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Serving the Patris in the Roman Empire: Civic Patriotism in Basil of Caesarea, the Emperor Julian,
and Gregory Nazianzus — Thomas Robert Langley, August 14", 2021.

This thesis is a study of civic patriotism in the fourth-century Roman Empire in the East. Civic
patriotism is often viewed as dead or irrelevant in late Antiquity. This thesis argues that civic patriotic
language remained a powerful force, being endorsed, adapted and contested by a variety of elite
thinkers, three of whom this thesis studies in detail. The thesis employs the methodology of a

‘language of politics’ to model this process of adaption, redefinition and contestation.

In particular, this thesis demonstrates that Julian and his Christian contemporaries addressed similar
theological and political concerns and were part of the same debates — though providing different
answers. At times, Julian’s position on civic issues was closer to either Basil or Gregory than either of
the two Christians were to each other. Religious allegiance thus did not entirely determine the
intellectual positions even of committed late-antique religious reformers. Structurally, this thesis
examines civic patriotism from three angles: a secular political language, a foil for religious

reformers, and a way of linking local belonging and religious allegiance.

Firstly, elites adapted the language of civic patriotism to the new political circumstances of the

expanded late Roman state. They refashioned service to the patris as participating in elite networks
and promoting local men to government office, advertised in literary culture through letters, poems
and panegyrics. This effort was cross-confessional. Julian’s enthusiasm for civic patriotic language,

rather than an anachronism that, reflected mainstream fourth-century political culture.

Secondly, however, ascetic and universalist ideas springing from contemporary philosophy offered
significant challenges to the place of civic patriotic language in elite political thought. Basil and
Gregory adapted civic terminology to describe heavenly, ecclesiastical, and monastic belonging. As a
result, earthly patris had to be rejected entirely. By contrast, while Julian shared some of their

theological assumptions due to his theology he did not reject the patris outright.

Thirdly, Basil, Julian, and Gregory attempted to combine these attitudes by elaborating a
‘spiritualised’ vision of civic patriotism. They claimed civic patriotism either for Christianity or for
Neoplatonic paganism, redefining civic identity and rewrite elite obligations to encourage citizens to
view their patriotic and religious duties as identical. This spiritualised form of patriotism had

substantial later influence on the culture, politics and society of the medieval Christian world.

Overall, this thesis showcases the continuing significance of civic patriotic language in late Antiquity,

and the productive tensions it fostered in political thought, practical politics, and religious culture.
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For Julian, I use Nesselrath’s 2015 edition of the works written as emperor as my first point of
reference on textual questions, followed by the Budé editions of Bidez, Lacombrade and Rocheforte.
Because Julian’s works are divided conventionally into sections of a few lines per section there is no
need to supply page numbers. The sole exception is that of the most recently discovered letters: in
that case | give a page reference to Joseph Bidez and Franz Cumont’s 1922 edition. With Basil,
Gregory and others | supply a page or column reference to the most modern edition alongside the
conventional chapter number for greater precision, although some (usually briefer) texts are not
divided by chapter. Although I endeavour to cite the most modern edition of a text this sometimes
means falling back on the Patrologia Graeca — particularly for Gregory’s poems, which with the
exception of his Vita sua, Poemata arcana and epigrams are referred to by the numbering in Migne.
When discussing texts in the body of the thesis | use an English translation of the title, with Latin in

the footnotes (and abbreviations).
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citing a text from a translation (including facing translations) that is not including in the list of
frequently cited texts listed below and not itself a new edition of the original text, ‘trans.” is used as an
indicator.

Certain very frequently cited texts are not cited by the author-date method, but rather by author,

volume number (if applicable) and page number (eg. Wright 3.153). These include:
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Introduction

Sunt autem optimae curae de salute patriae, quibus agitatus et exercitatus animus uelocius in hanc
sedem et domum suam peruolabit. ‘The best concerns are those concerning the safety of the
fatherland [patria]; the soul which is aroused and exercised by them will fly more swiftly to [heaven],
its seat and home.”* Cicero’s enthusiastic support for the patriotic uita activa in his On the
Commonwealth found its natural conclusion in these final lines of the famous Dream of Scipio. The
Dream was an account of the afterlife of the virtuous man reminiscent of Plato’s Myth of Er, and
enjoyed wide influence in the Latin Middle Ages through the commentary of the early fifth-century
aristocratic antiquarian and former praetorian prefect Macrobius.? Stressing that law and justice were
necessary to constitute a res publica,® Cicero emphasised that divine rewards were especially
forthcoming for those who had served their fatherlands. ‘Nothing is more pleasing to that leading god
who rules the whole world than those councils and assemblages of men associated through law which
are called states.”® Yet although it was through Macrobius’ commentary that the Dream of Scipio
survived, Macrobius was no slavish imitator of his Tusculan forebear. Although Cicero had elevated
the uita actiua in his work, Macrobius assigned equal places in the heavens to contemplative
philosopher and vigorous statesman alike.® In lauding the importance of philosophy, Macrobius
embodied the conventional view of the late-antique elite, which held that education and philosophy

were core prerequisites for a ruler effectively to serve his patria.

Yet even as Macrobius penned his final sentences, others were entertaining alternative visions
of heaven and earth. In his monumental City of God, Augustine of Hippo adumbrated the
impossibility of a true commonwealth existing on earth. Uera autem iustitia non est nisi in ea re
publica, cuius conditor rector que christus est: ‘true justice, however, does not exist other than in that
commonwealth whose founder and ruler is Christ.”® Directly responding to Cicero’s outline of a just
commonwealth, Augustine denied that God would reward Rome’s rulers in the afterlife. The
Romans, Augustine explained, had already received the reward for their virtue in the possession of a

great earthly empire.” Service to the earthly commonwealth, rather than earning a place in Heaven,

! Cicero, De republica 6.29 (Ziegler 1969, 136).

2 The identity and historical position of Macrobius has been long debated; for his identification with the
Praetorian Prefect of 430, which | find convincing, see Alan Cameron 2011, 231-72; see in support, Consolino
2014. For a sketch of Macrobius’ subsequent medieval influence, see Lewis 1964, 60-9.

3 Cic., Rep. 2.70 (Ziegler 1969, 80), cf. Rep. 3.43-5 (102).

4 Cic., Rep. 6.13 (Ziegler 1969, 128), cf. 1.12 (9). For the priority of the active over the contemplative life, see
Rep. 1.2-3 (3-4), 1.8-11 (6-8), 5.7 (119).

° Macrobius, In somn. 1.8.6-9 (Willis 1994, 37-9), 2.17.4-12 (151-3).

& Augustine, De civitate Dei 2.21 (Dombart, Kalb and Divjak 1993, 83).

7 August., De civ. D. 5.15 (Dombart, Kalb and Divjak 1993, 221-2).



was a merely temporal duty.® Yet Roman devotion was nonetheless impressive. ‘We [Christians]
who are citizens of so great a fatherland, therefore, should not look upon ourselves as having
accomplished any great thing if we have performed some good works... for the Romans performed
such works and underwent such evils for the sake of a country [patria] which they possessed
already.”® As such, the ancients stood as examples of civic patriotism to be admired, even if they had

served the wrong patria.*

The sense of a passage from secular to spiritual patriotism, and from the earthly to the
heavenly city, had a long afterlife in the study of late Antiquity.” In Edward Gibbon’s The History of
the Decline and Fall of the Roman Empire, this decay of patriotism was a root cause of the
transformation and disruption of the ancient world.> On the one hand, it reduced public support for
the Empire,* while on the other it redirected energy and attention to the Church.** Almost a century
later, the same concerns animated the reflections of Numa Dennis Fustel de Coulanges. In his
magisterial 1864 analysis of the Classical city, Fustel de Coulanges argued that the ancient woA1g had
been founded on an equation between local cult and civic pride.® This settlement was disturbed by
the doctrinal and moral orientation of Christianity. ‘Les sentiments et les moeurs se sont alors
transformés... toutes les vertus n’ont plus été comprises dans le patriotisme ; car I’ame n’avait plus de
patrie.”*® Though Fustel was not necessarily condemnatory, viewing the polis as a social formation
whose natural life was at an end,*” his analysis nonetheless propounded a substantial gulf between

Christianity and what had come before.

Though sharing with Fustel the sense that religion, civic consciousness and urban identity
were deeply linked, Max Weber’s account of the city took a distinctive direction. Despite Finley’s
emphasis on the consumer/producer city paradigm,*® the distinction between consuming and

producing cities is not the only element in Weber’s analysis.® Rather, Weber also emphasised the

8 Markus 1970, 53-6.

 August., De civ. D. 5.17 (Dombart, Kalb and Divjak 1993, 223).

10 Markus 1970, 56-8.

1 For a survey of other classic treatments of Roman patriotism, see Kapust 2020.

12 For an exposition of Gibbon’s theory of virtue and decline and its wider eighteenth-century context, see
Pocock 1976.

13 Gibbon 1781, vol. 111, 635-6. For Womersley’s modern edition, see Gibbon 1996, 513.

14 Gibbon 1781, vol. 111, 632-3; Gibbon 1996, 510-11. Gibbon did view early Christianity as reflecting ‘a spirit
of patriotism, such as the first of the Romans had felt for the republic’ (487) — see further 490, 491, 493.

15 Ch. 3.13-14 Fustel de Coulanges 1866, 251-61 (See also Fustel de Coulanges 1980, 190-7).

16 ‘Feelings and behaviours were now transformed. .. all the virtues were no longer encompassed by patriotism,
because the soul no longer had a homeland.” Ch. 5.3 Fustel de Coulanges 1866, 518 (Fustel de Coulanges 1980,
387). This interpretation has been echoed as recently as Stroumsa 2005, 156—7. For the importance of caritas
to patriotism generally, see Viroli 1997, 19-24.

17 Ch. 5.3 Fustel de Coulanges 1866, 510-12 (Fustel de Coulanges 1980, 381-20). Compare Runciman 1990.

18 For discussion, see Finley 1977, 317-27.

19 Weber 1922, 589-92, 595-7. The City was published posthumously both separately and as part of Wirtschaft
und Gesellschaft — for the modern Max Weber-Gesamtausgabe edition, see Weber 1999. Weber however
stressed that cities always blended consuming, producing and trading elements: Weber 1922, 515-16.



common characteristics of occidental cities compared to oriental ones. Weber believed that
occidental cities possessed a civic corporate identity lacking elsewhere, accompanied by a mix of
political, legal and institutional autonomy.? ‘Eine Stadtgemeinde im vollen Sinn des Wortes hat als
Massenerscheinung vielmehr nur der Okzident gekannt.”?* This distinct civic consciousness created
the category of ‘citizens’, whose definition in such terms had significant social effects.?? For Weber,
Christianity also promoted abstracted civic identity, dissolving alternatives based on clan or ritual
uniqueness which dominated social formations in China and the Middle East.?® Weber turned Fustel’s
vision on its head: the universalism of Christianity was a necessary prerequisite for the city’s full

realisation.?

