed in turn
by a series of tortures and survivals (5-8). The martyr, thus
far on the defensive, now rouses himself to battle and, in the
midst of his sufferings, assumes the paradoxical status of a
“spiritual warrior in iron armor clad” (9). Adding paradox to
paradox, the saint breathes “flames of fire” upon his enemies,
as if he were a fire-breathing dragon (10-11). These disjunc-
tive images, which constitute the martyr’s “objective” ap-
pearance, are mirrored by his differentiated attitude toward
body and soul (12-13), a “subjective” turn which deepens
the antinomies introduced above. In yet another reversal, the
saint’s bloodied garments appear as emblems of glory and
honor (14-15).

Saint George is subsequently celebrated as a miracle-work-
er and intercessor, evidenced, for example, in the raising of
the dead man, which is a standard scene in artistic and lit-
erary accounts of his martyrdom (16-22). Having explored
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the intertwining of suffering and exaltation, Philes again ex-
presses his admiration for the saint, although now in a more
intense form than at the outset (23; cf. 2). The mystery of the
martyr is revealed in the triumph of frail, human flesh over
the fleshless nature of Satan, which is a sign of the saint’s
status as an honorary, bodiless angel (23-25; cf. 17). Philes
attributes the martyr’s miraculous transcendence of human
limitations to an “exchange of natures” conducted by Christ,
an allusion to the doctrine of the “communication of idioms”
(26-27). This phrase denotes the exchange of human and di-
vine properties in the person of Christ, although here it is
applied to the martyr’s appropriation of qualities proper to
angels.”” This may also be an allusion to the dramatic trans-
formations, including those of gender, which are widely
attested in ancient accounts of martyrdom. As the epigram
draws to a close, Philes returns to the language of the intro-
duction (1-2), although now there is a shift in perspective,
with the power of sight returned to the reader/beholder, who
is directly addressed by the poet (28). In an ironic play on
words, virtualizing, perhaps, the rich ambiguities of the text,
Philes admonishes the reader not to wonder (i.e., in the sense
of doubt) at the remarkable grace given to Saint George (28-
30).

Having considered Philes’ epigram in some detail, we may
now expand our frame of reference and proceed to a more
general discussion of the Byzantine warrior saint, beginning
with a few words on the larger social and historical context.
As heirs to the political theology of the Old Testament, the
Byzantines believed themselves to be God’s chosen peo-
ple; they saw their emperor as a new David, and christened
Constantinople the new Jerusalem, which, like its prede-
cessor, was perennially besieged by hostile armies.”? On a
permanent war footing for more than one thousand years,
Byzantium was a military society in which soldiers and of-
ficers enjoyed a favorable social status. In such a climate, it
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1s not surprising that military saints were likewise esteemed
as protectors, intercessors and leaders to victory, not only in
times of war, but also in defeat and under foreign occupa-
tion.

The Byzantine cult of holy warriors was established after
the conversion of the warrior king Constantine (307-37), and
the greatest number of churches and shrines dedicated to
saintly soldiers was in the imperial capital. Although the ma-
jority of these saints were martyred under Diocletian (284-
305) and Julian the Apostate (361-63), they proved to be
enduringly popular.? Foremost among them are the two St.
Theodores, St. Demetrius, St. Procopius, St. Mercurius and,
in a kind of second battalion, Sts. Sergius and Bacchus, St.
Eustathius, St. Kyrion, St. Hieron, St. Menas, St. Artemius,
St. Arethas, St. Martin and St. Phanourios, to mention only
a few. However, not all attained the same celebrity. In the
firmament of Byzantine warrior saints, Saint George was, in
the words of Christopher Walter, the “star.”

According to tradition, Saint George (feast day April 23)
was a young, aristocratic military officer from Cappadocia.
He was martyred in Palestinian Diospolis (Lydda), during
the reign of Diocletian (284-305), and the scene of his mar-
tyrdom soon became a center of pilgrimage. The earliest re-
corded visit to the site dates to the early fifth century, but
the sanctuary itself was probably built during the second
half of the fourth century.” In Constantinople, nine churches
alone were dedicated to Saint George, although this seems
a paltry number when compared to the forty churches and
three monasteries dedicated to the saint in Egypt.* In the
late Byzantine period, Saint George was invoked for protec-
tion against the empire’s many enemies, and he appears fre-
quently in apotropaic representations, near church entrances,
guarding the gate of the sanctuary, at the entry of the apse,
and generally at the head of the army of martyrs.

