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Introduction

Before any major presentation of the epigrams studied in this article, it is
deemed necessary to include some information of the life and works of
John Mauropous so as to better understand and study his compilation of
epigrams.
Life

According to Byzantine scholar H. G. Beck, John Mauropous is the best
ecclesiastical orator of the 11" century and one of the most popular fig-
ures of church history of that time.! Indeed, if one studies his work, it is
easy to see the breadth and wealth of his mentality since both his classic
Greek education and his profound dedication to the Orthodox tradition
and Christian faith are made abundantly clear. This harmonious combi-

nation of those two worlds, namely classic Greek education and Chris-
tian faith and piety, rendered John Mauropous one of the top spiritual

1 BECK (1959 [=1977]: 555).
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figures of his time, given that his work beams with a premature (Chris-
tian) humanitarianism.

Little is known about his childhood and his adolescence,> mostly
coming from what he shared in his works and also what is mentioned in
the eulogy compiled in his honor by his student Michael Psellos.? John
Mauropous was born in Paphlagonia in the early 11* century; at a very
young age, he left with his family for Constantinople where he grew
up.* There, his two uncles -one of whom served as the Bishop of Clau-
dioupolis, take over his education curriculum, which included rhetoric,
philosophy, and law, given the information by Michael Psellos.> Later,
John himself became an educator,® using his house as a school, gaining
great success according to both his student Michael Psellos as well as his
nephew Theodore Koitonites in the devotional he wrote in his uncle’s
honor.” However, without disrupting his educational duties, John Mau-
ropous decides to join the Church as a monk, residing probably in the
monastery of John the Baptist, also known as monastery of Petra.® It is
worth mentioning that John Mauropous associated with exceptional
figures of his time such as with his student and friend Michael Psellos,’
John VIII Xiphilinos,'® and Constantine III Leichoudes, thus forming a

2 More information about his adult life and his later career is available despite some
conflict among his biographers in the chronological order of his life events. For these
disputes, see KAPITOZHAOL (1982); KARPOZELOS (1994); KAZHDAN (1993); KAZHDAN
(1995).

3 DENNIS (1994); ANASTASI (1968).

4 For the life of John Mauropous, see also DRASEKE (1893); DREVES (1884).

5 DENNIS (1994: 217-219).

¢ DE LAGARDE-BOLLIG (1882 [= 1979]: epig. no. 47, lines 22-26. Tit.: Eig v éavtod
oikiav, OTe dATEATAG TAVTIV ATEALTIE).

7 MERCATI (1948 [= 1970]).

8 Information is available in the eulogy by John Mauropous to Saint Varas (BHG 212;
LEQUEUX [2002]; ITATIAAOTIOYTAOL-KEPAMETYY [1884]). For further analysis of the eulogy,
see LQTHPOYAH (2012: 65-75). For the monastery of Petra, see ASUTAY-EFFENBERGER
(2008); MALAMUT (2001); KAKOYATAHE (1968).

9 Literature on the life of Michael Psellos is detailed and thorough. In this case, I could
suggest some works such as KPIAPAL (1972) (for life details); HUNGER (1978 [= 1992]:
187-201); LJUBARSKIJ (2004) (for the life and works of Michael Psellos); BARBER-JENKINS
(2006).

10 ODB II 1054.
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“government of philosophers” according to Paul Lemerle,!! since they
have been the trusted advisors of emperor Constantine IX Monomach-
os!? for many years. Later on, they fall from the emperor’s good graces
and are removed from the royal court. It is that time when John Mauro-
pous was elected a bishop in Euchaita of Pontos - a region with no big
interests, far away from Constantinople’® - despite his will. Given the
location, this election can be seen as a specious exile.!* After remaining
there for more than two decades, he decided to quit his role as a bishop
and return to Constantinople in the monastery of John the Baptist,
where he stayed until he died at an old age.’

Works

John Mauropous’ written works are of great significance and value be-
ing of exceptional quality and variety and including epigrams, letters,
eulogistic and occasional speeches,’® the life of a saint,’” and ecclesiasti-
cal canons.’® The greatest part of his life works is rendered in Vat. gr.
676, written in the 11" century, supervised possibly by John Mauro-
pous himself. This code holds his best works according to Mauropous
himself, namely 99 epigrams,® 77 letters,?' 12 speeches and the life of a

11 LEMERLE (1977).

12 XONAPIAOY (2002); AGAPITOS (1998: 175) (on the way he acquired important posts by
the students of John Mauropous during the reign of Constantine IX Monomachos).

13 John Mauropous in his letter to Patriarch Michael I Keroularios describes the place as
éonuia xwoag TOAAY), Aolkntog, dxoaQls, A&devdgog, dxAoog, AEvAog, Aokiog,
dyolotnTog 6AN kal dkndilag peotr), TOAD katl TS @HUNG Kol TG d0ENG évdéovoa
(see KARPOZELOS [1990: Letters 64, 56-58]).

14 KARPOZELOS (1994: 58-60).

15 On potential death dates of John Mauropous, see ZQTHPOYAH (2012: 35).

16 ODB 1I 1319 ("His speeches are also valuable source for the history of Byzantine rela-
tions with their northern neighbors...").

17 This concerns the life of saint Dorotheos the young (see ZQTHPOYAH [2012: 139-146]).
18 For the description of the various works by John Mauropous, his sources and role
models see ZQTHPOYAH (2012) and the detailed bibliography.

19 DEVREESSE (1950: 130-131); KAPTIOZHAOZ (1982: 55-56); BIANCONI (2011). See also
BERNARD (2014: 128-148), and ANASTASI (1984); ANASTASI (1969); ANASTASI (1976).

2 DE LAGARDE-BOLLIG (1882 [= 1979]: 1-51); KAPITOZHAOX (1982: 55-106); LAUXTERMANN
(2003: 62-65).

21 KARPOZELOS (1990).
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saint. What is missing is 160 canons, written by John Mauropous at an
older age, possibly while he was at the monastery of Petra,? they are
dispersed in many manuscripts.?

Epigrams on the Cross and the Crucifixion

The 99 epigrams of code Vat. gr. 676 are divided, according to content,
in religious, since they are dedicated to celebratory days and icons (of
saints),* in autobiographical,® giving us information and thoughts on
various events; those devoted to emperor Constantine IX Monomachos?
and empresses (Augusta) Zoe and Theodora,” in prologue epigrams,*
meaning those epigrams that prologues some of his speeches.

The first category of religious epigrams consists of 8 epigrams in to-
tal, which - as indicated by their title - refer either to the Crucifixion and
the true cross, His holy blood, or objects which came in contact with His
holy body and are thus rendered holy, such as the spear and the thorn
wreath. Let’s study each epigram separately focusing our attention on
information and patterns they provide.

2 KAPITOZHAOX (1982: 49).

2 See D’ AIUTO (1994: 22-24) (For a collection of saved works by John Mauropous);
HUSSEY (1947 [= 1968]). Most of the canons are dedicated to the Virgin Mary, Jesus
Christ, John the Baptist, Apostles Paul and Peter, and finally to Saints such as Saint
Theodore, Saint George and the Three Holy Hierarchs. At this point, it is crucial to
emphasize the defining role of John Mauropous in the establishment of a celebratory
day for the Three Holy Hierarchs on January 30" each year. See BONIS (1966) (on the
canon for the Three Holy Hierarchs and its dogmatic meaning); ZQTHPOYAH (2012:
147-178) (on the speech and eulogy for the Three Holy Hierarchs).

24 DE LAGARDE-BOLLIG (1882 [= 1979]: 2). The general title of this group of poems is as
follows: Eic mivakac peydAovg twv £00TV- WG €V TUTQ EKPEATEWG.

25 DE LAGARDE-BOLLIG (1882 [=1979]: e.g. epigrams no. 92 and 96).

26 DE LAGARDE-BOLLIG (1882 [= 1979]: epigram no. 57).

% DE LAGARDE-BOLLIG (1882 [= 1979]: e.g. epigrams no. 54 and 55).