This sense of the intimate relation between religious change, civic flourishing and imperial
power continued to drive scholarship on the late Roman period during the twentieth century. In
Mikhail Rostovtzeff’s narrative, the decline of the urban bourgeoisie and the fevers of class warfare
resulted in the creation of an oppressive, anti-civic imperial regime — with Christianity’s rise a
symptom rather than a cause of decline.?® Ironically, Rostovtzeff shared the conviction that social
forces were paramount with the Marxist scholars he opposed — though in their retelling it was end of
the slave mode of production and the rise of the colonate that undermined the exploitative system of
ancient urbanity.?® For other historians such as Francis Dvornik, early Christian and Byzantine
political thought was centred on the idea of the king as an absolute and divinely-inspired monarch,
whose remit exceeded the limits of Roman law and local polis identity alike.?” In a similar long-term
study of history of ideas Shmuel Eisenstadt described the turn of the millennium as an ‘Axial Age’ —a
period in which monotheistic religions arose which rationalised the increasing inter-connection of
different parts of the ancient world.?® As this larger world developed, civic patriotic ideas were

rendered increasingly irrelevant.

20 A major theme of Die Stadt but see, for example, Weber 1922, 522—7. For a similar observation of the
outsize importance of the consumer city debate in scholarship on the Ancient world, see Lomas 1997, 21-22;
critiquing Weber’s emphasis on institutions, Zubaida 2006.

21 <A municipality, in the fullest sense of the word, was known as a mass phenomenon only in the West.” Weber
1922, 522.

22 \Weber 1922, 527-39.

2 Weber 1922, 531-2. Contrast later conflicts between ecclesiastical and lay interests: Weber 1922, 581-2.

24 \Weber thus finds it somewhat difficult to account for the existence of local spiritual patrons in Ancient or
Chinese cities given the importance of local civic saints in Christianity: Weber 1922, 532-4.

% Rostovtzeff 1926, 452-3, 459-63, on Christianity 486. For comment, see Bowersock 1974.

%6 Classically in Anderson 1974, 90-100; de Ste. Croix 1981, 465-74. More modern historiography in this
tradition no longer connects the growth of large estates and semi-servile peasantries to the decline of towns,
though seeing this process in terms of the formation of a trans-imperial aristocracy of service — Banaji 2016, 54;
Sarris 2004, 2904, 303. For the relationship between aristocratic oikoi and urban notables, see Haarer 2015.

27 Dvornik 1955; 1966, 659723, esp. 683-92. For Byzantine rulers as possessing ‘absolute power’, see also
Dagron 2003, 156; contrast Kaldellis 2015, 2018, who argues that Byzantium can be understood in ‘republican’
terms.

28 Eisenstadt 1982; somewhat anticipated in Eisenstadt 1963, 67-8. For a more modern account emphasising
these developments, see Fowden 1993; compare the ‘empires of faith” model of Sarris 2011.



Yet it was A HM Jones’ account that was the most influential on Anglophone scholars.
Synthesising political, religious, intellectual and socio-economic factors, Jones offered a strident
vision of the decline of civic sentiment which linked patterns of civic spending, administrative
reforms, religious changes and the end of urban self-government.*® Although more moderate than
Rostovtzeff, Jones was still pessimistic. Civic patriotism by the fourth century decayed with
municipal autonomy: ‘as its object sank to be a mere organ of local government, the emotion
gradually died of inanition’.* Christianity was merely a cry of despair against the fading of local

political life: ‘it had no positive political doctrine to offer and propounded no ideal of civic duty’.*

Jones’ broader arguments did not go unchallenged. In his own time, an influential French
tradition of epigraphic scholarship made arguments for significant urban continuity,® while Jones
himself moderated (though did not reject) his conclusions in his Later Roman Empire 284-602: A
Social, Economic, and Administrative Survey, which was published two decades later.®
Subsequently, the development of late-antique archaeology and further investigations of urban affairs
would further undermine the case for monolithic views of decline.3* Yet the view that civic patriotism
decayed still informs some of the period’s most important contemporary scholarship. As part of his
picture of the increasing morbidity of the late-antique city, Wolf Liebeschuetz draws attention to the
decline of local loyalties which occurred after the Greek poleis lost their independence. ‘By Late
Antiquity civic patriotism had become a very weak emotion, and no sense of active loyalty to the
Roman state... had developed to replace it.”*® Liebeschuetz’s appraisal was founded, like that of
Jones, on the belief that the expansion of the Roman state had undermined local elites’ investment and
opportunities in local politics. The broader thesis of the expansion of the late Roman state, at the
expense of local civic autonomy, remains a fairly common one — for good reason. As | will discuss in
more detail in the introduction to Part | of the thesis (and sketch here), historians debate the extent and
effects of this change, but the broad picture provided by the surviving texts is reasonably well known.

The imperial regime aspired to greater legislative control and governmental power, and to bind its

29 See Jones 1940, 205-8, 248-50: revealingly, he ended his account of the Greek city with a lament for civic
patriotism, thus 299-304.

30 Jones 1940, 251.

31 Jones 1940, 304.

32 Robert 1948; Chastagnol 1979, 90; though see the view that late Antiquity still represented a decline in
Lepelley 1979, 292; though see also Lepelley 1996b, 61.

33 Jones 1964, 737-63, esp. 757, where civic patriotism is presented as dying rather than dead. See on this L.
Lavan 2007a, 167.

34 The literature here has exploded in the last few decades; for reviews, see L. Lavan 2001; Grig 2013; Mark
Humphries 2019. Some of the more important books, articles and collections of essays on the late-antique city:
Wickham 1984; Ward-Perkins 1984; papers in Dagron 1984; H. Kennedy 1985; Whittow 1990; Rich 1996;
Brogiolo and Ward-Perkins 1999; Brogiolo, Gauthier, and Christie 2000; L. Lavan et al. 2001; Laniado 2002;
Bowden and L. Lavan 2003; Rapp 2005; Krause and Witschel 2006; Saradi 2006; Grig and Kelly 2012;
Esmonde Clearly 2013; Jacobs 2014b, 644—78; Rapp and Drake 2014; Dey 2015; Zuiderhoek 2016, 167-85;
Lenski 2016; Rizos 2017; Underwood 2019.

% Liebeschuetz 2001, 403. For criticism of his association of Christianity with this development, see L. Lavan
2003, 708-9; Michael Whitby 2006, 456-9.



10

elites into trans-regional networks of power and patronage.®® Civic patriotism, by implication,
suffered a corresponding decline.

Taking the vantage point of religious and political culture, the influential historian Peter
Brown has likewise argued for the replacement of Classical civic patriotic ideas of community with
universal and religious visions of belonging. In Brown’s model, however, this anti-worldly stance
was tempered by an Old Testament rhetoric which was well suited to the increasingly hierarchical
character of Roman government and society.*” Brown seems to have drawn inspiration from Michel
Foucault’s thesis on the development of ‘governmentality’, which the French philosopher defined as a
new attitude towards politics as the management of individuals who were the objects of the state’s
supervisory power, which he thought was absent in Greek political thought.*® The pastoral metaphors
of Christianity, inherited from biblical Israel, were a key step in creating this mindset in the West,
which also signalled a transition from civic modes of thinking.*® At the very least, this managerial
paradigm of authority accords well with Brown’s sense of the Roman Empire’s late antique

transformation.

Brown’s later work captured this change in the idea of a transition from euergetism to charity,
for which he drew on the more immediately significant works of Paul Veyne and Evelyn Patlagean.*’
For Brown, a city-focused paradigm of giving which expressed horizontal power relations between
giver and receiver was replaced by a vertical one, founded on religious considerations. ‘The bishop’s
pastoral love for his flock,” Brown argues, ‘was no more than a specific, localised manifestation of the
inexhaustible love of God Himself for all humankind. Even in his own patria, the bishop’s love was
not cramped by civic boundaries.”* By contrast, for the quintessential ancient North African
benefactor, ‘it was enough for him to love only the city of Lepcis Magna, and, within Lepcis Magna
itself only the clearly defined core of the city, which consisted of his fellow-citizens’.** In this latest

vision of late-antique transition, Christianity and imperial power are closely intertwined, producing

3 See discussion of this historiography in Part | pp. 22-5.

37 The argument was developed in a string of publications from the late 1980s onward: Brown 1992, 152-5;
Brown 2002, 68-73, 108-12; Brown 2012. Foreshadowed in the anti-civic attitude of Christianity regarding
sexuality argued in Brown 1988.

38 Foucault 2009, 122-47.

39 Foucault 2009, 135-56. For Foucault, indeed, Gregory Nazianzus’ writings on priesthood were key in
creating this new political culture — see 150-1.

40 Patlagean and Veyne’s separate formulations of the charity/euergetism split remain highly influential: see
particularly Veyne 1976, 44-67; Patlagean 1977, 181-96. For Brown’s acknowledgment of this lineage, see
Brown 2002, 6-7.

41 Brown 2012, 504.

42 Brown 2012, 505. Brown’s model is more subtle than Liebeschuetz’s, in that he sees this as the general trend
of the age rather than indicating that civic patriotic ideas were already dead, but this argument nonetheless
requires him to awkwardly squeeze the vibrant civic sentiments he identifies as present even in the sixth century
into this paradigm of a dying ideal.
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results inimical to the civic ideas of the high Empire. The decline and fall of civic patriotism, then,

remains as vital an element of Brown’s account as for Gibbon and his successors.

There is one place, however, where scholars have noted the presence of civic patriotism in late
Antiquity. It has long been recognised by scholars that the emperor Julian, called ‘the Apostate’ by
Christian writers, was interested in the welfare of cities.*® His attempts to revive the curiae and
restore civic lands have in turn been linked with his more republican self-presentation, and his desire
to prosper traditional Greco-Roman cult. Frequently, all of these measures have been viewed as part
of reviving Classical civic patriotism in politics and religion — and therefore as anachronistic attempts
to reverse the tide of history.** More recently, Julian has been presented as more typical of his age.*
This argument has been made effectively by Susanna Elm, though it is telling that Julian’s civic
patriotism takes a backstage role even in her analyses, which concentrate on Julian’s ‘Vision of
Rome’.** ‘Modernising’ Julian, it seems, entails stressing this universal vision, with local patriotism
an awkward remnant. Meanwhile, those historians who have identified civic patriotism in Christian
writers like Basil of Caesarea and Gregory Nazianzus have seen it as a classical holdover, part of an

educated discourse of paideia unrelated to their religious convictions.*’

As such, Julian and other pagan patriots now fit uneasily into this picture of civic patriotic
decline. Current scholarship emphasises that they were very much products of their time and not
struggling in vain against it, but this presentation has not been extended to their view of civic
patriotism. Neither have Christian statements of civic patriotism — which often run directly against
the same authors’ more universalist ideas — been fully explained. As a result, civic patriotism
occupies a conflicted position in late-antique historiography. Certain metanarratives of the period rely
on or presume its decline, even as other more recent historiographical innovations imply in turn that it

ought to be more vibrant. As such, my aims in this thesis are to document the continuing uses of

43 Given the loaded connotations of apostasy I will usually refer simply to ‘Julian’ or ‘the emperor Julian’. I
term his religious beliefs ‘Neoplatonic paganism’ or ‘traditional religion’.