Encased in body armor, brandishing spears and swords, and

-
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impaling fallen enemies or writhing dragons while mounted
upon noble steeds, Byzantine warrior saints would seem to be
rather unabashed symbols of masculine potency and military
prowess.”” Moreover, the virile qualities of solidity and hard-
ness, as mentioned above, were often highlighted by depict-
ing these saints in stone relief. One might therefore conclude
that figures like Saint George and his bellicose companions
are merely projections of idealized masculine energy, de-
signed to reinforce the assumptions of a patriarchal society
and ultimately legitimize aggression, violence and warfare.
Such a conclusion, however, would not be entirely correct.
A careful consideration of the iconography in question sug-
gests that traditional, one-sided stereotypes of masculinity
do not adequately describe the peculiarly complex aesthet-
ics of the saintly Byzantine warriors. Many of these seem-
ingly brutish figures are in fact highly androgynous, and, in
the words of one writer, they are rather “resplendent in their
boyish beauty ... elegant ephebes of the Oriental type, with
slim proportions and romantic eyes.”

The evident youth and refined beauty of these saints, with
their fair skin, smooth chins and melting eyes, surely attracts
us; but at the same time the austere, metallic architecture of
their bodies keeps our desire at arm’s length.* This curious
coincidence of opposites — of alluring, feminine beauty en-
cased in hard, impenetrable iron — embodies a visual hierar-
chy of forms that was intended to appeal to both the eye and
the mind. As perfect anatomy and perfect geometry com-
bined, the image of the warrior saint is a battlefield where
different artistic languages fight for our attention.® The
tension created by the juxtaposition of these discontinuous
systems aims to provoke the mind to a higher awareness;
such an image encourages movement from one place to an-
other, from a particular focus to a letting go of that focus.
As a result, the eroticized glance is both intimately engaged
and effectively disavowed as the movement of our desire is
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confronted and reconfigured by the tension displayed before
us. The dragon of sensuality is, as it were, lured from its
cave only to be lanced by the spiritual warrior, whose saving
wound allows carnal impulses to be transformed into eros
for the divine. The image can thus be seen as providing the
conditions for a spiritual exercise, offering resistance to, and
an opportunity for reflection on, the “razor-edged arrows” of
desire “launched against” it. With vision thus transfixed, the
beholder is led to a moment of self-encounter, a confronta-
tion with the self in which consciousness is rendered visible,
as the “arrows” of desire are “hurled back,” transformed into
objects of self-reflection.

Such a provocative, hybrid image emerged from a complex
genealogy of influences and concerns, including the church’s
ambiguous attitudes toward war and military service; an ideal
of male beauty formulated in the Hellenistic period; and the
desire to assimilate the warrior saints to their celestial coun-
terparts, especially the archangel Michael, the androgynous
commander of the heavenly armies.” The first and the third
of these vectors, expressed aesthetically through the second,
are closely related to the New Testament’s deployment of
military language as a metaphor for the Christian spiritual
life. Long before the official canonization of the first saintly
soldier, the Apostle Paul, loudly rattling his rhetorical saber,
urged his Ephesian recruits to:

Put on the full armor of God, so that you can take your
stand against the devices of the devil, for our fight is not
against human forces but against cosmic powers, against
the spiritual forces of evil in the heavenly realm. Therefore
take up the full armor of God, and stand firm with the belt of
truth buckled around your waist; covered by the breastplate
of righteousness; your feet fitted with the readiness of the
Gospel of peace; and take up the shield of faith, with which
you can extinguish the flaming arrows of the evil one; take
the helmet of salvation and the sword of the Spirit, which is
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the word of God (Eph 6:10-17).