28 DE LAGARDE-BOLLIG (1882 [= 1979]: e.g. epigrams no. 27, 28, 30, 94 and 95).
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Epigram no. 1

Eic v otavowotv

NUE tavtar kat ya AoV kpUTTeL 0KOTOG,
AxXAVG d¢ mANoL tavta kat Babvg Copog.
TS oVV OewEw, dNULoLVEYe XQLOTE LoV,
OTAVQOVEVOV OE; PEL- TL TOVTO; KAt moOev

5 ocwtea KOTHOL TEOODOKWV O& HakEOOeV,
VOV WG KAKOLQYOV &lg doag EVAOV PAETwW;
amnAOev eldoc’ KAAAOG oVK €xelg ETu
unne 0¢ Bonvel Kal 0Og Nyamnuévog,
HOVOL TAQOVTES TWV TIQO HULKQOV TOL PIAwV.

10 oovdot padntatl- kat mreQwTol &' olicétat
HATNV TEQLTEEXOVOL LEOTOL dAXKQUWV:
oV yaQ PonOelv eDTTOQOVOL TQ TtAOEL.
HEYQS O’ ATEOTL 00G TIATIO TIAVTOKQATWO,
HOVOV ALTIOV O€ TAVTA TTATXEWV WG AEYELS,

15 xkaditol poetmeg ovXL AewpOnvar pévog,
OLVOVTOG AVTOV KAl T VOV TAOXOVTL ool
AAA’ OVK ATtEOTL TVEDHA OOV YO AauPavet,
OLVELOOKW@V TE KL UVWV 00L, Kal QEQwV
LoV TeAgLTNV NYarnpévov BAETeLy.

20 det yaQ He, del, ool ovvOavely, evepYéta,
WG CLUHHETAOXW TNG €YEQOEWS TIAALY.
oUtwg £€doe" TOUTO TG eVOTAAY X Vig
VM@V TIROG 1UAG 1) peyloTrn XenotoTng.
eUYVWHOVOUUEV" TTATIV TAXVVOV €K TAPOU.

25 omevoelg d¢ MAvTwS: ALOG Yo €vOAde,

0 motv CopwOeig Kal kQLPBELS, elg OV XAOLV
EAape patdeov avlig avl’ éwoeogov,

o¢ oV uéylotov AoV moounvowy

€K YNG AVAOTXEW QWG Te TéUPeLV avTika.

30 dotpev ovv Aaumovta kat o€, XQLoTé pov,
WOTEQ TO OOV TTONUA, TNV VOV 1|UéQay,

O 1)¢ 0pWHEV TOVODE TOLG Oelovg TUTIOVG,
KAl 00l CLVAOTOAYPOLUEY €K VNG KAl TAPWV.?

2 DE LAGARDE-BOLLIG (1882 [= 1979]: 5-6 [no. 7]); TITZINEAHE (1999-2000: 270); VASSIS
(2005: 496).
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Translation3’

At the crucifixion

It is the night, since darkness covers the sun

the mist floods everything, and the gloom is thick.

How can I see you, my Creator Christ

crucified? Alas, what is this? Why
5 expecting you for a long time as the savior of the world,

Inow see you as a villain on the cursed wood?

Your figure is lost, you no longer have beauty.

Your mother is mourning and so is your favorite student,

the only ones who are present from the ones you used to call your friends.
10 Your students have gone, and your winged servants (= angels)

wander aimlessly full of tears,

since they cannot help you in your passion.

Your father, the great Almighty, is also gone

leaving you to suffer through all this on your own, as you say,
15 although you have said that you will not be left alone,

that he will be with you and suffer alongside you.

He is not absent, though, because he receives your spirit,

after approving, he is with you and tolerates

to witness his beloved son’s death.
20 I must, then, I must, my benefactor, die with you,

to be a part of your resurrection.

It seemed right, this is the utmost kindness

your mercy to us.

We are grateful to you. Hurry to get out of your grave, though.
25 But you will hurry, no doubt, because the sun here

that was dark before and was hidden, for your grace

is once again bright, instead of the morning star

announcing that you are again the brightest sun

you will rise from the earth and immediately send your light.
30 May we see you radiant, my Christ,

like your creation, this day,

through which we see these holy icons,

and may we shine with you arising from earth and from our graves.

30 All translations of the epigrams have been made by the author of the article.
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Conclusions

At first glance, it is already observed that this is a rather lengthy epi-
gram, a total of 33 lines, something that is not the norm since the vast
majority of epigrams (on the cross and the crucifixion) only have a few
lines, oftentimes just two® or even one, such as the one-line epigrams of
Theodore Stoudite in the 8®-9% century.®> How can we justify the length
of this epigram, then? The answer lies in the content of these lines as
well as in the way this content is projected to each reader.

Specifically, the composer deals with a plethora of topics in the lines
of this extensive epigram, all the while making use of various ornamen-
tal devices with the aim to offer the reader a vivid portrayal of this tre-
mendous event of the Crucifixion by humans and the emotions this
evokes in the soul of the poet and by extension, in each and every mor-
tal believer. Let us now explore the individual issues that arise from this
epigram.

The first two lines remind us directly of the evangelical event of the
sky darkening during Jesus’ last breath on the cross, as this is described
in the gospels of Matthew,* Mark,** and Luke.® This event is one that
causes awe in the eyes of the poet,*® who wonders how it is possible to

31 Fine examples are the two-line epigrams on the cross and the crucifixion by Georgi-
os Pisides in the 7t century (see KANTARAS [2019a]), Theodore of Stoudios in the §th—9th
century (see SPECK [1968: 199-208, no. XLVII-LVII]) and many more subsequent anon-
ymous epigram makers.

32 SPECK (1968: 208-209 [no. LVIII]; 210-211 [no. LX]).

3 Matt. 27, 45 (Ao 0¢ €kTnG WEaG OKOTOG £YEVETO ETIL IOV TV €S WEAG EVATNG).
For more information, see comments in TPEMITEAAX (1951: 510).

3 Mark 15, 33 (T'evopévng & gag €kTng OKOTOG EYEVETO €@ OANV TV YNV €wg Woag
vatng).

% Luke 13, 44 (Hv 0¢ woel oa £kt kail okoTog £y£EveTo é@” GANV TNV YNV €we Woag
€vatng, tov MNAiov ékAeimovtoc). For the exact time of death of Jesus see TPEMITEAAL
(1951: 510).

% The darkening of the bright sun light, the earthquake, and the rip of the curtains
from the temple of Solomon that followed, were evidence of the crucified Christ’s di-
vine existence, and also it can be maintained that these negative natural phenomena
were the reaction of nature itself for the death of the one and only God. After all, we
should not forget that these marvelous but tremendous events made the centurion
who was the head of the executionary squad yell in awe that indeed He is the real son
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see the savior of the world hanged like a criminal on the cursed wood of
the cross. The use of sequential rhetorical questions (g ovv Oewow,
dnuoveye Xooté pov, / otavovuevov og; Tl tovto; olev /... [ vov
WG KAKOLEYOV &lg dpag EVAOV PAémw; — lines 3-6) and the exclamation
@ev (= Alas, line 4) - reminding us of ancient Greek tragedy - contribute
majorly in underlining the spiritual crash of the poet upon seeing the
crucifixion of the son of God.”

The seventh line of the epigram is also noticeable (amnAOev eidoc:
KA&AAog ovk éxelg £tt) and it refers to the lost beauty of Christ on the
cross® thus emphasizing in an even more intense manner the personal
spiritual crash of the epigram maker when he sees Him wg¢ xaxovoyov
elc apag EVAov (line 6).

Within this emotional agony and feelings of crashed soul, the next
four lines (8-12) follow, in which there is reference to the two central
figures in the event of the crucifixion, namely the Virgin Mary and His
favorite student John,* who were the only ones present from all those

of God, since nature itself showed it by declaring His innocence (Matt. 27, 54: aAnOcag
®¢eov viog v ovtog. Mark 15, 39: &AnBag 6 avBowmog ovTog viog 1v Beov). It is
worth noting that the centurion’s turn to Christianity is the second moral miracle per-
formed by Jesus while on the cross, following the thief’s regret (Luke 23, 41-43: kol
Nuelc pév dkailws alax yag v €ngalapev amoAappavopev: ovtog d¢ 0LdEV
atortov €mpale. kai éAeye 1@ Inoov: pvioOnti pov, Kople, étav éAONGg év 1)
PaciAela oov. kat eimev avt@ 0 Tnoovg: aunv Aéyw oot, onueQov Het” €UoL €oT) &v
T magadelow).