44 Cochrane 1940, 273; Dvornik 1955; Tenekrides 1958, 354; Dvornik 1966, 659-66; Liebeschuetz 1972, 12-13
(though interestingly Julian hardly features in his Decline and Fall of the Roman City, perhaps due to that
work’s focus on the fifth and sixth centuries); Browning 1975, 132-3, 150-2, 164-6; Bowersock 1978, 72-3;
Bowder 1978, 103-6; Athanassiadi 1981, 98-112; Bonamente 1983, 39-43; 95-6; Millar 1983, 95-6; Van Dam
2002, 166-8; Bransbourg 2009. Less judgementally in Rosen 2006, 303. For a recent reiteration of these views
in relation to the Misopogon, see Hartman 2017; contrast the sensitive treatment of Julian’s ideas and self-
presentation in Van Hoof and Van Nuffelen 2011.

45 Marcone 1998; Tougher 2007; papers in Schafer 2008; papers in Tougher and Baker-Brian 2012; papers in
Wiemer and Rebenich 2020; on councils specifically, see Hughes 2018, 159. For pagan elites more broadly, see
Watts 2015. For influences in philosophy and religion, see A. Smith 1989; R. B. E. Smith 1995; papers in
Schéafer 2008; Gassman 2020; though see the powerful critique of the ‘pagan reaction’ thesis in Alan Cameron
2011, 93-131. For surveys of the historiography, see Kaegi 1965; Greenwood 2021, 10-16.

46 The most significant being her monograph, Sons of Hellenism, Fathers of the Church: The Emperor Julian,
Gregory Nazianzus, and the Vision of Rome — EIm 2012b.

47 Kopecek 1974; Forlin Patrucco 1982; 1983; 1985, 198-203.
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patriotic language, to explain its function in late Antiquity, and finally to suggest how a more vibrant
civic patriotic political thought changes our narratives of the period.

With that said, this thesis is firmly addressed to the study of Ancient political thought. It does
not (and could not within the confines of 80,000 words) offer a more general analysis of civic
patriotism as socio-economic or urban architectural phenomenon, and nor does it engage at length
with epigraphic and legal evidence — though it makes observations on these elements in support of its
main argument. Those materials and themes, like so many others, deserve a fuller treatment of their

own.

I will begin, however, with a definition. Put simply, what was civic patriotism?
Fundamentally, it was a simple ideology, focused around the related but distinct terms wéXig and
natpig — “city” and “fatherland” or “native land”. Firstly, it was ‘civic’: it held that life in cities, as
residents of a wolic, was in some way the normative condition for human beings. As Aristotle had
famously posited, humans were social beings and created associations beyond the family in order
fully to realise their humanity; they were rational beings and the arts, crafts, services and architecture
of cities were the natural products of their rationality.*® | do not intend by this designation the
narrower sense of ‘civic’ as an autonomous political formation governed by citizen participation,
though that narrower meaning does also apply to a limited extent. By ‘civic’, I refer to the
commitment to the city as a social formation which nucleated core social functions — economic
production and exchange, mass habitation and entertainment, governance justice and minting,
religious cult and organisation — and which was theorised to be a natural and superior arena for human
activity. This is essentially a hybrid of economic/demographic and cultural/political definitions of
civic status. Though cities were the Ancient world’s paradigmatic unit, this status was not a given.
The aristocratic estate, the palace, the monastery or the emporium emerged as distinct types of centres
in the post-Roman West and in frontier societies like Armenia, while in the East Constantinople
became so significant at the expense of lesser urban centres that Byzantium has been likened to an
‘imperial city-state’.** The aggregation of political, social and economic functions to a single type of
settlement is thus not a given.>® Neither has been idea of the city only been applied to such
settlements in historical societies. The language of nolig was turned to embrace scholarly
communities, churches and monasteries, posing both abstract and concrete challenges to the

dominance of traditional understandings of the city.>* While the city ultimately maintained its place

48 Arist., Pol. 1.2. 1252A-53A (Aubonnet 1960, 13-15).

49 For Constantinople and civic identity in middle Byzantium, see Haldon 1999; Magdalino 2011, 43. On
urbanism and new settlement types in the post-Roman West, see Barnish 1989; see also on emporia Wickham
2005, 681-92. Compare definitions of urban status in early medieval scholarship as discussed in Biddle 1976,
100.

%0 Thus in the fifth century, fortress-towns and villages expanded at the expense of the traditional oA — see
Dagron 1987; papers in Rizos 2017.

51 Schofield 1991, 57-92; Rapp 2014.
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in the thought-world of post-Roman and Byzantine society, this was not for lack of challengers.> Its

survival requires explanation.

Secondly, it was ‘patriotic’. This meant that one owed a special duty to the place of one’s
birth — the matpic, or patria in the example from Cicero quoted above.*® This term connoted both
native city and native land, as in both Greece and Rome a city and its territory formed part of the same
unit.>* Although it was possible to employ motpig to refer to a territory without a city, even when it
was used in this more limited sense matpic was nonetheless replete with associations to city and
civility. Patriotism did not need to be directed at the town of one’s birth — people might develop
bonds of affection for places in which they had spent significant time and come to treat them as their
notpideg. Nonetheless, the link to birthplace was pre-eminent, exhibited by the frequently casting of
the matpic as a parent (particularly a mother), demanding the same standard of instinctive, natural
devotion from its citizen children.>® The noMc-natpic was paradoxically both strong and weak.
Theoretically, its corporate longevity could far exceed that of the individuals who comprised it, yet it
was incapable of acting for itself, requiring the human agency of its sons and daughters.>® If mo\g
belonging was the rational, intellectual mechanism of the ideology, matpic was thus its emotional
core. The attraction of matpig was the gut and instinctive affection for the familiar, compared to the
intellectual endorsement of urban living as the arena of human flourishing and the gallery of

mankind’s technical, artistic and scientific accomplishment.®’

As such, though oig and matpic were usually allied (and often synonymous) in Classical
discussion and in late Antiquity, this was not a logically necessary conjuncture.®® The approval of city
life is possible without patriotism for any particular town, while one can display patriotic affection for
a country, a sports team or a university without needing to involve a city.>® The late-antique rhetor
Libanius, for instance, wrote of a governor’s task as ‘aiding the cities’ without thereby invoking

patriotic affection for other urban centres.®® Nonetheless, moAig and matpic seem to have broadly held

52 On post-Roman urban ideals, see Lepelley 1996a; Callu 1996; papers in Brogiolo and Ward-Perkins 1999;
extensive discussion in Saradi 2006, 49-146; papers in Speed and Sami 2010; on the Roman ideology of
urbanism, see Lomas 1997; Revell 2009, 44-54. Grig 2013, 566 notes late-antique urban ideals as a relative gap
in historiography.

%3 For discussion of the idea of the natpic before late Antiquity, see Sebillotte 1999; papers in Berns 2002;
Heine Nielsen 2004; Muccioli 2006.

%4 Finley 1977, 306—7.

%5 Van Nijf 2014.

%6 Plut., Mor. an seni 792E—F (Hubert 1957, 45). Tenekrides 1958 discusses two examples of the idea of the
city’s immortality, one from Isocrates and one supposedly from Julian (Ep. 28, Bidez-Cumont 198), though as |
note in ch. 1 n. 8, this letter is probably misattributed.

57 On caritas patriae in the Roman context, see Viroli 1997, 19-21; on the emotive character of the Greek civic
ideology, see Van Nijf 2014.

%8 Ando 1999, 9-10; Heine Nielsen 2004, 70-4.

%9 Compare Haldon’s characterisation of Middle Byzantine provincial identity as unconnected with local civic
identity — Haldon 1999, 19-20.

60 See for instance Lib., Ep. 438 (Foerster 1.431-2), 549 (1.512-13), 779 (1.702-3), 1188 (2.273-4).
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together in much late-antique discussion. Indeed, so useful a model was it that it begged for pious
emendation, with Augustine’s injunctions to the ‘citizens of so great a fatherland [ciues tantae

patriae]’ that they prove themselves worthy of the heavenly civitas Dei its enduring result.

Given the manipulation and redefinition of civic patriotic concepts alongside their outright rejection
or straightforward adoption, I intend broadly to apply the methodology of ‘political language’ as
developed by the “Cambridge school” of the history of political thought.®* Rather than focusing on
the history of ideas as trans-historical phenomena essentially constant though time, this approach
prefers to concentrate on the expression and redefinition of terms like liberty, justice and so on in an
attempt to recover their meanings in particular historical contents.®> In one notable example, the
historian Quentin Skinner charted the change in the referents of the term ‘liberty’ in early modern
English thought, to argue for prevalence in the seventeenth century of a ‘republican’ notion of liberty
defined by an attachment to personal virtue, non-domination by superiors and the safety of the
‘common weal’ that was subsequently eclipsed by new, classical liberal definitions of liberty.®* As a
result of this emphasis on the historical and contingent definitions of concepts such as liberty, ‘what
was formerly known as the history of political thought... is now more accurately described as the

history of political discourse’.®*

Such an approach offers several advantages when applied to late Antiquity. As historians of
the period know all too well, continuity of terms can often mask real change in their meanings.
Particularly in a conservative political culture, innovations are best introduced by using existing terms
in new ways rather than by propounding new, unfamiliar ones,® although contesting the terms may
also be an important element in political debate.%® This is particularly useful in the civic patriotic case
when considering that the basic vocabulary of the noAg and matpig dated back at least to the Classical

era.’” These redefinitions are best effected by justifying innovation by reference to those elements of

51 Pocock 2009b; Q. Skinner 2002; see the summary in Tully 1988b. Pocock notes that historians more properly
might refer to ‘sub-language’ ‘register’ or ‘discourse’ — nonetheless, ‘language’ as the prevalent and understood
term in this field has the advantage of convention and common understanding.

62 Expressed in an extreme form in Quentin Skinner’s denial that ‘perennial problems of philosophy’ even
existed in Q. Skinner 1969, 50; a view moderated in Q. Skinner 1988a, 283. Compare Pocock 2009a. A more
moderate focus on the historical context of ideas’ expression, rather than timeless ‘great ideas’ themselves, is
relatively uncontroversial among historians — Skinner has been criticised for merely stating the obvious in
Minogue 1981, 538-44. This stance however has generated opposition from political philosophers — see for
instance Femia 1981. Most of Skinner’s critics focus either on his criticism of traditional ‘great ideas’ schools
of political history or his emphasis on authorial intention: see more broadly pieces in Tully 1988a.

83 Q. Skinner 2012.

8 Pocock 2009b, 87.

8 These sorts of terms (modern examples being ‘democracy’, ‘efficiency’, ‘tolerance’) have an evaluative force:
that is, they carry a moral import which informs and limits their use and thus makes claiming them an important
part of political debate. Q. Skinner 1988b, 122; cf. Tully 1988b, 13.