The Apostle’s battle cry to “put on the full armor of God”
resumes an earlier theme of his Epistle, namely, the call to
“put on the new man, created after the image of God, in
true righteousness and holiness™ (Eph 4:24). Most of the
metaphorical weaponry with which Paul subsequently arms
the “new man” is derived from the symbolism of the Old
Testament (cf. Isa 11:5, 52:7, 59:16-17; Wis 5:16), and had
already become part of the Christian catechetical tradition
(cf. Rom 13:12; 1 Thess 5:8). The “weapons” in question are
not simply human virtues, but divine energies, participation
in which alone enables victory in the fight against demonic
powers. Paul’s spiritual vision of the martial arts, in which
human aggression is redirected against the onslaught of de-
monic attack, deeply influenced not only the discourse of
martyrdom, but the literature of asceticism as well.

Here we shall cite but one or two examples which resonate
with our epigram, focusing in particular on line 7, where Saint
George “hurls back the razor-edged arrows (3£An) launched
against him.” In his collection of monastic proverbs, the
fourth-century ascetical writer Evagrius of Pontus judges
that, “A ‘flaming arrow’ (B€Aog memupwpévov) ignites the
soul, but the man of practical philosophy will “extinguish’
(xataoPéoel) it.” For this operation, which is a defensive
measure against demonic attack, Evagrius is indebted to
Ephesians, where the “shield of faith” is said to “extinguish
(opéoar) the flaming arrows (BéAn memuownévay) of the
evil one” (Eph 6:16). In the Kephalaia Grostica, moreover,
Evagrius avers that “The intelligible arrow is the evil thought
which rises up from the passionate part of the soul” (VI, 53),
a process he describes in his 27" letter:

Nothing else “extinguishes the flaming arrows of evil” (Eph
6:16) like the knowledge of God. For a “flaming arrow” is a
demonic thought which excites the desiring part of the soul
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through unseemly things. The enlightened mind does not
receive this arrow; or if it does receive it, it quickly throws
it away, because knowledge carries it up as if on wings and
separates it from the world.*

Evagrius provides us with a clear example of how Paul’s
symbolic discourse was taken up by ascetic writers, who
reflected on and refined the Apostle’s military rhetoric.* In
so doing, the desert father describes the ascetic’s struggle
against temptation in terms which strongly recall the martyr’s
struggle against torture. Moreover, the phenomenological
analysis of desire and its transformations enacts a spiritual
exercise which is closely related to the anagogical functions
of the iconography mentioned above. At the outset, Evagrius
frames his analysis by opposing the “flaming arrow” to the
“knowledge of God.” This is not, however, a binary opposi-
tion between mind and body, for the “arrow” in question is
itself a cognitive phenomenon, namely, the mental represen-
tation of a physical object. Thus the struggle is not against
“flesh and blood,” but against the “spiritual forces of evil”
(Eph 6:12), which have corrupted the faculties of percep-
tion and thereby obscured the knowledge of God. Evagrius
affirms that corrupt, sensual thoughts have their origin in
the demonically inflected perception of certain objects (“un-
seemly things™). But the “enlightened mind,” like a seasoned
warrior, dodges and deflects such thoughts, or, if struck by
one, quickly dislodges it and casts it aside. Ultimately, that
which alone is able to “extinguish” these “flaming arrows”
is the “knowledge of God,” which is not simply the mental
disposition or intellectual content of the knowing subject,
but rather a living divine reality to which the mind is united.
As the lower, disordered impulse is rejected and set aside,
the mind is correspondingly raised — as if on the wings of
angels — and “separated from the world.”

Paul’s spiritual reconfiguration of physical combat provid-
ed an authoritative foundation for the development of ascetic
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psychology. It also provided a ready framework of symbol-
ic mterpretation for the martyrdom of early Christian sol-
dier saints. Like Paul’s first-century converts, as well as the
fourth-century monks of the Egyptian desert, Saint George
had “hurled back” the “razor-edged arrows launched against
him,” becoming a “spiritual warrior in iron armor clad.” In a
related function which additionally aligns the military saint
with the army of angels, the martyr is also a demon fighter,
opposing himself to the “fleshless nature of Satan,” over
whom he miraculously triumphs, “frail flesh” though he be.
Moreover, warfare against demons was not simply a later
monastic invention, but part of the fabric of early Christian
martyrdom, for the persecutions were believed to have been
set in motion by the slander of demons.” Thus the notion of
“unseen warfare” became a central and indeed defining con-
cept among the armies of early Christian ascetics and later
Byzantine monks, who surrounded the walls of their mo-
nastic churches with battalions of holy warriors.” And this
was not done in order to promote or otherwise glorify armed
conflict, but rather to contemplate vivid images of physical
endurance and noble self-mastery as metaphors for the dis-
cipline of the mind.