37 For this dramatic element in the lines of the epigrams on the cross and the crucifix-
ion, such as exclamation, questions and dialogue, see KANTARAS (2019b).

38 See KANTARAS (2021b).

% It is worth mentioning that in epigrams regarding the cross and the crucifixion, in
which there is reference to the depict of the crucifixion and the Passion of Christ on the
cross, we often see the Virgin Mary being described as looking gloomy as well as His
student John. Two fine examples of such epigrams, both titled Eig v otavowotv, one
written by John, Bishop of Melitene (second half of 11t century) and the other by Eu-
genius of Palermo (12t century). See MAGUIRE (1996: 21 [no. 49, line 4: w¢ 1) T pPNnteog
patueel okvOwm(0)tnc]) and GIGANTE (1964: 96 [no. XIII, lines 6-7: kdv 1) Evvwoig
napBévwv (= Virgin Mary and John) twv évOdde / €éotn katnerg, duopogovoa @
naB¢et]). The mental state of the staggering Virgin Mary under the Crucified is skillfully
reflected in the corresponding Byzantine iconography (see e.g., VASSILAKI [2000] and
ITAIZ1AOY [2010], for the representation of the Virgin Mary in Byzantine art).
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He used to call friends (povolr magovteg TV TEO HUkQOL oot PIAWY —
line 9) since all of His other students were not there. The same was true
of His winged servants, namely the angels (poovdoL paOntat xat
nitepwtol O’ oikétat — line 10), who were running aimlessly with tears in
their eyes being unable to help Him in His passion (puatnv
TLEQLTEEXOVOL PEOTOL daKEVWV: / 0V Y Bondelv evTTOQOVOL T TTAOEL
—lines 11-12).40

Following is the reference to the Father of the Crucified (uéyac ...
00G MATNE TavTokeA&twe — line 13), who, although there is the impres-
sion that he is absent having abandoned His Son in His Passion (lines
13-16), in fact not only is he not absent but he is with Him, tolerating to
see His death and then procuring His spirit (lines 17-19).

After line 20, the presence of the epigram maker is made clear and
he speaks on behalf of all humans. Specifically, the poet refers to the
kindness and mercy of the crucified Christ towards humans (oUtwg
£€00&e” TOLTO TG evOTMAaYXVIAG / VMWV TQEOC NUAC 1) HeyloTn
xonototng — lines 22-23) since after His death on the cross, His resurrec-
tion will come and by extension, the resurrection of all believers (lines
20-23). This is the reason why the poet rushes Him to hurry up and get
out of His Tomb (... t&xvvov €k tdgov - line 24) shining bright like the
sun (o¢ tov péywotov NAov — line 28) sending His light all over the
world* and sending away the darkness (lines 25-29).

4 Let's make a note of the winged angels who mourn together with the Virgin Mary in
the lines of these epigrams are depicted according to traditional Byzantine icon represen-
tation. There is also depiction of them with their hands on their face in a gesture of agony
upon viewing the crucifixion, mostly from the 11t century and onward (see MAGUIRE
[1996: 19]; MAGUIRE [1977: 145, n. 115, on mourning angels in Byzantine art]). For the way
of depicting angels in Byzantine art see ®©HE (1: 188-193); PEERS (2001); ALPATOV (1985).

4 In religious texts (liturgical and others) the presence of light is particularly intense, since
it is God who like a bright lamp sends away all darkness from the souls of believers with
His ray of light (Ps. 17, 29 [6tL 0V @wtieic AUxvov pov, Koote, 6 Oedg pov, / putieic to
okdtog pov]; Ps. 26, 1 [Kvptog pawtiopdc pov kat owto pov]; Ps. 35, 10 [év ¢ @wti cov
opopeda pac]; Ps. 42, 3 [¢Eamootellov TO @S oov Kkal TV dArOewtv oov]), something
which His Son continues to do since He is ®wg éx @wtds, Oedg aAnOwvoc. John of
Damascus in ITegt g arylag touddoc mentions: ‘Qomep dpa 0 mOQ kat Gpa TO €€ aTOD
PGS, Kol 0L TMOTOV TO TUQ KAl LETA TAVTA TO PG AAA” AL, KL (OOTEQ TO PG €K TOD
TIVQOG AEL YEVVWUEVOV el €V aUTQ E0TL UNOAHAWS AVTOD XWELLOHEVOV, 0UTW KAl O LIOG
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The epigram is completed with a wish, or better yet, a request sub-
mitted to the Crucified Christ Himself, through which all people will be
able to see the bright light of the resurrected Christ since they will view
the holy icons of His crucifixion. Finally, there is the desire to shine
themselves (just like Christ) when their future resurrection comes (lines
30-33). A final note regards this statement of request towards God in the
final lines of an epigram, which is a common practice in epigrams of
that kind and it is not deemed particularly unusual.*?

However, studying the content of the lines in this epigram, what is
exceptional is the way John Mauropous composes these lines. In short,
we observe a variety of expressive means and tropes which he employs
to accomplish his goal, which is none other than describing as vividly as
possibly the Passion of Christ in order to evoke feelings of agony, frus-
tration, and devastation to his reader upon the atrocious, absurd, and
horrid event of the Crucifixion.

In detail, the epigram maker with the use of various literary means,
establishes a (communicative) directness between the reader of the epi-
gram and Christ Himself. This directness is achieved through verbs used

€K TOU TATEOG YEVVATAL HNOALWS aUTOD XWELLOEVOS, AAA" del év avt oty (see
KOTTER [1973: 22]). This link between light and Christ is particularly evident in the lines of
this Byzantine epigram where, as we saw, Christ is péyiotov fjAiov. This shows the
connection of the epigram to the relevant Byzantine hymnography; for example, the
hymnographer of the Akathistos Hymn salutes the Virgin Mary as dxtiva vorto0 fjAiov
(Akathistos Hymn, xa' 6), Josef the Hymnographer in his Canon for the Virgin Mary the
Saturday of the Akathistos Hymn characterizes her as dxnua nAiov tob vontov (Josef the
hymnographer, Kavav eig v 0eotorov t¢ oafpatw o0 drkabiotov buvov, 1xos o',
@on €'121-122. See AETOPAKHEX [1997: 173]), who introduced to the world tov péyav
NAwov, meaning Jesus (Josef the Hymnographer, Kavwv eig tv Bgotoxov t oafBdre
00 draBiotov uvov, fxog d', wdT) 0' 184. See AETOPAKHE [1997: 175]).

#2 This concerns demands stated by believers who are part of the people, the clergy
(monks and higher ranks in Church), the ruling class, the royalty, state officials, men
and women. The majority of those human requests towards God (Jesus, the Virgin
Mary—to be the intermediary to her Son —, the Holy Trinity, particular saints) are all
characterized by their request for redemption from dunAaxiuata (= sins) of the re-
quester and for the procurement of a position in the Kingdom of Heavens, when they
leave this vain and sinful life. For human demands as expressed in the verses of the
epigrams for the cross and crucifixion of Christ see KANTAPAX (2021a: 194-210).
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in first person singular,* and use of second person singular when the nar-
rator addresses Christ* clearly and specifically. In this last case, the con-
stant statement of questions* in combination with the exclamation ¢ev (=
Alas) in the fourth line, reminding us of ancient Greek tragedy,* contrib-
ute decidedly to the finer rendition of the content and mostly, the accom-
plishment of the desired dramatic tone in these lines. What we also ob-
serve is that the narrator-poet addresses Christ directly using vocative
salutations of His name and His features? as well as a plethora of second
person singular pronouns (personal* and possessive®), the imperative®
in order to rush Him into hurrying up out of His Tomb, thus preluding
His upcoming Resurrection. Finally, the use of optative mood in first per-
son plural, since the epigram maker speaks on behalf of all people, sums
up the various expressive means of the epigram maker.>!

# Bewow (line 3); PAéntw (line 6); ovppetaoyxw (line 21).

# gxei (line 7); Aéyewg (line 14); mooeineg (line 15); onevoelg (line 25).

$ Mg 0OV OewQ®, ... / OTAVEOVUEVOVY OF; ... TL TOUTO; Kal molev / ... /| VOV @g
KAKODQYOV €ig apag EVAoV PAénw; (lines 3, 4, 6).