8 Pocock 2009d, 73-4.

57 G. Kennedy 1985, 505.
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the ideological context the ‘innovating ideologist’” wishes to retain. As Skinner memorably put it,

‘every revolutionary is to this extent obliged to march backward into battle’.%

Connected with this model of how and why terms can be substituted or altered, another
significant advantage of political language methodology is the explanation it offers for why thinkers
sometimes employed ideas and assumptions in certain contexts that they rejected in others. The
works of Christian authors, in particular, often evince a conflicted attitude toward civic patriotic ideas
— they were content to endorse them in essentially secular contexts but extremely critical of them in
writings addressed to more ascetic Christian audiences. This conflict has occasionally prompted
comment, with historians observing the contradiction between lavish statements of concern for the
natpic on the one hand, and attempts to exempt oneself and one’s friends from curial service on the
other.® In the case of pagans like Julian and most famously Libanius, too, one sees this adaptability.”
Political language methodology offers a convincing explanation of these contradictions. If a
discourse is sufficiently hegemonic or prestigious, social actors often employ it even if they do not
entirely agree with it. They must also be seen to follow its dictates: in our case, to act like civic
patriots even without necessarily agreeing with civic patriotism.”* They can do this even while
working to redefine the terms of discussion (for example, defining monasteries as moAeic and Heaven
as the matpic), because different definitions of the same terms may be important in different social
settings. Hence the difference in attitude toward civic patriotic ideas across different media directed

to different audiences.

The third useful feature of a ‘political language’ methodology is its ability to encompass non-
theorised political discussion. Late Antiquity produced few texts that could be described as
straightforward treatises in political philosophy by modern standards, and fewer still dedicated to
civic patriotism. Yet political ideas and terms do need to be expressed in a systematic form to be
worth studying.”® Just because an individual or school did not express a political philosophy by
composing a treatise does not mean that their activity was apolitical or that their political ideas did not
relate in a systematic way.”® Neither does it mean that their ideas lacked influence. ‘Political
thought’ thus suits the loose collection of ideas characteristic of late-antique civic patriotism, and
‘political language’ its terminology. I use these two labels more or less interchangeably, though like
noMg and matpig themselves there are times when it makes sense to use one or the other in particular —

such as when referring to the long-running Christian theological project to dissociate civic patriotic

88 Q. Skinner 1974, 294-5.

89 Vogler 1992, 459-60; McLynn 2006.

70 For the political reasons for Julian’s religious inconsistencies, see Greenwood 2021, 8-9; on Libanius, see
conclusion pp. 148-9.

L Q. Skinner 1988b, 132; 2002, 148-55. Cf. Tully 1988b, 14-15.

2 Pocock 2009c, 15.

3 Thus Dominic O’Meara’s argument for the existence of a ‘Neoplatonic political philosophy’ despite the
absence of any surviving sustained discussion — O’Meara 2003.
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terms (moAg and matpic) from civic patriotic ideas (the importance of civilised urban living, the need
to be loyal to one’s earthly homeland), instead applying them to the city of God and the homeland of

Heaven.”

As for the subjects of the thesis themselves —who were they, why do they matter, and why analyse
them together? In previous years grouping Basil of Caesarea, the emperor Julian and Gregory
Nazianzus together might have seemed highly unorthodox. Julian, after all, is famous as the last
pagan emperor, while Basil and Gregory are noteworthy as Christian theologians, reformers, ascetics,
bishops and writers. If one allows that they are good sources for civic patriotism in late Antiquity,
there might still be thought little in common between them. Yet many elements of their lives
overlapped.”™ First, all were born and grew up in the core territories of the Greek East at around the
same time. Gregory was born c. 329-330 at Nazianzus in Cappadocia, Basil c. 330 in the
neighbouring province of Pontus and Julian c. 331 in Constantinople. All spent a portion of their
childhood in Cappadocia and central Asia Minor — Basil and Gregory because their families were
based there, Julian because he was moved from Nicomedia (or perhaps Constantinople) to the
imperial estate of Macellum in his teens. Gregory’s childhood was the most undisturbed, relatively
speaking: both parents surviving well into his middle age. Contrast Basil, whose father died before he
came of age, and the yet more traumatic experience of Julian, whose mother died while he was an
infant and whose father, oldest brother and collateral male relatives were murdered in autumn 337.7
The episode probably led Julian to despise his cousin, Constantius (337—-361), who had presided over
the massacre as the new ruler of the Empire’s eastern provinces. It perhaps also shaped his animus
against Christianity and complicated relationship with the broader imperial dynasty to which he
belonged. Treatments of Julian have often been overly psychological, however, and this enquiry will

avoid such speculative judgements as far as possible.”’

Though all three were brought up as elite, Greek-speaking Christians, this did not prevent
them from receiving the education in rhetoric, grammar and literature customary for elite boys. From
the mid-340s on, this education would take them to various centres of Greek intellectual culture
around the empire. Basil and Gregory spent some of their teens studying in Cappadocian Caesarea,
where they may have met, before the former travelled to Constantinople and the latter (with his

brother Caesarius) to Palestinian Caesarea and thence to Alexandria. Both however then moved to

74 See, for instance, Philippians 3:20, Galatians 4:22—6, Hebrews 11:8-16; more broadly, Rapp 2014.

75 For the following, | draw on the biographical reconstructions in Athanassiadi 1981; Rousseau 1994;
McGuckin 2001; Van Dam's 'Cappadocian Trilogy' 2002, 2003a, 2003b; Elm 2012.

6 On the massacre, see now Burgess 2008.

7 See for instance Browning 1975, xi—xii; Bowersock 1978, 12-18; Athanassiadi 1981, 20; Van Dam 2002, 99—
100; more sensitively in Greenwood 2021, 23-5, 52-3. Compare analyses of Gregory which see him as highly
emotional (ch. 1 n. 105, ch. 6 n. 58).
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Athens, where they spent an extended period together before returning to Caesarea (Basil in 355,
Gregory in 356). Julian also travelled at around twenty to study in Constantinople, though
transferring to Nicomedia after a year or so. Unlike the other two, however, his time at university
witnessed his (secret) renunciation of Christianity, and his education was itself more disrupted by
political intrigue. Julian’s brother Gallus was made Caesar in 351: the emperor Constantius was
preparing to confront the western usurper Magnentius and needed a subordinate to mind the east in his
stead. After defeating Magnentius in 354, Constantius recalled and executed Gallus on suspicion of
treason. Summoning Julian to the palace in connection with the plot, Constantius kept him there for
most of the year, until Julian was released and went to Athens to study.”® It was there that he met
Basil and Gregory, whence Gregory’s well-known claims of Julian’s twitchy and impulsive manner
derive.” Julian was then recalled in 355 (after less than a year in the city) to court, where he was

made Caesar and sent to Gaul.

By this point, his career had diverged radically from his Cappadocian peers. Julian spent a
successful period as Caesar, during which he defeated the Alamanni and the Franks and restored order
to Gaul. After Constantius requested some of his men for his campaign against Persia, Julian was
proclaimed augustus by his troops in 360. The failure of negotiations with Constantius led Julian to
march against him in the spring of 361, but confrontation between the two was avoided after
Constantius died in October. Julian was thus left as the sole ruler of the Roman world. The next few
months saw the reversal of many hallmark Constantinian policies — ending the prohibition of
sacrifices, reopening temples and restoring their lands, downsizing imperial court and ceremonial,
reducing taxes and checking official excesses, and bolstering cities and their councils. Though many
of Julian’s measures were conventional and symbolic rather than innovative or revolutionary,® his
reign did mark a decided shift against Christianity. Though individual Christians were prominent at
court, Julian’s rhetoric and decisions in office displayed a marked favour to his co-religionists, in a
similar manner to Constantine’s.2* These policies occasioned a variety of reactions, many negative,

though they never had the chance to be comprehensively tested: Julian died invading Persia in 363.

Basil and Gregory, meanwhile, became prominent Christian intellectuals and leaders. Basil
spent a decade establishing his credentials as ascetic, polemicist and philanthropist in the 360s before
attaining the metropolitan see of Caesarea in 369 or 370, spending an active and influential episcopate

before dying between late 377 and early 379.2 Gregory’s moment of glory would come somewhat

8 The circumstances of this study are debateable. Greenwood 2021, 9 suggests that Constantius 11 and Julian
were enjoying reasonable relations although Julian remarked in his Letter to Themistius that ‘everyone thought I
was fleeing [the court]” during his study in Athens (Ep. ad Them. 260B).

9 Gregory, Or. 5.23 (Bernardi 1983, 334-6).

80 Schmidt-Hofner 2020.

81 On Julian as consciously reversing the policies of Constantius and Constantine, see Greenwood 2021, 37-40.
82 There is some controversy on the precise date of Basil’s death — see Booth 1981, 251-5; Maraval 1988;
Rousseau 1994, 360-3.
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later. Though a significant local ecclesiastic, he was more notable as a poet, letter-writer and orator
until he was backed by Meletius of Antioch and other influential moderate anti-Arians to go to
Constantinople and strengthen the Nicene faction in the city.?* Made bishop by the emperor
Theodosius I, he seems to have made a number of political miscalculations and was forced from his
see in 381.%% Afterwards he spent a substantial period of time re-establishing himself in Cappadocia
and polishing his legacy and reputation, both writing new works and editing older compositions,
before dying some time after 389.

From this brief summary of their lives, several reasons for comparison emerge. As their
circumstances suggest, all grappled with the problems of mobility and belonging in late Rome.
Gregory enjoyed an ambiguous relationship with his home city of Nazianzus, seeking to make his
name on the imperial stage. Julian faced the contradiction of how to encourage patriotic ideology and
localist theology ‘from above’ as the emperor of an aspirant universal monarchy. Basil, unlike the
others, did seek (and hold) power in his matpic: but also needed to justify his position as an ascetic
whose first duty was to reject the earthly homeland in search of the heavenly. Each, therefore, faced
distinct facets of the broader problem posed by civic patriotism in the later Roman world, which
challenges also confronted others in later Roman society. More generally, all three were significant
figures in their own time, both in terms of direct influence and subsequent recognition. More
particularly, all were leaders of, or prominent in, their respective intellectual traditions. Julian was the
pre-eminent imperial representative of lamblichean philosophy and reformer of traditional religion,
while Basil and Gregory were prominent proponents of Nicene orthodoxy, ecclesiastical reform and

social change.®®

As such, comparing these men offers an insight into how civic patriotic political language was
used and theorised at some of the highest levels of Roman society. Julian’s imperial position was
greatly superior to that of even the most important bishop, and emperors had substantial power to set

the tone and agenda of political discussion. Nonetheless, this thesis will suggest that civic patriotic

8 McGuckin 2001, 229-40.

84 Gregory was opposed by the Arian party in Constantinople from the start. He succeeded in alienating the
Egyptian Nicene bishops through the ‘Maximus affair’ and the supporters of Meletius of Antioch (who had first
sent him to capital) by suggesting that Meletius’ rival Paulinus be confirmed as bishop when Meletius died in
381. Paulinus had been a rival, more hardline Homoousian claimant for the see and was the favourite of the
Egyptians and the Westerners. For the background to the Meletian Schism, see Hanson 1988, 382—4, 509, 651—
3, 792-3, 810-12. On Gregory’s resignation from Constantinople, see ElIm 2000, 416-17; McGuckin 2001,
350-66; McLynn 2010a. Van Dam 2002, 14650 views Gregory’s departure as reflecting his genuine dislike at
having to engage in machinations at the capital; Hanson 1988, 806-11; and Bernardi 1995, 227-8 suggest his
resignation was prompted by dissatisfaction with the decisions and proceedings of the Council. | am more
persuaded by McGuckin’s view that he was forced out by ecclesiastical politics (McGuckin 2001, 359) and
regretted his departure, given the extensive attention he subsequently gave to curating his legacy as analysed in
Elm 2000; Storin 2019b, 25-7.