Manuel Philes’ epigram on the Great Martyr Saint George
is a poetical witness to the Christian vision of the self trans-
formed. The paradoxical image of the warrior saint — a deli-
cate youth m earthly armor assimilated to the nature of the
angels — is the symbolic form of a new society, a type of the
“new man” (cf. Eph 4:24), whose aggression is directed not
at other human beings, but only at harmful thoughts aris-
ing within the mind. “Anger,” in the words of Evagrius, “is
given to us so that we might fight against the demons, who
strive to incite us — contrary to our nature — to fight against
our fellow man.”’
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NOTES

1 K. Krumbacher, Geschichte der byzantinischen Literatur, vol. 2, (Mu-
nich, 1897), 774-80; and H. Hunger, Die Hochsprachliche profane Liter-
atur der Byzantine, vol. 2, (Munich, 1978), 118-19, place Philes’ birth in
Ephesus around the year 1275. However, G. Stickler, Manuel Philes und
seine Psalmenmetaphrase (Vienna, 1992), 15-17, argues convincingly
that the precise location of Philes’ birthplace, while probably somewhere
in Asia Minor, is unknown, and pushes the year of his birth back to 1270
(p. 21); see pp. 243-72 for a conspectus of earlier bibliography.

2 The majorily of Philes’ epigrams were published by E. Miller, Manu-
elis Philae carmina, 2 vols (Paris, 1855-57). Additional poems were
published by E. Martini, Manuelis Philae carmina inedita (Naples,
1900); and E. Gedeon, “MavounA o0 MAR l0ToQK& TIOU AT
ExkAnouaotkn AAnOewx 4.3 (1882-83), 215-20, 244-50, 652-59.

3 See, however, S, Takdcs, “Manuel Philes” Meditation on an Tcon of the
Virgin Mary,” Byzantinische Forschungen 15 (1 990), 277-88; A.-M. Tal-
bot, “Epigrams of Manuel Philes on the Theotokos tes Peges,” Dumbar-
ton Oaks Papers 48 (1994), 135-65; and N. Constas, “Gregory the Theo-
Jogian and a Byzantine Epigram on the Resurrection by Manuel Philes,”
in Rightly Teaching the Word of Truth (Brookline, 1995), 263-81 .

+ See, for example, C. Mango, The Art of the Byzantine Empire (To-
ronto, 1986), 244: “Our chief literary source for the artistic production
of the aristocracy in the fourteenth century, the poet Manuel Philes,
poured out a stream of doggerel verse concerned with icons, liturgical
and secular vessels, funerary portraits, etc. . . . The content of his poems
is, however, seldom interesting to the art-historian, consisting as it does
either of clichés or the praises and lineage of his noble patrons.” See
also Krumbacher, Geschichte, 778-79: “Die meisten seiner Machwerke
ermiiden aber durch den iiberméssigen Schwulst, durch die Uberhaufung
mit Metapheren, Wortspielen, und Allegorien, auch durch sonstige Ge-
schmacklosigkeiten.”

s Krumbacher, Geschichte, T75.

6 On the meter, see P. Mass, “Der Byzantinische Zwolfsilber,” Byzan-
tinische Zeitschrift 12 (1903),278-323; and D. Kominis, To Bulovtivov
fe0ov Emiyoappa kai ol érmypapuatonowoi (Athens, 1966), 50-
100.

7 Especially the church of the Zoodochos Pege, on which see Talbot,
“Epigrams.” The large number of epigrams on works of art prompted
Krumbacher to remark that: “So gewihrt uns Philes eine formliche
Bilder und Skulpturengallerie seiner Zeit” (Geschichte, T77).