4 ]t is generally easy to witness the classic Greek education of John Mauropous and its
influence in his poems. As an example, let's observe the poem related to exile
(CANTARELLA [1992, II: 714-718]), in which the influence from Homer’s Odyssey is evi-
dent, since we see an analogy between Mauropous himself (and his relation to God) and
Odusseus (and his relation to goddess Athena). This Homeric influence is even more
profound in his use of words such as £évog and davéotiog (lines 40, 41, 44) and phrases
like w¢ matow avéotiav (line 16), matoueyy otéyn (line 32), oikia €QNuog Kol Kevr)
AeAeupévn (lines 1-2). For more information on this poem see LIVANOS (2008: 47).

¥ dnuovgye Xowoté pov (line 3); evegyéta (line 20); Xowoté pov (line 30).

4 0TAVQOVHEVOV OE; ... [ ... TQOOOOKWV OE ... [ HOVOV AWV O¢€ ... [ g€ TOV UEYLOTOV
AoV ... /... xal g€, Xowoté pov (lines 4, 5, 14, 28, 30).

9 . g0¢ NYATNUEVOGS / ... 0OG MATHQ ... / ... TVEDUA OV ... / ... ONV XAQW / ... TO OOV
nioinua (lines 8, 13, 17, 26, 31).

%0 .. taxvvov &k tagov (line 24). Let’s make a note at this point that the imperative is
only used once. I attribute this single use in its node of familiarity, which is unjustifia-
ble here when the addressee is the Son of God. It would have been regarded as ¥pgic
(= hubris) on behalf of the (mortal and sinful) epigram maker and by extension, hu-
mans generally.

51 .. dowuev ... (line 30); ... ovvaotoaorpev... (line 33).



174 Anastasios Kantaras

Epigram no. 2

Eig otavpwotv xovonv

KavtavBa Xpotog éotv vUmvav év EVAw,
P£0eL OE XOLOOG TOL Tt&Bovg TNV elkdvVa
avO’ oU mpabelc éowoe TOUG KT elkova.®

Translation

For a golden crucifixion

Here Christ is asleep on wood

while the gold bears the image of His Passion

through which He bought® and saved those made in His image
(meaning people).

Conclusions

In contrast to the previous extensive epigram, this one is only three
lines. As we observe from the title, this is an epigram dedicated to the
crucifixion while the adjective ‘golden” (Tit.: Eic otavowotv xovonv)
inclines us towards understanding that the epigram refers to the depic-
tion of the crucified Christ on an icon.

In detail, the epigram starts by creating an analogy of the crucifixion
and of sleeping (KavtavOa Xoiotog eotv vmvav év E0Aw).> This is an
idea, or better yet, a pattern very much repeated in other epigrams of

52 DE LAGARDE-BOLLIG (1882 [= 1979]: 17-18 [no. 32]); HORANDNER (2007, I: 121-122, fig.
11 [122]); FROLOW (1961: 266-268 [no. 205]); WILLARD (1976: 55-64 [+pl.]); [IALTIATHE
(1877: 137); BOISSONADE (1829-1833 [= 1962], II: 476 [icy']): SPECK (1991: 280); COUGNY
(1890, IIL: 348 [no. 344]); VASSIS (2005: 398); VASSIS (2011: 232).

5 Verbatim: “exchanging what was sold (meaning ‘to buy off’)”.

5 Worth noting is the link between death and sleep, an idea also evident in former bibli-
cal texts. Specifically, in the Old Testament, we see the use of the verb kowpapat (= be
asleep), which states the situation in which death is viewed as eternal sleep. In Job, for
instance, we read: ovvetéAeoav d¢ év ayadoic Tov Blov avtwy, &v d¢ dvarnavoel ddov
éxoyumOnoav (Job 21, 13). Also in the Old Testament, we see the word kotunom referring
to death (... dAA& koyunOnoopat peta twv matéowv pov: Gen. 47, 30; avameowv
grolunOng we Aéwv kat wg okVpvog: Gen. 49, 9; ... kal €otal éav mMANEwOOOW atl
Npégat oov kat kKo OMon HeTa TV matépwv oov...: Il Reigns 7, 12).
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the same topic,® which makes it familiar to Byzantine scholars and cler-
gy, such as John Mauropous.®® After all, it is known that Byzantine
hymnography brims with hymns which metaphorize the death of Christ
as sleep,” while the topic of crucifixion-sleep has inspired many promi-
nent Church Fathers in their composition of sermons.* It is, thus, certain
that John Mauropous as a bishop knew all this tradition, which inspired
him into composing this first line of the epigram in question.

5% Jt is very common in epigrams regarding the cross and the crucifixion that death of
Christ on the true cross is not a definitive and irreversible event but rather an event meta-
phorized as sleep, carrying sleep properties such as ‘awakening’, implying quite clearly the
Resurrection. Some fine examples in which this pattern is most prominent, mostly from
11%-13t century, include: kat ov kaOvTvolg v péon) peonupoia/ ... / ai, ail yAvkdv tov
Urvov Umvoig, aAA” duwg (Nicholas Kallikles, 11812t century: ROMANO [1980: 82, no. 7,
line. 3, 6], 135 [Italian translation], 168-169 [comments]; FROLOW [1961: 330, no. 338, line.
3]); Boaxvv vmtvaboag brvov év towevd[oi]a (Nicholas Kallikles, 1112t century: RHOBY
[2010: 174-178, no. Mel5, line. 1]); Ovx Umtvov €elg ovde vuotaéels aAw (Nicholas of
Otranto, 12t-13t century: LONGO-JACOB [1980-1982: 197, no. 19.7, {. 367, line 1]).

5% The Church calls death ‘sleep’, because much like each night, people go to sleep
awaiting their morning ‘awakening’, they should equally await their resurrection go-
ing to death. This practical move of accepting this view is reflected on the cross sign
that the believer does with their hands (see ITANNAPAZ [2017: 63-66]).

5 A prominent figure is Romanos Melodos with his hymns. Some examples are: Rom.
Mel.: 25 (' (duvatog éynyeotal kai @womeQ amod Umvov avéotn 6 kvELog); Rom. Mel.:
26 C' (AAA 1AB¢e Xpwotog 1) Cwr) Utvov deléat tov Bavatov); Rom. Mel.: 27 ¢' (Inootg
0¢ 0 Xolwotog womeg €€ Umvov twvog éfaviotatat); Rom. Mel.: 28 ke' (Inoovg o
Xowtog wg &€ Umvov é€aviotatar tote). Also in Avékdota MeyaAvvagua tov
MeyaAov LaBpatov, Ltaois B’ we read: Afwov éotl peyaAvvewy o 1oV Lwodotny, /
oV émi tov EVAov Vmvwoavia ... “Ymvwoag Xowoté, d@unviCwv tovg €v Tolg
pvnpeiols / kat verxov v oy anédeléag / v @Bogav Lot mpolevrioavta To mELv
(see AETOPAKHE [1997: 226-227]).

% Gregory of Nyssa, Eigc 10 Alopatwv Aopdtwv, PG 44: 992C ("Yrtvog Oavdtov Eotiy
opoiwpa...). Still, a prominent position is held by John Chrysostom in his sermon Eig
TO OvoUa TOD KOLUNTNELOL Kat ig Tov otaveov tob Kuplov kat @gob kat LZwTtneog
v ITnoov Xowotov (PG 49: 393-398), in which death changes its name in sleep and
kotpnorn and this is why the place where the dead are buried is called kowuntotov (=
cemetery) (PG: 49, 394). In his sermon I1pog toUg péAdovtag pwtiCeoBal (PG 49: 233)
John Chrysostom mentions: ovk éotiv Odvartog 6 Odvatog, dAAL Utvog Kal Kolunoig
neookatog. Finally, it is worth noting that there are related epigrams on the topic.
Such examples include: Theodore of Stoudios (8 century) titled Eig t0 kowuntriglov
(see SPECK [1968: 153, no. 20]).
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In the second line, there is a clear reference to the fact that these
lines were composed to depict the Passion of the Christ. The reference to
gold (gpépeL d¢ xovoog Tov bovg TV elkdva), confirming the title of
the epigram (Tit.: Eic otavowotv xovonv), leads to the assumption that
this epigram regards an icon entirely or partially made with gold. The
use of this particular metal in the construction of holy icons as well as
works of Byzantine micro-art (such as crosses, staurothekes, shrines, and
also various holy-ecclesiastical- relics) is not uncommon and carries spe-
cial importance and symbolism. This is true because gold, the most val-
uable of metals, was not impacted by time and consequently, it is a ma-
terial most fitted for the construction of holy (and time-resistant) items,
worthy of their divine grandeur.”