8 Basil was not always so militant: along with Gregory’s father Gregory the Elder he seems to have attended
and assented to the homoiousian council at Constantinople in 360, and was later dogged by accusations that he
had not always been purely Nicene.
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language offered both opportunities and constraints even to emperors.®® Secondly, all three knew
each other, and Gregory (and perhaps Basil) directly interacted with Julian’s work.®” Basil and
Gregory, of course, were close for much of their lives and Gregory gives us the longest contemporary
biography of Basil in the form of his encomium of his friend. More loosely, all three were raised in
relatively similar environments, with similar educational backgrounds, and adhered to
philosophical/religious traditions which had been influencing and competing with each other for
centuries. All three wrote in Greek, and wrote in broadly comparable genres. As a result, such
comparison is justified by the existence of a common late Roman debate even as it reveals and
explains differences between them.®® Despite my remarks here on the congruence of their personal
connections, circumstances, intellectual preoccupations and linguistic ties, however, | hope that the
rationale for analysing these three men together will emerge most strongly in the comparisons and

contrasts | make throughout the chapters which follow.

Why only these three? Aside from the practical considerations of an 80,000-word thesis, a
close focus on three men enables a closer and more thorough investigation of the role played by civic
patriotism both as a political language and an ideological system at a particularly significant moment
in late Roman history. Focusing closely on three core figures allows civic patriotic terms to be closely
analysed in their generic, biographical and other contexts, expounding them as part of a political
language in close connection with contemporary events rather than an abstract and abstruse
intellectual system. Moreover, it became clear that civic patriotic ideas had bearing on a wide range
of subjects, making it expedient to focus on the full breadth of this range in a narrow selection of
authors rather than explore a small part of it in a variety of thinkers. For that reason, though | may
cite other authors at various points, they will be as background to the central triad under comparison.
I exclude Latin authors from this study partly on the same basis of practical necessity, but mostly
because the parallel, if intertwined, Latin tradition of civic patriotic rhetoric deserves its own,
independent treatment given its distinctive features. Foremost of these is the place of the city of
Rome — there was no Greek city which could rival the central force of the Eternal City in Latin
authors’ imagination. Other categories of evidence (legal, epigraphic) are vital for a picture of cities
and civic patriotism in the round, but are less informative of its intellectual content. As a result, this

study self-consciously represents a “deep dive” into the intellectual system and rhetorical deployment

8 Pyt simply, the limitations of distance and technology made emperors reliant on the compliance of local elites,
and therefore encouraged them to use civic ideas in negotiations with individual cities to best achieve their
goals. For an analysis of this approach in relation to Constantine, see Lenski 2016, 15-23.

87 Julian’s influence on Gregory is obvious and is the premise of Elm’s study: see also Rousseau 1994, 33. Basil
is more doubtful. A surviving letter suggests that Julian invited Basil to court in 362, though its authenticity is
difficult to assess (Ep. 26 (Ep. 32 Bidez-Cumont)). For my suggestion that Basil’s Asketikon may respond to
the criticism of Christian monastics found in Julian’s Letter to a Priest, see ch. 4 p. 91.

8 For other studies comparing pagans and Christians, see Brown 1992; Daley 1999; Van Dam 2002; Sandwell
2007; Elm 2012; Wenzel 2010; Hodges-Kluck 2017; Niccolai 2020.
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of civic patriotism, as a phenomenon of elite political and religious life, in the fourth-century Greek
East.

This thesis is divided into three parts, each of which deals with a separate aspect of civic patriotic
political thought and political language. Chapter One sets out the continuing relevance of civic
patriotism in the political thought of the fourth-century Roman Empire. It shows, contrary to
conventional narratives of the rising power of imperial government and its deleterious effect on the
localities, that patriotic ideas remained powerful tools in fourth-century politics. They gave imperial
elites, including rulers like the emperor Julian, ways of demonstrating their legitimacy and concern
for local interests, while allowing cities and individuals to petition for access to government
resources. A key characteristic of this language (as found in Chapter One) was its relatively secular
quality, as it was used to appeal to elites across the religious spectrum.®® Though this scared/secular
relation was not a rigid or uncontentious division, it clear from the reactions of contemporaries that
certain activities could be classed as more or less sacrally charged than others.*® Indeed, Basil of
Caesarea was one of the early Christian writers to employ the notion of adiaphora, or things
indifferent for salvation — a requirement for any religious theorist of secular space.®* This suggests
that late-antique public space was divided by grades into more and less ‘secular’ sections. Finally,
Chapter One will suggest that we can see this repurposing of civic language in the form of a change of
medium: the civic patriotic language in this era is mainly found in letters and poems, rather than
epigraphy, which were easier to distribute to members of a trans-imperial elite. A second chapter in
this section (Chapter Two) details the ideology of elite rule that enabled this change. It discusses how
elites were idealised, how this fitted with contemporary philosophy and how it was tied to local
service. It also discusses the burden of local belonging — local service referred to as slavery, or
taxation as unfair — as well as the exclusionary function this language had by debarring outsiders from

access to these narrowed circles of power.

Part Two addresses the religious challenges to this consensus. Chapter Three describes how
there was a strident attack on local attachment from Christian reformers, in particular based around
the idea of obtaining ‘citizenship in Heaven’ and ‘making the desert a city’ by embracing
monasticism. Though more muted, Julian also articulated some more conventional challenges to local
belonging through the Stoic notion of ‘citizenship of the world’. Yet it was in Christianity that the

results of this were most stark, strengthening the bonds between churches across the empire, elevating

89 Markus 1990, esp. 13-17, 27-43. For studies following this broad approach, see, for instance, Lim 2009,
505-10; idem 2012; the summary/afterword offered by Markus of the papers in Rebillard and Sotinel 2010;
Brown 2012, 32-4, 50-2, 74-7, 100-3, Jacobs 2014, Watts 2015.

% See scepticism towards the notion of the secular in Rebillard 2012, 96; reiterated in Rebillard 2020.

%1 Basil, Ep. 236.7 (Courtonne 3.54-5).
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anti-local heroes and lionising exile and departure from one’s native city. Julian, by contrast, lacked
this strongly oppositional stance. The second chapter of this section (Chapter Four) delves into
parallel ascetic movements in fourth-century religious philosophy that opposed civilisation as useless
and vain, but that philosophers nonetheless attributed divine origins to it. It argues, however, that
pagans and Christians had different attitudes to those same human origins which made it easier for the
former to embrace civic patriotism. Julian could celebrate local identity and diversity because he
endorsed the idea that the gods ordained different customs for different peoples, which his Christian
counterparts found hard to countenance. Overall, though embracing secular civic patriotism to similar
degrees, an analysis of their religious views suggests deep differences of principle between Julian and

his Christian colleagues.

The third part of this thesis brings these two strands together to analyse how far Basil,
Gregory and Julian were able to create and implement coherent accounts of religious civic patriotism.
Chapter Five details how Basil, Julian and Gregory attempted to re-centre civic identity on religious
figures and to change patterns of elite spending. The former came in terms of embracing martyrs or
pagan heroes as central focuses of local feasts, and of encouraging their fellow-believers to regard
religious outsiders also as civic outsiders. Though spending is frequently seen in terms of a
transformation from patriotic euergetism to Christian charity, both Julian and his Christian
counterparts attacked current patterns of elite spending using similar philosophical rationales, and
employed a blend of patriotic slogans and appeals to universal humanity to try and effect change. A
final chapter (Chapter Six) addresses perhaps the most paradoxical element of this religious civic
patriotism — that of justifying and encouraging secular civic patriotism on religious bases, and of
portraying priests as patriots. While hardly surprising for Julian, this was very much in contrast with
what the Cappadocians argued elsewhere. Ultimately, this section as a whole will suggest that
religious civic patriotism was not a perfect nor a universally successful synthesis, neither replacing a
more secular patriotism nor fully answering the criticisms of anti-local, anti-worldly rhetoric.
Nonetheless, it provided a serviceable middle ground for those concerned with local service and

religious propriety.
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Part One — Fourth-Century Civic Patriotism

What use, if any, did fourth-century cities and elites have for civic patriotic ideas? For many scholars
of the ancient city, the answer is decidedly negative. They point to the expansion of imperial
government and the new ‘aristocracy of service’, mirrored in the intellectual sphere by a new trans-
imperial notion of belonging and an autocratic and sacralised ideology of government.! More modern
accounts no longer associate these developments with decadence and decline, but the universalising
concerns of the late Roman state and its elite remain at the forefront of recent scholarship.> At worst,
the survival of civic patriotism has seemed the antiquarian preserve of reactionary pagans — hence
scholarly dismissals of it in Libanius and Julian.® Yet, as the first part of this thesis will argue, Basil
of Caesarea and Gregory of Nazianzus frequently employed this language, despite being two of the
most prominent Christians of their age. What civic patriotism was, and what it did in the changed

circumstances of fourth century, is an urgent question.

The purpose of the first part of this thesis is to answer these questions, by exploring civic
patriotic rhetoric as it was employed in the Greek East in the latter half of the fourth century, through
the works of Basil, Julian and Gregory. If the traditional view that civic autonomy, popular
government, euergetic spending and the civic curiae declined in late Antiquity is valid even to a
limited extent, this forces us to ask: what could civic patriotic language actually achieve in the new
empire of Diocletian and his successors? To answer this question, we need to look at how the terms
and ideas of civic patriotism were adapted for this new era. As John Weisweiler puts it, the fourth

century saw the ‘transformation of the governing elite of the empire into a global class’ which

! The most recent sustained account is Liebeschuetz 2001, which ultimately has its roots in Jones 1940; see
recently Zuiderhoek 2016, 167-85. Compare, from a different angle, but coming to the same conclusion, the
view of Peter Brown that religious identity and the rich/poor divide eclipsed the social significance of the
citizen/non-citizen distinction — see Brown 2002, 85-89; and for the West, Brown 2012, 21-30, 61-71. On
Romanness supplanting Greek and local identity, see for example Kaldellis 2007, 77-9; Ando 2017; contrast
Weisweiler 2016, 207 who argues for the recognition and celebration of difference within a new trans-imperial
elite.

2 While differing substantially over how far imperial elites challenged imperial authority, the studies of Jairus
Banaji and John Weisweiler both emphasise the integral importance of an expanded imperial bureaucracy for
elite power: Banaji 2007, 157-8; 2016; Weisweiler 2015; 2016; 2017. See also Matthews 1989, 253-78; Brown
1992, 3-34; Heather 1994; Kelly 2004, 186-231; Sarris 2011, 19, 25-6; A. Skinner 2013; Schmidt-Hofner
2021, 240-1.