|
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¥ Miller, vol. 1, pp. 34-35 (= nos. 76 and 78); cf. idem, vol. 2, p. 35 (no.
78). The stone in question is likely steatite (i.e., soapstone), but may also
have been bloodstone, marble (cf. below, n. 10), or some other material,
* Ibid.. p. 210 (= no. 34); the first line reads: maic Apadp 6 pdotog
ovTog £ AiBwv. On the Monastery, see R. Demangel and E. Mam-
boury, Le quartier des Manganes et la premiére région de Constantino-
ple (Paris, 1939); and R. Janin, La géographie ecclésiastique de I'Empire
byzemtin (Paris, 1969), I/111, 70-76.
" Big thv and papdoov otiAny 1ol peyadopdgtugos Tewpyiov
T(! AtBog movnBeig eic yAvdpnv otedavitov, 1ov eic mdvoug
AKAUTITOV EUDAIVEL TOVOVT OUK TV YAQ €LKOG EVTUTIOUODaL Taig
xodaug, Tov gig Balbog dhépovta oaprode tag E¢oeg (Miller, vol. 1,
p. 34 = no. 75); cf. 1. Kalavrezou, Byzantine Icons in Steatite (Vienna,
1985), vol. 1, 79-85. The vita of the seventh-century saint, Theodore
of Sykeon, mentions an image of St. George painted on a column in
his church in Lydda. See e.g., A.-J. Festugiére, ed.. Vie de Théodore de
Sykeon (Brussels, 1970), 268. There is a similar painting on a column in
Bawit (north church), Egypt, which is also the oldest extant image of the
saint, dated to the sixth century. cf. J. Clédat, “Baouit,” in Dictionnaire
d’archélogie chrétienne et de liturgie, vol. 2, (Paris, 1907), 221.
" H. Maguire, The Icons of their Bodies: Saints and their Images in Byz-
antium (Princeton, 1996), 78.
2 Such as the epigram “On an icon of the Great [Martyr] George,” which
notes that the “hand of the painter infuses the forms with the power of
breath, marvelously capturing the expressions of the soul,” Miller, vol.
1, p. 317-18 (= no. 126). '
2 MTr"]g HOQTUQIKNG CUHTAOKTG TeTavpévng, v 1) tov éxBoov
TV PUX@V KATEWQYATW, €L OX0ATG ERdpovTIc e0EBNS TAALY,
WG yao GLAAE dypurivog Ao, wdiao, kot vov €70 avTr)g
me kaBEdoas Paldouvn, kol magayvvpvols My otopwdsivav
omaBnv Bagodv kat’ £xov € anontov duopdyxwv (Miller, vol.
1, p. 119 =no. 226).
* Maguire, lcons of their Bodies, 76, fig. 66. The fresco is from the
church of St. George of the Mountain.
‘_S 0 HAQTUG WXQOS, oUk £QuBpog eypadn 1 yao (Eowg £é0duoev
ac TV atuatwv: Exony dé Xowotod Lwypadelv tovtov TOnov, 0g
alpatog AN B0pa oentrov e0péOn (Miller, vol. 1, p. 137 =no. 283).
The image of a “bloodless victim,” together with the word “warmth”
(Céo1g), which is invoked over the warm water poured into the eucharis-
tic chalice, suggests an additional, sacramental level of meaning. Miller
notes that, elsewhere in the codex, this same poem is addressed to St.
Demetrius; cf. ibid., vol. 1, p. 131 (= no. 260), on an icon of St. Deme-



246 Journal of Modern Hellenism 19-20

trius: pr Bavpdongs, dvBowne, Aevkdv pe PAénwv: EkTTAUVOpaL
Yy eig t Qeifpa Twv pvgwv, eipl 9¢ Padpog tov Latav
KATaoXOvag Kol g &poBig pr) otegnfels tov movawv.

' Thus, on an icon of Saint Luke, writing his Gospel: évB&de tov gov
puoTikov onagov PAEmwy (ibid, vol. 1, 18); on a panagiarion: £&
ovEAavol TOV Aptov EvBAde PAémwv (ibid., vol. 1, 39); on a paten
(diskos): ovgaviay toanelav €vOade PAEmwv (ibid., vol. 1, 197); on
an image of David: ocUvvoug kekvdwe 6 mpodrtng evB&de (ibid.,
vol. 1, 52); on a reliquary of St. Stephen: év 0uTéw BAETW Ue KOG
tov péyerv (ibid, vol. 1, 31); on an image of Moses giving the law to
the Israelites: évtabBa MwoTic kal Lwva Belog tdmog (ibid., vol.
1, 53); on an icon of Zacharias: x&vtabBa kwdov TOv Zaxaoiav
pAénw (ibid, vol. 1, 58); on an icon of the Baptism: docv Tnoovv
cagkLkws AsAovuévoy (ibid, vol. 1, 6); on an icon of the Raising of
Lazarus: wavtatBa Xowotog eeyeigel tov ¢pidov (ibid., vol. 1, 7);
on an icon of the Crucifixion: £v doyavw PAETwY 0 KakoVEYWYV,
Aoye (ibid., vol. 1, 7). :