This epigram is completed with a reference to the crucifixion of
Christ as an act of ‘exchanging’ aiming at the salvation of the people
made in His image.

Epigram no. 3

Eic v O1jknv tov Tipiov EVAoL oL Paociréws Xolotov
Zrtavgov A @wg, kat madAv Kwvotavrtivog.
O MEWTOG €1de TOV TUTIOV D" AOTEQWV,
0 deVTEQOC OE TOVTOV AVTOV KAl PAETEL,
KAl X€QOL TOTALS TIQOOKLVOUUEVOV (PEQEL.
5 dupw mag’ avtov TO KEATog dedeyuévol,
AUPw T€BOLOLY AVTOV WG EVEQYETNV.Y

% In the construction of holy works of art, the Byzantine makers combined gold with
the use of precious or semi—precious stones. Also, let us not forget that the allure of
precious stones to people goes centuries back, since they were rare and could be ac-
quired with difficulty and arduous effort (see SPIER [1997], for precious stones during
early Christianity). In general about the use and the importance of gold and other pre-
cious metals in Byzantine art see FRANSES (2003); CAMERON (2015: 157-158);
ITANZEAHNOY (2000: 276 and 83-84, for the particular interest of Byzantine artists for
the use of precious metals such as silver and gold in their mosaics); CORMACK (1985);
SENDLER (2014: 211-213, on the use of gold); DURAND (2004); GRABAR (1975). Of course,
the use of precious stones in artworks generally was not just a habit of Byzantine art-
ists. They were widely used in the West during the Middle Ages.

6 HORANDNER (2007: I, 112-113); FROLOW (1961: 271 [no. 212]); DE LAGARDE-BOLLIG
(1882 [=1979]: 34 [no. 58]): PG CXX: col. 1172; VAssISs (2005: 686); VASsIS (2011: 260).
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Translation

For the staurotheke of King Christ

The cross is again the light, and again a Constantine.

The first saw the shape made with stars,

while the second see the cross itself,

and with hands in prayer holds it and bows before it.
5 Both received power from it,

both bow before it as their benefactor.

Conclusions

The title of the epigram informs us of its devotional lines, possibly en-
graved in a theke (= Orjxn) in which part of the true cross is kept.

In the first reading of the six lines in total, we observe references to
two Byzantine emperors whose common ground is their deep faith and
respect for the cross, somewhat attempting a comparison between them.
In essence, it can be claimed that this is an epigram which emphasizes
the relation of the Byzantine emperor with the symbol of the cross and
by extension, it projects the political-religious underpinnings of their
empire.® According to this ideology, the Byzantine emperor, by the
mercy of God (éAéw Oeov), is transformed into His temporary repre-
sentative on earth® in order to keepsake the principles of Christian

61 For the ideology on emperors in the poetry of John Mauropous see CORTASSA (2005).
62 See e.g. APBEAEP (2009: 164-165); DOLGER (1938-1939: 230-232); DOLGER (1935);
DOLGER-SCHNEIDER (1952: 93); ENSSLIN (1939); GRABAR (1936); RUNCIMAN (1977);
STRAUB (1939: 113, 118); ANGELOV (2007); FRALE (2018: 143-145); GALLINA (2016);
HAIAAH (2003); BURNS (1988); NICOL (1988); ITATOYPA-LTIANOY (2008: 29-121 [on the
theoretical and ideological framework of this political-religious Byzantine ideology]);
TZIPONH (2005 [on the Universality of Byzantium through this political ideology]).
Worth noting is the definition of a Byzantine emperor by 1. Karagianopoulos: “he is the
chosen of God, he who among all else was preferred by God to be emperor, and who
rules by taking care that his subjects to live in lawfulness and paternal supervision,
relieved from any bad influence and worry and also by leading their souls, like a
shepherd, to piety and knowledge of the good God, preparing them for the kingdom
of heavens” (KAPATIANNOITOYAOZ [2001: 299]).
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teaching and ethics and to maintain quiet, security, care, salvation for
his servants and generally, the imperial order (t&&wv).®

Specifically, the close relation of the Byzantine emperor with the
symbol of the cross starts with Constantine I the Great, the model em-
peror for all subsequent emperors® and the monumental appearance of
the cross in a vision. The power of the victorious cross (vikormolog
otavoc)® allowed the victory of Constantine I the Great against his
opponent to the throne Maxentius in October 312 in the Milvian Bridge
(Pons Milvius), at the right bank of river Tiber.® Still, again it is the light
of the cross (Ztavpov maAwv gpac — line 1) that facilitates the work of the
new Constantine, Constantine IX Monomachos, since both carry the ho-
ly symbol of cross in their hands with great piety and faith (kat xeoot
TUOTALG TEOOKLVOVUUEVOV @éQel — line 4) and bow before it as their ben-
efactor, because they owe their power to the cross (&ppw mag” avTov TO

6 In the prelude of his first book ITepl BaowAelov ta&ewc (see VOGT [1935-1940: 1]), the
emperor Constantine VII Porphyrogennetos mentions the word taic eight times,
while he analyzes the correspondence between divine and ruling order (see also
LEMERLE [2001: 249-250]).

¢ KAZHDAN (1985); BONAMENTE-FUSCO (1992); CLAUSS (2009); EWIG (1956).

¢ In general, the Byzantines did not see the cross only as the symbol that gives life
(life-giving cross), but also as the symbol that gives victory to those who believe in it
(victorious cross), now talking about an intense “staurolatrie”, which becomes evident
in many texts of Byzantine authors. For this "cross—worship" (staurolatrie) and for relat-
ed examples, as well as for the similar phenomenon in the West, see GAGE (1933);
TOMAAAKHE (1968); TOMAAAKHZ (1980-1982).

% According to Eusebios, Constantine I the Great envisions a bright cross in the sky
while Christ dictates that he places a cross on the banners and shields of his soldiers as
well as the quote év tovtw vika (Eusebios, Adyoc eig tov Piov 100 Makagiov
Kwvotavtivov to0 Baoléws. PG 20; 943-944. See also WITTINGHOFF (1953); BARNES
(1981); DRAKE (1988); CLAUSS (2009: 33—41, for the vision and victory it offered; 104—
110, for Eusebios as a biographer of Constantine I the Great); STYLIANOU-STYLIANOU
(1971: for the vision of Constantine I the Great, his presence in Byzantine liturgy and
his representation in ecclesiastical iconography). His vision and the subsequent actions
ended up in trouncing over the opposing army thus naming Constantine I the Great
sole emperor. For the function of the dream and vision as a means of communication
between God and His beneficiaries as early as early Christian years, see KYPTATAL
(1993: 269), and for the faith in the prophetic properties of dreams and their considera-
tion as a source of divine inspiration see KYPTATAX (1996: 16). See also DAGRON (1985);
GOFF (1985); MILLER (1986).
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KQATOG dedeypévol, / appw oéBovoty avTov we eveQyEtnv. — lines 5-
6). At this point, we should note that both emperors carry the same
name (Constantine) which is much emphasized by the epigram com-
poser (0 MEWTOG €lde TOV TUTOV Ol ACTEQWY, / 6 devTEQOS O TOLTOV
avtov kal PAémel — lines 2-3). This synonymy allows the epigram mak-
er to highlight the divine origin of the power of emperor Constantine IX
Monomachos. Taking into consideration the particularly harmonious
relationship of these two men at the time the epigram was composed, it
is justifiable how these two emperors are brought into a comparison.

Epigram no. 4

Eig 10 tipov E0Aov

To g kO’ uag ocvpPoAov cwtnolag.”
Translation

On the True Cross
The symbol of our salvation.

Conclusions

John Mauropous informs us through the title of this epigram that this
line is dedicated to the true cross of the crucifixion. Certainly, references
to the true cross are not rare® since there are multiple references to it in
hymnography® and in the sermons of the Holy Fathers.”

& STERNBACH (1897: 161 [no. VII]); VAssIS (2005: 313).