3 Particularly in the dedicated studies or lengthy discussions in Dvornik 1955; Athanassiadi 1981, 98-112;
Bonamente 1983, 39-43, 95-6; see, more generally, Introduction n. 44. Kopecek and Forlin Patrucco are
exceptions to this generalisation, though their studies are not particularly focused on genre and tend to view this
language as a Classical idiom without relevance for the religious sphere, a separation | will contest in Parts Two
and Three of this thesis: Kopecek 1974; Forlin Patrucco 1982; 1985. From the other side, Tougher gives a
cautious suggestion of the continuities of Julian’s city policy: Tougher 2007, 49-51; see also the emphasis on
Julian’s view of paideia and its civic aspect in R. B. E. Smith 1995, 42—6.
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‘unlocked access to forms of virtue which had been unavailable to the ethnically exclusive rulers of
Republican and early imperial Rome’.* Civic patriotism thus had to become integral to these new

forms of virtue — and as a political language, its terms needed to be redefined for this new age.®

The evidence adduced in the following two chapters will suggest that civic patriotism was
indeed successfully redefined. As well as using longstanding precedents, elites used the core concepts
of moMg and motpig in innovative new ways. Civic patriotism was increasingly employed to intercede
with the imperial aristocracy of service, both for cities as a whole and for individuals who hailed from
them, rather than in intra-city contexts. This context can effectively account for the fall in civic
inscriptions in the third century and the continuing enthusiasm for civic patriotic ideas in the fourth.®
Such inscriptions had served domestic audiences, who were no longer the main targets of patriotic
displays. Those inscriptions that do survive from this period embraced a higher and more poetic
register typical of paideia — another sign that civic patriotism was aimed at a more aristocratic
audience.” Provincial identity also formed a more significant element of matpic belonging, reflecting

elites’ need for larger networks in an age of expanded horizons.®

Imperial elites and emperors themselves continued to see the usefulness of assuming the
mantle of the civic benefactor, even if their ‘benefactions’ were of a quite different sort to those of
earlier generations. Although elites continued to sponsor festivals and buildings in their local cities,
these same men could become benefactors by their patronage of other local men, and interceding with
the imperial government on behalf of their peers.® Moreover, the presence of patriotic ideas in letters
and orations (and in Gregory’s case, epigrams) attests to their significance in empire-spanning literary

genres. Though many (though not all) of these orations would have been given to a more mixed

4 Weisweiler 2016, 188; compare Schmidt-Hofner 2021, 241-8.

5> Weisweiler 2017, 165; cf. Q. Skinner 2002, 149-50ff.

& Here see MacMullen 1982; Roueché and Reynolds 1989, xxiv—xxv; Meyer 1990; Van Dam 2018, 507-8;
Beltran Lloris 2014; Meseguer 2018; note however regional variation and innovations in style and material
discussed in Bolle, Machado, and Witschel 2017, 19-20 that make it difficult to speak of ‘decline’ in
straightforward terms; Meseguer 2018.

" Thus Robert 1948, 109; R. R. R. Smith 1999 (though he overstates the distance and distinctiveness of imperial
administrators compared to local elites); Sironen 2017. Note however that such inscriptions would still
probably have been comprehensible even to those without an elite education: Agosti 2008; cf. emphasis on
commisioners’ and audiences’ expectations in Agosti 2020. For this reason | am sceptical of the view that the
decline of inscriptions indicates the decline of civic patriotism, though as | argue it certainly indicates a
significant shift in the intended audiences for displays of patriotic virtue — Liebeschuetz 1996a, 163-4;
Zuiderhoek 2016, 93.

8 On the increasing importance of provincial identity in this period, see Roueché 1989, 220; Roueché and
Reynolds 1989, 33; Callu 1996, 20; Mathisen 2015; on provincial networks in imperial administration, |C. Kelly
2004, 173-4. For the suggestion that Rome in the high imperial period fostered provincial identity, see Ando
2017, though he underestimates the continuity of provincial belonging into late Antiquity. Compare also the
negative account in Larsen 1934, 212, 216.

® For the prestige conferred by the formal legal status of city-patron, see Krause 1987, 181, though it is notable
that this institution does seem to have declined (at least for the West); for its function in the earlier Empire, see
Nicols 2013, 274-6. For the importance of elite networks more generally, see Watts 2015, 98-116; Weisweiler
2015.
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public, their later publication placed them within the sphere of elite culture. This type of self-
fashioning is most obviously true of Gregory Nazianzus, who painstakingly edited his letter-collection
to present himself as an educated, influential and virtuous aristocrat.’® This marrying of patriotic
fervour and imperial audience was not entirely new. Writers like Plutarch, Dio Chrysostom and
Aelius Aristides had paraded their patriotic credentials to elites across the Roman world, while
imperially-connected patrons like Augustus’ Aphrodisian freedman Zoilus had long been celebrated
as local benefactors.™* Yet the expansion of the imperial government increased the significance and
frequency of these connections.*? In tandem, the distinctively late-antique character of letter-
collections does suggest a qualitative shift towards a trans-imperial audience for civic patriotic

sentiment.*®

Yet civic patriotic language remained relevant on the local stage. Curial elites continued to
see their roles in terms of service to the méAig and matpic, and others encouraged them to see
themselves in such terms.** Other specialists like doctors, rhetors and lawyers were likewise urged to
local service. Although some elite men did seek to escape the burden of ‘slavery’ to local
responsibility, such openly negative sentiment was relatively infrequent. In the terms of the
‘Cambridge School’ of political thought, the normative power of civic patriotic language was such
that at least some measure of local performance was expected. The expectation of service was the
corollary of the view that elites were uniquely positioned to lead their cities, and that they were owed
deference and obedience by the dfjuog. Yet civic patriotism was not the only language that could
compel obedience. Fourth-century political thought prized unity, order and monarchy. These
tendencies could tell against local elites, in favour of removing power to an autocratic emperor and his

governors. As Peter Brown has argued (drawing on Michel Foucault), the goal of statecraft in this

10 McLynn 2009b; Storin 2017; Storin 2019b, 25-8, 175-8.

1 On the twin local and imperial dimensions of Second Sophistic literary activity, see Bowersock 1969, 26-9,
110-17; on Zoilus, see Reynolds 1982, 97-101, 156-64.

2 Even in the first and second centuries AD, elites sought imperial positions — see Plut., Mor. de trang. anim.
470C (Paton, Pohlenz & Sieveking 1972, 201). This suggests that it was the expansion of the bureaucracy,
rather than a deficit of patriotic fervour, which pushed curial elites to seek imperial office in the fourth century.
13 For the particularly ‘late-antique’ imperial public which stimulated the explosion of letter-collections, see
Sogno, Watts, and Storin 2017, 6—7 who argue that enhanced elite mobility as well as the New Testament
precedent encouraged letter-collections as a literary form in late Antiquity. For the types of and motives behind
letter collections in late Antiquity, see Neil 2015; Allen and Neil 2020, 11-21.

14 For evidence that the imperial government viewed local obligations in patriotic terms, and sought to impose
them using the same rhetoric, see CTh 12.1 (De Decurionibus), which mentions patria in 44 out of 235 entries
(192 excerpted imperial rulings). Interestingly, thirty of these are dated 370-400. That compares to entries
from those three decades constituting just under half the entries in the Code as a whole, suggesting that the
period’s lawmakers (Basil and Gregory’s contemporaries) were particularly concerned with patria. This
particular interest amongst the legal draftsmen of Theodosius I fits with that emperor’s attempts to increase the
membership of the curiae overseen by Cynegius in 384-385 (who was himself quaestor) and the literary style
affected by several of the emperor’s quaestors in this period — see Honoré 1998, 467, 48-52, 55-6. One needs,
however, to bear in mind the potential for random variation within a relatively small sample size, and the fact
that not all uses of the term were necessarily emotive. For attempts to shore up the councils under Valentinian
and Valens, see Lenski 2003, 275-9; for the relationship more generally, Millar 1983; Liebeschuetz 2003, 104—
36; Curchin 2014.
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vision was that the ruler should advance the interests of his people regardless of particular Totpic
ties.'® This vision was indifferent towards civic patriotism, or even inimical. As I will explore, Basil,
Julian and Gregory all made use of these more monarchical visions of authority concurrently with
more civic patriotic ideas. Yet while they were assuredly challenged by alternative ideals of
governance, | will argue that civic ideas continued to influence late Roman political thought. Rather
than perishing as the exhausted remnant of an earlier era, patriotism was re-invigorated as an

eminently late-antique ideology.

15 See introduction pp. 10-11.



Chapter One — Civic Patriotism in Trans-lmperial Elite Networks

This chapter will suggest that civic patriotic rhetoric was an imperial and fourth-century genre.! It
was employed and promoted in letters to imperial officials, which were collected and circulated as
examples of epistolary style.> Moreover, it formed a key resource for the composers of panegyrics in
both poetry and prose, as is clear from the sections of rhetorical handbooks devoted to how most
powerfully to extoll cities either in themselves or as part of the praise of individual laudands.® These
(with the less common genre of laudatory epigram) made civic patriotism accessible to a trans-
imperial literary public, and gave it clout in the negotiation of favours and demands which

characterised late Roman government.”

In connection with this movement towards a more imperial audience was anambiguity over
what exactly the notpig was, and with whom one could claim a common fatherland. In ancient
thought, city and territory were believed to form a mutually dependant unit, a vision reflected by an
administrative reality in which cities and their territories formed the basic element of local
government and tax collection.® TTé\ic and matpic were frequently interchangeable, therefore. Basil
of Caesarea often used these terms in a manner implying that Caesarea was the metropolis of the
territory of Cappadocia — a stance similar, on a smaller scale, to Julian’s view that Rome was the city
and the Empire as its territory. Nonetheless, there were times when watpig might be invoked without
reference to a specific city, and ToA1g to an urban area without its territory.® When talking about
‘civic patriotism’, therefore, the potential divergence between ‘civic’ and ‘patriotic’ needs to be kept

in view. Bearing in mind this caution, this chapter will address the two main ends to which civic

! Compare the late-antique boom in urban panegyric, which was aimed at impressing visiting imperial officials.
Compare also the expansion in the genre of patria literature (historical writing, often in poetic form, which drew
on contemporary folklore about cities’ origins and histories), which is notable for being associated with eastern
cities prominent in larger imperial networks, again suggesting the evolution of an imperially-grounded civic
localism: Focanti 2018, xxxvii—viii.