17 Examples of which include (1) an early thirteenth-century icon from

MLt. Sinai, with 20 scenes; cf. N. Sev&enko, “Saint George with Scenes of
His Passion and Miracles,” in Byzantium. Faith and Power, (ed. H. Ev-
ans; New York, 2004), 372-73; (2) a thirteenth-century icon from Kasto-
ria, of sculpted wood and painted, with 11 surviving scenes (3 others are
unidentifiable); cf. M. Acheimastou-Potaminaou, Icons of the Byzantine
Museum of Athens (Athens, 1998), 26-28; and (3) an early fourteenth-
century icon, with 15 scenes, in the Hermitage, St. Petersburg; cf. V.
Lazarev, The Russian Icon (Collegeville, 1997), 368, fig. 30. For discus-
sion, see N. Sevdenko, “The Vita Icon and the Painter as Hagiographer,”
Dumbarton Oaks Papers 53 (1999), 149-65,
'® There are 78 mural cycles extant from the tenth through the seven-
teenth century, along with an additional 35 cycles on icons dating from
the twelfth to the eighteenth century; ef. T. Mark-Weiner, “Narrative
Cycles of the Life of St. George in Byzantine Art” (PhD diss, New York
University, 1977), cited in Walter, Warrior Saints, 135. For a thoughtful
reading of the fourteenth-century St. George cycle at Staro Nagori¢ino,
see Maguire, Icons of their Bodies, 186-93.

" The Greek text is from the Escorial codex, edited by Miller, vol. 1, pp.
28-29 (= no. 49).

* Note that in ecclesiastical parlance, the “streams of blood” (oaig
v atipdtarv) designate the border work on a clerical garment, similar
to the Roman clavus, a vertical stripe decorating the tunic, which may
be an allusion to an image of the saint dressed in courtly attire. In seeing
honor and glory in the ostensible marks of shame and weakness, Philes’
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description of St. George closely parallels palristic interpretations of the
suffering of Christ, similarly garbed in a blood-soaked robe, see N. Con-
stas, “The Last Temptation of Satan: Divine Deception in Greek Patristic
Interpretations of the Passion Narrative,” Harvard Theological Review
97 (2004), 139-63.

1 On the christological doctrine, see John of Damascus, On the Oriho-
dox Faith 3.3 (PG 94.993D). Maguire, lcons of their Bodies, identifies a
number of intriguing parallels between the martyrdom of St. George and
the passion of Christ in the iconographic cycles of Staro Nagori¢ino (see
above, n. 18). See also the epigram cited above (n. 15), where the suffer-
ing saint follows the “type” established by Christ.

2 C. Walter, The Warrior Saints in Byzantine Art and Tradition (Alder-
shot, 2003), 9-12, 41, and passim.

* The genre did, however, undergo certain changes, on which see A.F.C.
Webster, “Varieties of Christian Military Saints: From Martyrs under
Caesar to Warrior Princes,” St. Vladimirs Theological Quarterly 24
{1980), 3-36.

“ Walter, Warrior Saints, 109, Walter catalogues a list of 53 such saints,
although several of them are in pairs, and other listings include entire
squadrons and echelons, such as the 40 Martyrs of Sebasteia; the Holy 5
martyred with St. Orestes; the 40 Defenders of Gaza, and so forth.

» This, and related accounts, are collected in P. Maraval, Récits des pre-
miers chrétiens en Proche-Orient (Paris, 1996), cited in Walter, Warrior
Saints, 112, n. 14,

* Walter, Warrior Saints, 113-14.

" For a detailed description of the armor and accoutrements, see P. Un-
derwood, The Karive Djami, vol. 1, (New York, 1966), 252-33, who
notes that the “costumes worn by the military saints are clearly derived
from Hellenistic and Roman sources,” and had become a “well estab-
lished feature of the iconographic program by the tenth century.”