68 Epigrams on the cross and the crucifixion carry a variety of adjectives that accompa-
ny and characterize the true cross. Some examples are: Theodore of Stoudios, 89t
century, (Xatgolg, ToloevAdyntov axoavtov EVAov: SPECK [1968: 205, no. LIV, line 1]);
Patriach Methodios I the Confessor, 9t century (To Cwomowov kai oeBdopiov EVAov:
FrOLOW [1961: 218, no. 95, line 1]); Anonymous, 11% century (Qoaiov eic Spaotv
o0&V 10 EVAov: RHOBY [2010: 303-305, no. Me 111; 521, fig. 86; line 1]); Nicholas
Kallikles, 11th-12th century (Orjknv kaBw CwTc oe kai Oetov EVAov: RHOBY [2010: 256—
257, no. Me82; 509, fig. 52, line 2]); Nicholas Kallikles, 1112t century (Tovtoig
@utevel g, EVAoV Lam@dpov: ROMANO [1980: 81, no. 6, line 5]); Anonymous, end of
11th century-beginning of 12th century (T0 viKomowv ovdauws eixov EVAov: MERCATI
[1970: I 83 B, line 5]); Manuel Philes, 13%-14t century (Xt(aw)oov memnyog
vnegévtipov EvAov: MILLER [1855-57 (= 1967)]: 11 85-86, no. XLV, line 1); Nikephoros
Kallistos Xathopoulos, 14t century (Tw@ 1T0 Aowmov nywxouévov EVAov:
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Through its sole line, we can see that the composer speaks again on
behalf of humanity (xa0’ fjuac) emphasizing the soteriological dimen-
sion of the symbol of cross. Therefore, he assigns the true cross as a uni-
versal symbol of the salvation of believers.

Epigram no. 5

Eic Tov otavoodv
Opyavov abavatov kat Cwoddtov Oavatoro.”!

Translation

On the cross
An instrument of immortal death giving life (meaning, to people).

Conclusions

Yet another one-line epigram by John Mauropous, dedicated to the
cross, as we are informed clearly by the title (Eic Tov otavpov).

Specifically, the single line of this epigram refers to the life-giving
property of the cross, which in its capacity to induce death to the Son of
God can also give life to people. It is the death of Christ that transforms
this instrument of damnation and curse into the salvation of humanity
from their sins. It is noteworthy to see how a word pun between similar-
ly sounding antonyms aBavdatov-Oavatolo (prefix a- is an antonymic
marker) serves to highlight the life-giving property of the cross to those
who believe in it, thus banishing the immortal death.

It should be mentioned that the property of Cwomowov kat tiuiov
otavov (life-giving true cross) is not uncommon in ecclesiastical litera-

ITATTAAOTIOYAOX-KEPAMEYZ [1902: 43, no. 3, line 3]). It is observed that all adjectives
adjacent to the true cross highlight its holiness and the deplorable but saving property
it carries for the human kind.

% For the adjectives of the true cross in general see TOMAAAKHZ (1980-1982).

70 See e.g. John of Damascus, ITegpt otavov, év @ étt kat mept miotews (KOTTER [1973:
186-190]): AUTO pev obv 10 Tlov EVAov wg AAnBdc kal geBfAaouiov...
ITpookuvoUpEV dE Kal TOV TUTOV TOD TLLIOL OTAVEOD.

71 STERNBACH (1897: 161 [no. VIII]); VASSIS (2005: 544).
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ture. A number of Byzantine hymns” and sermons of Holy Fathers”
brim with such references, thus highlighting intensely and clearly the
soteriological attributes of the symbol of cross in the life of the faithful.

Epigram no. 6

Eic 10 ayov atpa
B¢eov pév atpa, e O éune Puxng Avtoov.”

Translation

For the holy blood
The blood is God’s, but it will also save my soul.

Conclusions

This one-line epigram by John Mauropous refers to the spilt blood of
Christ on the true cross (tit.: Eig 10 dyov aiua). It is the blood of the
Passion of God (®eov pev aipa) which accounts as an essential Avto (=

72 The most important hymnograph, namely Romanos the Melode, mentions vividly
the valuable cross as it is set on earth (Rom. Mel. 28, k[3'), the respected, blessed cross,
the gift and helper in the life of the faithful which guards Twv oilxknudtwv thg
evoefelag TV TOTWYV, dOQL POLKTOV TANTTOV TV dalplovwy loxOv and o@oaylda
Bepaiorv of Christ for the salvation of believers (Rom. Mel. 23).

73 This is easily understood by looking only at the titles of the sermons of Holy Fathers
regarding tov T{pov kal Cwomowov otavpov (e.g. Eig tov tipov kai Cwomolov
otavpov, Ephrem the Syrian: EHRHARD [1937-1952 (= 1965): Il 574¢]; Eic tnv
naykoopov “YPwotv tov tipiov kat Cwomood Ztaveov, Andrew of Crete, Adyoc I':
PG 97, 1020-1024; Eic v OYworv oL Twilov kat Lwomotob Ztaveov, Philotheos of
Constantinople: PG 151, 725-725). In the sermon by Ephrem the Syrian Eic tov
oTavEOV Kal mepl petavolag xkal T devtépag tov Kvplov Nupav Tnoov Xoiotov
ntagovolag, the life-giving cross is an unbeatable weapon of all Christians and t0
pnéya @uAaktriowov kat owtowv of the Church, the trophy against demons, the
moAgoVpévwV Telxog, the majesty of kings and povaloviwv Oapooc (WEYTOIKAZ
[1991: 204-208]). Also, John of Damascus refers to the cross (ITept otavgov, év @ €t
kat megl lotews) characterizing it, among others, as a weapon and trophy against the
devil and all evils, support for the faithful and salvation of body and soul, highlighting
the universality of this power through the four points of the cross which allude to the
four points of the horizon (KOTTER [1973: 188]).

74 STERNBACH (1897: 160 [no. V]); VASSIS (2005: 339).
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means for redemption)” of the salvation of the soul of the composer
(tng ® €ung Puxnc Avtoov) and by extension, the souls of all people
since again the poet speaks on behalf of all mortals. In short, it regards
the holy blood which by running down the true cross can save humans
by “buying of” the original sin” thus saving them from it by offering
TOV YAUKaoUOV T1¢ Cawng.”

Worthy of noting is the fact that the (holy, according to Apostle Pe-
ter’®) blood, dripping on the true cross, holds a remarkable position in
epigram on the Cross and Crucifixion (of Jesus Christ) since it is evident
even from the early Byzantine era with Gregory of Nazianzos”™ up until
the 15% century.® In this tradition,®! we include John Mauropous while
similar references are met in Byzantine hymnography, which was a do-
main very known to epigram makers.®

75 See MONTANARI (2013: 1290).

76 See [TANNAPAL (1983: 168-172).

77" According to Octoechos, Christ with His blood ¢v t@ £0Aw@ TOU oTavEoL enrjyaoe
T KOOHW TG Cwng Tov YAvkaouov (ITagaxAntkr) [1858: Ilepiodog Bapéog Hyov,
Kvotakr) mowt, 'Ev 1) Aettovgyiq, Ta Tumika kat ot Makagiopot, tgomagiov d']).

78 In the First Epistle of Apostle Peter (1 Peter 1, 19) we see the characterization of the
blood of Christ as true.

7 Gregory of Nazianzos (Q IIdOoc, @ otavog, mabéwv éAatnoov aipa: BECKBY
[1964: 1, 150, no.54, line 1]).

8 Anonymous, 15t century (oU¢ ydoacag aipatt o@ tipic: RHOBY [2009: 370-373, no
253; 498, fig. 100, line 3); Michael Apostoles, 15t century (aipa dédwke matl AVTEOV
amoryopévwv: AAOYPAAT [1950: 190, no. 78, line 5).

81 Some epigrams referring to the blood of Christ are: Anonymous, 10%* century
(Xototog ddwov atpa to Cwnv @égov: RHOBY [2010: 258-259, no. Me 84; 511, fig. 56—
59]); Anonymous, 10%-11t% century (Tepmvov doxeiov aipatog Cwngdoov / mAevEag
ovévtog &€& axnpdtov Adyov: RHOBY [2010: 257-258, no. Me 83; 510, fig. 53-55]);
Anonymous, 11t-12% century (‘Ov ol otaAaypol tob Oeob twv aipdtwv: RHOBY
[2010: 266268, no. Me 89; 515, fig. 69-70, line 1); Anonymous, 12t century (EvAov
otopwOev alpaot Oewotag: RHOBY [2010: 413, no. Add33; 487, fig. LXXXII]); Kliment
the monk, 1314t century (ti Yoo mAéov T(g eig (Aaoua oot @égel / 1) 10 mooxvOev
aipa [0o0] otavgovpévou;: SPINGOU [2013: 97, no. 402, lines 11-12).