2 Aside from those cited below, the vast collection of Libanius is replete with this kind of language deployed to
intercede with imperial officials. The study of ancient and particularly late-antique letter collections has
boomed in recent years — see R. Gibson 2012; studies collected in Neil and Allen 2015; Sogno, Watts, and
Storin 2017; Miller 2018; Riehl 2020. For specific authors, see Howard 2013; Van Hoof 2014b; Storin 2019b.
3 Much of the latter half of first treatise attributed to Menander Rhetor deals with these topics (Men. Rhet., 344—
367 (Russell & Wilson 1981, 29-75)); see also for instance in the second treatise Peri Epideiktikon 369-1 (80—
1), Peri Kletikou 427-430 (187-93). For Greek panegyric in late Antiquity, see generally Mary Whitby 1998;
papers in Omissi and Ross 2020; on civic aspects (in Themistius) see Vanderspoel 1995. There are numerous
studies of the orations of Julian and Gregory (Basil’s panegyrics are limited to martyrs) — see particularly (in
addition to the above) the studies in the collections of Hagg and Rousseau 2000, H&gg and Bgrtnes 2006;
Tougher and Baker-Brian 2012; the 2017 volume of Studia Patristica.

4 Brown 1992, 47-57; C. Kelly 2004.

® See Plut., Mor. an seni 791C-D (Hubert 1957, , 41-2), 792E (45), 797A (54-5), 797E—F (56-7), where molig
and notpig are frequently coterminous; Dey 2015, 2.

6 The term &otd, which was sometimes used for the physical city compared to the more political/institutional
connotations of mOAg, is rarely used by any of the three authors outside of Gregory Nazianzus’ poetic works,
which were written in the archaising vocabulary of sub-Homeric Greek.
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patriotic rhetoric was put in this late Roman context.” | will suggest that it enabled its users to
advance the corporate interests of their cities and accrue political capital from being publicly seen as
local patriots. | will also argue that civic patriotic language was a key means of legitimising
individual interests by giving demands for social advancement or material interest a more dignified
gloss as the assistance of the moAg through benevolence to its individual citizens. All in all, I will
contend that civic patriotic rhetoric remained an important discourse in the fourth century, even as its

audience, media and function underwent significant change.

Civic Rhetoric on the Imperial Stage: Intercession with Officials, and Promoting Imperial Status

As petitioners, both Basil and Gregory were confronted, at different times, with the prospect of their
cities’ reduction in status.® Such occasions were rare, but they demanded a great deal of attention.
For Basil, this conflict came to a head in 371, when the emperor Valens divided the province of
Cappadocia into an eastern and a western part.” For Basil the change represented a very real
diminution in his prestige. As metropolitan bishop he enjoyed jurisdiction over the entirety of the
province, a reach which would be drastically curtailed by sub-division. (Gregory succinctly
summarised the rivalry between Basil and the new metropolitan Anthimus of Tyana: ‘souls were the
pretext, but the real cause was desire for power’.)’* Additionally, Caesarea would suffer through no
longer being the capital city of such a large province.'! Both Basil and the city thus stood to lose out
if the province was split, and he thus wrote three letters to high officials at court, entreating them to

intervene with the emperor and prevent the division.*

" For the earlier period, see Le Roux 2002; Beck 2020.

8 On a similar subject, Codex Vossianus 77 preserves a lengthy letter attributed to Julian (Ep. 28/ Ep. 198 Bidez-
Cumont) in which the writer petitions the governor of Achaia to release Argos from its obligation of having to
fund the Isthmian Games at Corinth. Though the letter probably dates from the first century A.D., its themes are
eminently in keeping with fourth-century rhetoric, including the lengthy invocation of ancient precedent,
patriotic rivalry between the cities and Argos’ long-standing prestige, the economic needs of the community and
the significance of philosophy, making it understandable why some commentators (Wright 3.xxii—xxiii) have
thought it genuine. See Spawforth 1994, 211-16.

% Probably for administrative reasons rather than primarily to punish Basil for his stridently Neo-Nicene
doctrinal position, as Cappadocia Prima contained many imperial estates and Cappadocia Secunda was more
urbanised — Jones 1971, 184-6.

10 Gregory, Vit. sua |. 460 (White 44).

11 For this episode, and the rivalries between Cappadocian cities over prestige, though not so much from the
ideological side, see Van Dam 2002, 24-38; more generally, Lendon 1997, 79-89. For the advantages accrued
by provincial capitals, see Jones 1964, 2.756; Liebeschuetz 1972, 132-6; Lewin 2001; Dey 2018, 166-9. Note
the scepticism of Lavan, who sees them as more typical of their local urban systems than as imperial capitals-in-
waiting — L. Lavan 2007a, 184.

12 For this episode, see also Kopecek 1974a, 320-6; Pouchet 1992, 220-36; Rousseau 1994, 234-6; McGuckin
2001, 187-203. On these and Cappadocian officeholders more generally, see Van Dam 2002, 55-61. See
below for PLRE references.
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All three letters were replete with civic patriotic political language.** Basil praised the
official Aburgius for his ‘zeal for your homeland, seeing that you render a just recompense to her from
whom you were sprung [} epi mv matpida omovdn, Sikaiog avtii 4modid6vioc cov Tig apotpac, 8E fig
opunOeic Ttocodtog £yévov]’.* From the outset, Basil established a strong sense of debt owed by
Aburgius to Cappadocia, through which he supposedly attained such high status (it is unclear whether
this was a generic reference to his upbringing or whether Aburgius had enjoyed more concrete support
from other Cappadaocians throughout his career). Going on, Basil next described him as a man ‘who
would sympathise even with a foreign city labouring under such misfortune, to say nothing of the city
that brought you into life [6¢ kai dArotpia coprnaboic TOAEL TowDTA Kopvovor, un 6t ye Tf) o€
Taparyoryovon eic tov Biov]’.r The latter statement in particular indicates just how normative and
unreflective civic patriotism, and its associated language, was felt to be. Sympathising with a
‘foreign’ city was supposedly something noble and unexpected, despite the Roman Empire’s claims to

universality.

To the elderly Cappadocian official Martianus, Basil stressed the obligation upon him to write
in defence of Caesarea’s interests, which excused his importunity in writing to a man he had never
met.!® The appeal, on the one hand, was moral - ‘my afflicted country urges me to hurry to aid her [pe
Kpvovsa 1 matpic émeiyet mpdg £avtyv]’.t” On the other, it was also the result of local pressure:
‘accordingly our fellow-cCitizens have written urging us to hasten to them [énéotethav obv éneiyovtec
nuag oi moAitai], and it is necessary to meet the summons... in order to avoid the censure that would
be occasioned by our failing to help them’.*® Martianus’ sense of personal duty was also invoked, as
Basil called on him not to ‘ignore our country when she has fallen to her knees [kai gi¢ yovv
KMBeloay TV matpida Nudv pn tepudeiv]’.t® Basil took a similar line with Sophronius, a native of
Cappadocia and Valens’ magister officiorum.?’ ‘The magnitude of the misfortunes which have seized
our fatherland [10 pév péyebog t@v Katarafovodv cupeop®dY TV TaTpide MUAV] was constraining
me (by going to court) to describe the miseries which now afflict our city not only to your noble self

but likewise to all others who like you have great power in worldly affairs’,* and ‘to urge you, if you

13 Forlin Patrucco 1982.

14 Basil, Ep. 75.1 (Courtonne 1.176-7). It is uncertain what position Aburgius held at this point in his career.
PLRE 1.5 (Aburgius).

15 Basil, Ep. 75.1 (Courtonne 1.177).

16 PLRE 1.564 (Martianus 5).

17 Basil, Ep. 74.1 (Courtonne 1.173).

18 Basil, Ep. 74.1 (Courtonne 1.173).

19 Basil, Ep. 74.2 (Courtonne 1.173-4). Though Basil frequently employs the first personal plural to refer to
himself, other elements in the letter suggest that Martianus as a Cappadocian is included.

20 PLRE 1.847-8 (Sophronius 3).

21 Basil, Ep. 76.1 (Courtonne 1.178).
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are influential, to offer your hand to our city which has fallen to her knees [rapaxarécar, i Tig

Svvopg, xeipo dpéEart Ti] mOAeL UMV €ig YovU KMBsion].”?

Several themes stand out in Basil’s rhetoric, which were true of civic patriotic language more
generally. The first is the emotive charge attached to identity as a member of the city. Basil and his
addressees were supposed to feel the pain that Caesarea itself experienced.?® This emotional
involvement arose from their origins as Cappadocians, and was portrayed as an instinctive, natural
attachment which compelled affection, rather than exacting it through reasoned argument. Indeed, it
seems likely that the perceived instinctiveness of civic patriotism was the reason it never received
intellectual codification and systematisation. To try to justify the impulse that provoked it would have
been to concede patriotism’s greatest strength, namely that it was supposedly natural and unthinking.
Connected to this visceral attachment was the stress on Caesarea’s identity as a substantive agent,
which was most powerfully expressed by its personification as a lady in distress, as in Basil’s letter to
Martianus. ‘For you are not unaware, oh excellency, of what she has suffered — that like Pentheus she
has been torn asunder by veritable Maenads, demons in fact.’** Basil expanded the metaphor, claiming
that the imperial decree resembled the pronouncement of an incompetent physician, who unwittingly
dissected his patient in an attempt to heal her. This emphasis on the feminine representation of the
city formed part of a broader late-antique discourse, with cities portrayed as female on coins and in
allegorical works, and which evoked maternal alongside nativist affection.”> The personification of
the city likewise echoed a political language which cast threats to civic wellbeing in terms of diseases
affecting the body.?® Medical and maternal language thus combined to create, on the one hand, the
notion of the city as an independent, abstract entity with its own set of interests; on the other, they

enhanced and justified obligation to it.

It is notable, too, that Basil appealed (in the case of both Sophronius and Aburgius) to their
sense of religious duty, telling both that they had received their authority from God.?’ Indeed, in the
latter’s case he suggested to him that he possessed this power ‘for the benefit of his fellow-citizens
[eig TnVv V7P TV moAT@V PonBeiav]’, ending his letter on a somewhat admonitory note which made
clear the link between religious duty and matpic belonging.?® Unlike in other letters and sermons that

I will examine later, Christianity was invoked here in a rather secondary capacity, amounting to an

22 Basil, Ep. 76.1 (Courtonne 1.178-9). The rhetoric of falling to the ground is common in both ordinary
petitions (Gascou 1997, 194) and the rhetorical handbooks; Men. Rhet. Peri Presbeutikou (Russell & Wilson
1981, 423).

23 Van Nijf 2014.

24 Basil, Ep. 74.1 (Courtonne 1.173). See also Ep. 96 (Courtonne 1.208).

%5 Grig 2012; Poulsen 2014.

26 For the Classical period, see Brock 2000; Brock 2006; Meister 2012.

27 Basil, Ep. 75.1 (Courtonne 1.177), 76.1 (Courtonne 1.179). It is perhaps indicative by comparison that
Martianus’ letter is replete with Classical precedents and images (the Maenads, Solon etc) and has no reference
to God, which leads Pouchet to suppose that Martianus was a pagan; Pouchet 1992, 222.

28 Basil, Ep. 75.1 (Courtonne 1.177); cf. Ep. 15 (Courtonne 1.45).
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added gloss on secular patriotism rather than a serious attempt to rethink it in Christian terms.?
Compared to his Asketikon or his preaching, in these letters Basil made little use of theology or
scriptural quotation. Nonetheless, the invocation of the recipients’ duty to God added another

argument in support of Basil’s intercession for Caesarea.