# Walter, Warrior Saints, 285, who here is citing M. L. Rostovtzeff’s
description of the Palmyrene gods of Parthian art. In an epigram on St.
Nestor, Philes, in a comparison between bodily mass and arrogance,
cautions the martyr to “disregard the massive size of his opponent, for
the giver of prizes looks only to the humble” (tdv dykov avT® TV
pEA@Y un Bavpdong ol Yo tamnevois 0 foafievs EruPAimwy)
(Miller, vol. 1, p. 136, = no. 279).

“ Note that even though the ancient cuirass was frequently molded in
form fo reproduce the muscular structure of the male torso, none of the
warrior saints wear the “muscled” type of cuirass, but rather an idealized
version of it flattened into an abstract, decorative surface; ¢f. Under-
wood, Kariye Djami, 255.
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% Such a synthesis was largely realized in the iconography of Alexander
the Great. To signal the advent of a new world order and the power of
its youthful king, Alexander’s official bronze-casters merged the genres
of warrior-hero with youthful freshness poised in the expansive posture
of the gods. The novel type proclaimed Alexander’s unique charisma,
dynamic personality, superhuman status, and undisputed supremacy. In
so doing, it “sent out mixed signals about man and god,” cf. A. Stewart,
Faces of Power: Alexanders Image and Hellenistic Politics (Berkeley,
1993).

31 15y addition to the obvious military parallels and shared physiognomies,
both the archangel Michael and St. George are depicted with bare, ex-
posed toes; or, in other cases, with a missing sandal (monosandalos), cf.
Underwood, Karive Djami, 254, Compare also the fourteenth-century
icons of St. George and the archangel Michael in the Byzantine Museum;,
Acheimastou-Potaminaou, pp. 50, 36 (nos. 11 and 8) (above, n. 17).

2 Ad Monachos 70; Greek text, translation, and commentary in J.
Driscoll, Evagrius Ponticus: Ad Monachos (New York, 2003), 301-303.
% |bid., 303; cf. Evagrius, On Thoughts 34: “When the mind is under
violent attack, let it flee to the Lord; ‘putting on the helmet of salvation,
the breastplate of righteousness, drawing the sword of the Spirit, and
raising the shield of faith” (Eph 6:14, 16-17). Let the monk polish the
sword (cf. Ps 7:13) with fasts and vigils, for he will suffer affliction in
the warfare and become the target of the enemy’s ‘flaming arrows’ (Eph
6:16),” trans. R. Sinkewicz (Oxford, 2003), 177.

* Note that Paul’s military and athletic imagery are part of the same
general phenomenon, inasmuch as the exercises of the gymnasium were
a preparation for the battlefield.

3 The renunciation of Satan at baptism is frequently linked to the notion
of martyrdom as a baptism in blood, usually incuired after the refusal
to worship demonic idols; see, for example, the Acts of the Martyrs of
Lyons 25, 57 (ed. H. Musurillo [Oxford, 1972], 68, 84); Martyrdom of
Apollonius 47 (ibid., 102); Martyrdom of Pionius 14 (ibid., 154-56); and
the Martyrdom of Dasius (ibid., 274-76). See also the Latin account of
Fructuosus and his companions: “The martyrs were clad in the ‘breast-
plate of faith and the helmet of salvation’ (Eph 6:14, 17), and crowned
with a diadem that does not fade, for they trod underfoot the devil’s head
(cf. Gen 3:15)” (ibid., 184). According to Justin Martyr, the motivating
forces behind the persecution of Christians are demons, the same ones
who killed Socrates, cf. Apology 3,9, 23, 57, trans. L. W. Barnard (New
York, 1997), 25-26; 28; 39; 63-64,

3 The shift from martyrdom to asceticism is already evident in Origen,
Exhortation to Martyrdom, composed during the persecution of Maxi-
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minus Thrax in 235. Among other things, Origen speaks “not only of the
outward martyrdom, but of the martyrdom which is i secret,” trans. R.
Greer (New York, 1979), 55; ¢f. P. Brown, “Martyrdom, Prophecy and
Continence,” in /e Body and Society (ed. P. Brown, New York, 1988),
65-82.

3 Bvagrius, Praktikos 24, trans. Sinkewicz, 24.