8 The image of the true cross dripping in blood of Christ is also seen in hymnography,
as in e.g. Romanos the Melodos, who, while addressing the cross, says oU Bwpog
€yévouv Bedtatoc, kaAov Buvowxotrigov / To aipa defapevov g Ouoiag TO
axoavtov (Rom. Mel,, 23 1').
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Epigram no. 7

Eig v Aoyxnv
"Hvoi€ev, wg évulev ovpavoivg Adyxn.8

Translation

For the spear
The spear tore open the skies when it injured (Christ’s ribcage).

Conclusions

This particular one-line epigram, dedicated to the holy relic of the spear
as indicated by its title (Eig tv Adyxnv), is included in the group of ep-
igrams which refer either directly or indirectly to the Relics of the Pas-
sion and Crucifixion. These relics can be characterized as sacred, be-
cause they came in contact with the sacred body of Christ and essential-
ly, they include the bonds, the chlamys (tunic, shroud), the thorny
wreath, the nails, the sponge, and the spear.

The spear, one of the most important symbols of the Passion of
Christ, is presented by John Mauropous as the means that managed to
tear open the skies ("Hvoi&ev, ... ovpavoulg ...) comparing in this way
the cross itself as a spear that tears the skies and contributes to the as-
cension of Jesus Christ thus abolishing the sins of the humankind.?
Consequently, the spear that pierced Christ’s ribcage, used by the roman
soldier to further prove His death on the cross (according to the related
gospel abstract)® is attributed an intense soteriological dimension up to
the point of the cross® itself being compared as a symbol to the spear of
the soldier.

8 STERNBACH (1897: 161 [no. VII]); VASSIS (2005: 544).

8 The consideration of the true cross as a spear is also met in hymnography (Rom.
Mel., 22 a': EVALVN pe AdyxT €kévtnoev apvw kat dtagerjooopat). For the material of
the cross as spear, lance, quill etc. in hymnography see TOMAAAKHE (1980-1982: 11—
13).

8 John's gospel describes this event (John 19, 34: AN’ €lg TV oTEATIWTOV AdYXT)
avToL TNV MAgvgav EVule, kat eV0Ewe €ENABeV alpa kat VOWO).

8 In epigram lines, there are more comparisons of the cross aside from the spear such
as the sword (0&og motiln kai trtowokn t@ Eipel. Anonymous, 11t1-12th century:
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It is worth noting that the issue of spearing and the spear itself has
been the inspiration not only in epigram-making® but also in hymnog-
raphy® and homilies.®” These references generally render the spear as
one of the most prominent Holy Relics of the Passion of Christ.

ITATONAPH-ANTONIOY [1991-1992: 44, no. 19, line 2]) and dovpoc, meaning spear (...,
pr) d& oL dovEOg AKwkKT) / TAgvoav dxnodatnv ovtdoeat. Theodore Prodromos, 12th
century: ZAGKLAS [2014: 276-277, no. 10, H 132, 1, lines 3—4]).

8 The following epigrams clearly refer to the spear: mAevoav d¢ ¢rjoelg v Eunv
Ab6yx1 oV pot (John Geometres, 10t century: TOMAAAKH [2014: 137, no. 126, line 2]);
AOYxn vévuEal kai vevékowoal Aoye (Nicholas of Otranto, 1213t century: LONGO-
JACOB [1980-1982: 208, no. 19.55, f. 41v, line 1). There are lines with indirect references to
the spearing emphasizing the blood and water that came out of the ribcage: mAevoag T
kawa getboa tavta BAvoTavw (John Geometres, 10t century: TOMAAAKH [2014: 113,
no. 93, line. 4); kat mAgvgav avtog eig TO VXONVaL ddws (Manganeios Prodromos, 12t
century: MILLER [1883: 44: line. 4]); mAevoav éviyng, Nuatwoag tovg modag; (Gregory
Pardos, metropolitan of Corinch, 12t century: HUNGER [1982: 642, no. VI, line 6]);
mAgvoav EviXONC we avaotic €v taxel (Anonymous, 13t century: SPINGOU [2013: 75,
no. 41, line 9); wg aipa dnAot kat 10 cuHPALoav VdOwE (Anonymous, 13th —14th century:
HORANDNER [1994: 119, no. X1V, line 2).

8 Rom. Mel,, 26 &' 5-6: 6v Xepovfip ovx 6pq, tovtov vOEovot mAgvpay, / kol VOwWQ
avafAvoeL kal TOV kabowva pov offéoet. Rom. Mel.,, 26 ¢' 2-3: 6€og Yo adtog kat XoAT|v
YEVOAUEVOS &V T@ otaveq / €pn: «TéAog Dmagyel Twv Euwv madnudatwv». Rom. Mel., 27
0"t EAaPe ped” eavtod XoAnV katl 6€og, / Tovg Te HAovg Katl v Adyxny, / tva ) Adyxn
HEV Kat Toig TjAoLs Tov Odvartov / Tewot) e0OUG Kat Tikedvr) T XoAT) / Adnv tov ddtkov
ovvavtjoaoa T douitata d0¢ T/ 6&el 6mep Emiev / 1) Con) kat dvaotaolc. Rom. Mel., 27 (':
kaBopw cov TNV TANYNV TNV e tAevpas. Kosmas the Hymnographer, Canon of Holy
Saturday (Kavwv MeydAov Zappdtov): EE dAoxevtov mooeAbwv / kal Aoyxev0eig v
TIAELEAY, TAXOTOLEYE LoV, [/ EE avThg eigydow TV avdmAaowy/ v tg Ebag, Adap
YEVOULEVOGS... (see AETOPAKHY [1997: 159, wdn €' 78-81]). The Magnificats of Holy Saturday
(Meyorvvagux MeyaAov ZapBatov): MeyaAvvopév oov tax mabniuata, owteg, /
TIQOOKUVOULLEV 00U TOUG TJAOUG, TOV KAAQUOV, [/ Kal TNV AGYXNV KAl TNV VEKQWOLY TV
o1V (see AETOPAKHY. [1997: 220, otaoig o' 40]) and AdEa 1@ otavp@, dd6Ea cov toig TAoLS,
Abye, [ d6Ea @ kaAdpw, T AdyxT cov, / O @v abBavartilels pe, owtrQ (see AETOPAKHE
[1997: 228, otdowc ' 50]). Staurotheotokia (XtawgoOeotokia): x0ANG v yebow TNV
TUKQAV, TV HeT O&ivov moowv (see LTAGHE [1977: 206, no. 70, 8]). mawg UTOpEVELS TOV
OTaEOV, Toug fjAoug kat v AdyxnV; (see ZTAGHE [1977: 208, no. 75, 6]). Adyxn towBév
o TV MAELEAY Kal TEAOG vekpwOévta (see LTAGHE [1977: 209-210, no. 79, 4]) ko v Y’
oLV kaEdiav Kat avT AdY XN TowOeloa AUTING (see LTAGHX [1977: 211, no. 82, 4]).

8 John Chrysostom: Eic trv toumjpegov Avaotaowv: €vioyn d¢ kat ) Adyxn tnv
mAgLEAV, dx TNV €Kk TG MAgvEAGS Tov Adap AngBOetoav yvvaika and Inyalet yoo
alpa kat VOwE €k TN MAevEAS ToL XELOoTOoD, tva kKt TO kB’ WV XEROYQXEPOV TG
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Epigram no. 8

Eig tov dkavOwvov otépavov.
Bpaovg KAAapOG Kl Oeov TANEAS kaxgav.”

Translation

For the thorny wreath
Shameless is the quill that wounded God’s head.

Conclusions

Among the Holy Relics of the Passion of Christ seen in epigrams regard-
ing His crucifixion, we see the thorny wreath put on His head by sol-
diers in order to mock Him and make him look like a fool by calling
Him king of the Jews.”

The title of the eighth and final epigram by John Mauropous (Eig
Tov dkavOwvov otépavov) indicates rather profoundly that the one and
only line refers to the Opaovv (shameless) kaAapov (quill) that wound-
ed the head of God, highlighting the divine nature of Jesus Christ.

It is important to note that this Holy Relic is mentioned scarcely in
epigrams compared to the Holy Relic of the spear as seen in the previ-
ous epigram and, interestingly, no sooner than the 11t century while its

apagtiag anadeln, kat @ aipatt avtod kKabagobduev, Kal TOV TAQAdELTOV
anoA&Pwpev (PG 50, 822). Bishop of Emesa: Eic t0 tdBog tov Xototov: Awx tL 0¢ v
KaEdlov avtoy, 1) €tega péAN dvaykaia, 1) Aoyxn ékévinoe; AnAov 6tL ToUTO TO
HEQOG, €ig O ToLG BdOVTAg O dpic évémniev: €mel €k NG MAevoag 1) Eva éAneon. O
BovAduevog d&¢ Oepameboar TO TOL O@EwS TEAVUA O@eiAet amooyiletv ToD
onAntnotov tov tomov, évla to dfyua memointal "Hv yovv avaykaiov magaoyetv
mAgvoav avtl TAevag, tva émaAnOevor), Omeg eimev: «Tdov ThvTa TeTéAeoTa.
(See WEYTOIKAX [1991: 195]).
% STERNBACH (1897: 160 [no. VI]); VAssIS (2005: 349).
91 Matt. 27, 29 (kat mAéEavteg otépavov €€ dkavOwv EmEONKav EML TNV KEPAAT)V aUTOD
. &vémalov avt Aéyovtes: xaige 6 Pacidevg twv Tovdaiwv); Mark 15, 17-18 (kai
&vdvovoLy avTOV MoEELEAY Kal megLTiféaoty avte TAéEavteg dkdvOvov oTépavoy,
kal NoEavto acmaleoBat avtdv- xaige 0 BaciAels twv Tovdaiwv); John 19, 2-3 (kat ot
ottt mMAEEavTeg oTépavov EE akavOv EmEONKav avTov T KePAAT), Kal (UATIOV
TIOQPLEOVV TEQLEPAAOV AUTOV Kkat EAeyov: Xaipe O Bacitele twv Tovdaiwv).
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appearance lasts till the last quarter of the 14* century.”? It is also notable
that epigram makers have not composed a full epigram in honor of the
thorny wreath, unlike John Mauropous who is the exception to the rule
here. On the contrary, we see epigrams mentioning the thorny wreath as
part of a shrine that contains a variety of Holy Relics such as the chla-
mys, the shroud,” the tunic, the blood,** the swaddling clothes and the
nails.”® Finally, the same scarcity of this Holy Relic compared to other
Relics such as the spear (and nails) is met in hymnography (for example
in the Magnificats of Holy Saturday [= MeyaAvvagiax tov MeyaAov
Yappatov]* and in Staurotheotokia [= XtavpoOeotokia®]) and in hom-
ilies of the Fathers of the Church.”

Remarks

Taking into consideration the eight epigrams by John Mauropous in-
spired by the cross and the crucifixion, the following remarks can be
made: according to the titles of the epigrams, two of them refer explicit-

92 Meoapitng 00 olkétng motog Aéwv, / TNV o1V KEQAAT|V €V OTéPEL XQUOoRQYLQOw. /
TV mELV akavOooTeENTOV D00 KaAAUvVw: / T0l¢ TiwTATol de AaumeUvw Aibolg /
pvnunv aAnon tov ABootpwtov @éowv (Anonymous, 13t-14th century: SPINGOU
[2013: 76, no. 74, lines 9-13]). In these epigram lines, dedicated to the crucifixion, we
observe a beautification of the former thorny wreath with precious gems upon the
order for the making of the icon (possibly a member of the clergy as indicated by
olétng motog) in memoriam of said event in Golgotha.

% Dopelc xAapvda kat otépoc vikwv mA&vnv (Anonymous, last quarter of 14t
century: KOTZABASSI-PARASKEUOPOULOU [2007: 219, A 29]).

% Xitwv, xAapvg, Aévtiov, Evdvua  Adyov, [/ owdwv, AVOgov, oTépavog
NkavOwpévols (Anonymous, 12th —13th century: RHOBY [2010: 283-285, no. Me 98; 517,
fig. 78, lines 1-2).

% "BEoxnka Xouotol omaQyavwy UkQov péog, / fAwv éyw 08¢ tv oefaoctwv Tt
TUQOog, / CwnVv kayw T0 BADOAV aipa 1@ kKOOUW, /| 0Tépoug akavOivov d¢ Kayw
Tunpa T (Anonymous, 13t century: RHOBY [2010: 178-179, no. Mel6]).

% MeyaAvvagux 100 MeyaAov Zaffatov, otaois B, 29': Ltépavov, XQLoTé, tov
axavOwov mepumAexBévta / of) ) kepaAn évatédnrav / Tovdalag 6 mapdvopog
Aaoc. (See AETOPAKHE [1997: 226]).

97 XAapvdor xAetng mopguoav obv dkavOivew otégel (see ZTAGHE [1977: 207, no. 74, 4]).
9% Bishop of Emesa in his sermon Eig t0 ma0oc tov Xgiotov (see WEYTOIKAL [1991:
190-191, § 10, 156-157]) says: Ev 1@ otavp@ peta 00D €0ti, XOATV €mtev, OTL oL 0VX
Emeg, axavOag €0tépon, dU wv oL oLk EoTéEOng.
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ly to the crucifixion (Eic tv otavowowv -epigram no. 1- and Eig
OTAVEWOLV XQLOT)V -epigram no. 2), three refer to the true cross (Eig v
O1knVv T0L TIHiov EVAOL TOL PaciAéws XpLoTov - epigram no. 3, Eic 10
tipov EVAov-epigram no. 4, and Eic tov otavpdv-epigram no. 5), one
refers to the spilt holy blood of Christ (Eic t0 &ylov aipa-epigram no. 6)
while the remaining two are devoted to the Holy Relics -one to the spear
(Eic v Adyxnv-epigram no. 7) and the other to the thorny wreath (Eig
TOV aKkAvOLvVoV oTépavov-epigram no. 8).

Morphologically speaking, the majority of epigrams consists of few
lines following the corresponding tradition of the Byzantine epigram® and
its particularities in being brief, precise, consistent, and essential.!®® Specifi-
cally, the five epigrams are one-liners, one is a three-liner, one is a six-liner
and just one comprises a total of 33 lines, being the exception to the rule.

As per the meter of the lines, the composer follows the rules of the
Byzantine dodecasyllabic line; this is a purely Byzantine line based on
the ancient iambic trimester, thus consisting of twelve syllables.!!

Still, in the composition of his lines, his ancient Greek education is
made clear but also his fine ability to skillfully use literary means, such
as the ones we see in rhetoric and ancient Greek tragedies. Therefore, he
does not hesitate to incorporate rhetorical questions and exclamations in
his epigrams, keeping the meter in his line, proving yet again his skill in
composing metric lines.

As for the individual topics or better yet the patterns that arise from
the epigrams such as the metaphorical mapping of the crucifixion as
sleep, Christ as light, the cross as spear, as salvation of the souls of the
faithful and as the one that gives and provides power to the Byzantine
emperors, we notice a deep influence of the holy texts, as well as excel-
lent knowledge of ecclesiastical hymns and sermons on the part of the
epigram maker, something that is confirmed by the use of related words

9 One of the most representative composers on one-line and two-line epigrams re-
garding the cross is Georgios Pisides in the 7th century and Theodore of Stoudios in the
819t century. Following are John Geometres in the 10t century (mostly for the holy
relics of the Passion) and many subsequent anonymous epigram makers.

100 HORANDNER (2017: 79-80).

101 On Byzantine dodecasyllabic verse, its structure and features see MAAS (1903);
LAUXTERMANN (1998); RHOBY (2011); HORANDNER (2017: 52-55).
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and phrases. This deep knowledge of Christian literature is of course
justifiable given the ecclesiastical background of Mauropous as a bishop.
Conclusionally, keeping in mind all the above, it would not be an exag-
geration to say that John Mauropous with his multifaceted work (epi-
grams among others) is a bright scholar figure and one of the most
prominent spiritual personalities of his time.
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