This episode also shows the flexibility even of core civic patriotic terms like noéAic and matpig
— emphasising the usefulness of treating them as part of a loosely-defined ‘political language’ rather
than a tightly-theorised philosophy. In order for his intervention to work, Basil had to stretch the
political language of civic patriotism to allow it to accommodate the equation of province and matpic,
and matpic with Caesarea.*® This employment of matpic to refer to a province- or region-based loyalty
makes sense when viewed in its imperial context. Though they retained their loyalties to particular
provincial cities, individuals at court would have been unwise to rely solely on connections with
inhabitants of a single centre, and emphasising commonality on the level of the province would thus
have been a more effective strategy for strengthening personal networks.** Additionally, the expansion
of the apparatus of imperial provincial administration, the growth of a parallel Christian infrastructure of
provincial governance through the metropolitan bishop, and the division of provinces into smaller, more
homogenous units further encouraged such loyalties.*> Provincial belonging could be associated with a
particular principal city, as in Basil’s intercessions, and (on a larger scale) Julian’s sense of the Empire
itself as the motpic of which Rome was the oA *® Yet it did not always need to be so — Gregory’s
epigrams referred to Cappadocia generally without singling out Caesarea, and his panegyrical poem on
the Armenian governor Hellenius forewent the mention of any particular city when praising him as the
ornament of his native land.>* TIoAg and matpic, therefore, remained distinct concepts even though they

were often interchangeable and overlapped significantly.

Returning to the main theme of civic status, Gregory was faced with a similar situation to
Basil after his return from Constantinople. Nazianzus, also known as Diocaesarea, was threatened

with the removal of its civic status, perhaps due to a local disturbance.®® This was a potentially

29 See ch. 6, esp. pp. 140-6.

30 As noted by Gascou 1997, 189 n. 3. Cf. Callu 1996, 20.

31 Such connections were an essential way for emperors and their subordinates to recruit ministers and clients,
such as the string of Illyrian emperors and their supporters, Theodosius I’s favouring of Spaniards, the ‘Lycian
coterie’ influential at the eastern court in the years up to 392, Zoticus and other officials from Lydian
Philadelphia who aided the career of John Lydus and others. See C. Kelly 2004, 44-5, 48-9, 173; with
Matthews 1975, 35-9, 107-15, 272-4; Williams 1985, 24-38; Lenski 2003, 56-67.

32 See Part |I.

33 Julian, In Const. | 5C-D; on this passage and its sources, see Tantillo 1997, 147-52; see further ch. 4 pp. 95—
6. On the development of a more inclusive Roman notion of belonging, see M. Lavan 2013, 208-10. See also
Julian’s looser sense that Athens was the first city of Greece at Julian, In Euseb. 3 118C—20A, Ad Ath. esp. 270B.
34 Gregory, Carm. 2.2.1 1l. 278-80 (PG 36.1471A), 359-60 (1477A). PLRE 1.413 (Hellenius 1).

35 On this episode, see McLynn 2006, esp. 283-8. Whether or not Nazianzus and Diocaesarea are the same
place is debated — but Gregory refers to himself as a native of Diocaesarea (Carm. 2.1.19 Il. 25-6 (White 156)),
suggesting that they were, and the emotive language he adopts in this letter makes more sense if his addressee
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serious threat: it would cause the city to be relegated to the status of a village, subject to another city’s
councillors and fiscally subordinate. Gregory was thus entreated by the city’s inhabitants to intervene
with the governor, Olympius, who had prescribed the penalty.®® Gregory wrote two surviving letters.
The shorter was fifteen lines long, primarily invoking Olympius’ respect for Gregory’s own person as
an old man, a man of God and a man of parrhesia in order to excuse the effrontery of the
Diocaesareans’ protest against his punishment.*” In general, it was typical of Gregory’s ordinary

correspondence, which invoked generic virtues and personal connections more than civic ideology.

By contrast, Gregory’s second letter was replete with civic patriotic language. In a substantial
letter Gregory gave free reign to his Classical rhetorical training. As in Basil’s case, the reduced
condition of one’s city was portrayed as painful and distressing, which Gregory conveyed through a
number of artful paradoxes and contrasts. Gregory opened his case by describing the conflicting
urges that the demotion of the city produced in him - ‘the illness makes me impetuous, but does not
let me approach [mosi yap pe Opacidv 1| vocog, ovde tpoisvar cuyyopodoa]’.®® The theme of illness
was continued by Gregory’s personification of the city, and invocation of the grief felt by its
inhabitants. ‘They feel the pain of their dying mother, they cannot bear to be called citizens and be
without a city [untpog vVepiAyncay vekpovpévng, odk fveykoy moAitol KaAeicOat kol etvol
amomdec]’.® The city’s physical illness produced a mental affliction which affected the people of the
city (and indeed, Gregory claimed himself as well). ‘They lost their minds, they acted unlawfully,
they abandoned hope of salvation, the paradox of their suffering has driven them out of their minds.’*
That ‘paradox’ (t0 mapdoo&ov) was not simply akin to the emotional shock of losing a relative,
however, because to be ‘citizens without a city’ (moAitat dmoOA1deg) was a deeply unnatural state. In
Greek thought, life in cities had long been seen as a normative, civilized state, and cities one of the
key components for education, morality and flourishing human society.** To be deprived of a city,
where humans satisfied their need for civilised sociability, threatened the very mental development
and psychological stability of the individual, as the extensive use of the register of mania throughout

the letter aptly demonstrates.

Gregory rounded out his personification by making use of the same metaphor of assistance as
evoked by Basil, this time in the person of Diocaesarea herself. ‘Give your hand to me as | am fallen,

give aid to she who is weak [66¢ pot xeipa yapol kewévn, pondnoov dobevovon] ... it is more fitting

knew he was from the city. In support of the identity of the two, see Szymusiak 1972, 548; Mossay 2001, 440-
1; Van Dam 2003b, 200 n. 5; McLynn 2006, 283—4; EIm 2012b, 19 n. 6. Against, see Mitchell 1993, 66;
Talbert 2000, 66; Ousterhout 2011, 148.

% For Olympius and Gregory, see also Bernardi 1995, 250. PLRE 1.646 (Olympius 10).

37 Gregory, Ep. 142.3 (Gallay 2.33).

38 Gregory, Ep. 141.1 (Gallay 2.30).

%9 Gregory, Ep. 141.6 (Gallay 2.31).

40 Gregory, Ep. 141.6 (Gallay 2.31).

41 On urbanitas as the aura of sophistication accruing to city-dwellers, see Ramage 1973, 6.



32

for you to raise up cities than to destroy those which have met with disaster [moAeig €yeipev ot
TPENMOESTEPOV 1| KATAAVEWY TOG KeKunkviog]’, evoking a new paradox in the form of a governor who
de-civilised rather than improved his territory.* And Gregory likewise characterised the city as a
living entity with its own identity. ‘The death of a man is terrible (how could it not be?)... how much
more terrible is it for a city to die, which kings founded, time consolidated and many following years
conserved [oAA® 8¢ dewvdtepov mOMv amobavelv, fjv Pactieic idpHoavTo Kai xpdvol GLVEGTGOVTO
Kod ducorovBia pakpa Siepvraiev].”*® Once again, the rhetoric of death and illness on display
reflected a long-running set of images in Greek thought, which connected civic troubles to illnesses.**
Gregory’s emphasis on the city’s history and its storied past was also meant to evoke sympathy.
Overall, the letter’s elaborate and emotive language, as well as its length, suggest that it was intended

for an audience within Nazianzus as well as the governor himself.

Unlike Basil, Gregory’s appeal was successful, though probably because Olympius was more
amenable to revising his judgement rather than because his use of political language was more adept.
A sceptical reading (as one might characterise Neil McLynn’s) suggests that Gregory can hardly be
called a civic patriot because his intervention in this case was not wholly disinterested, and because in
an oration potentially connected to this event he employed a far more anti-patriotic register, aligning
himself with the governor and the authorities. Gregory on this reading desired to ingratiate himself
with the governor and escape any remaining local obligations — not to patriotically to aid his
hometown.*® Yet the very fact that Gregory felt the need make this elaborate display of patriotic
affection, even if it served cynical ends, demonstrates the power that civic patriotism exerted as a
political language.*® The public nature of late-antique epistolary culture meant that Gregory’s act of
writing would hardly have gone unnoticed in his home town.*” Even if it had been, Gregory made
sure to publicise in his letter-collection as part of his retrospective programme of self-fashioning.*® In
Gregory’s case, he was successful in achieving his stated end, and additionally firmed up his
potentially precarious position among the local elite by earning respect as someone who had
successfully interceded for his locality. In Basil’s case, he failed to prevent provincial division, but he
did publicly perform his duties as an elite representative of his community, which could have earned
him political capital for his ongoing struggles with his opponents within Caesarea. Both dossiers

display the public character of civic patriotic political rhetoric, and its relevance in defending the

42 Gregory, Ep. 141.3-4 (Gallay 2.30)

43 Gregory, Ep. 141.2 (Gallay 2.30).

44 Brock 2000.

4 McLynn 2006, 284-5. Gregory had been evicted from the see of Constantinople by the Council of 381,
which had ruled that he was in violation of canon 15 of Nicaea which forbade episcopal translation, a ruling he
protested by claiming that he had been consecrated to neither of the sees (Sasima and Nazianzus) that he was
accused of holding. See also Introduction n. 84.

46 For broader methodological reflections, see Q. Skinner 2002, 157.

47 Neil 2015, 11-14. See below.

48 Storin 2017, 83-4.
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position and power of the city in question. And both show that the role of patron was a response to
local demand.* Basil professed to Martianus that ‘the citizens have written to us’,® while Gregory
referenced the curiales who ‘are looking to us as because of our having freedom of speech with
you.”®* Making these kinds of intercessions, then, was what was expected of a powerful local man, as
showing oneself a pious servant of the matpic.

So far we have seen examples where members of the elite outside the imperial system re-
purposed age-old civic tropes in order to intercede with members of the administration. They did so
partly in response to local pressures from their peers, and partly because they knew this language was a
necessary part of engaging with this broader political world. Let us now turn to emperors and their
administrators. What did they have to gain from accepting petitions of this nature — from allowing

themselves to be portrayed as benevolent civic patriot?

Partly, emperors’ sentiments were ‘civic’ (or perhaps ‘pro-urban’) rather than ‘patriotic’. That
is, they were interested in the wellbeing of the urban system rather than motivated by affection for any
particular city.>® In his first panegyric on Constantius, Julian thus praised the emperor for his generous
enrichment of the cities through grants. ‘[The cities] have all prospered through you... and each
through its general prosperity improves the welfare of its private households [¢ndidwot 8¢ TdV idimv
EK00TOC OTKMV 101 TAG KOwag TOV ToAewv evetpiac].” This concern may at first sight look like a
secular version of Brown’s ‘specific, localized manifestation of the inexhaustible love of God
Himself.>* Such a characterisation, however, misses the ideal of reciprocity hard-coded into
imperial-civic relations. This made the emperor’s relationships with particular urban centres unique
and individual — and these personalised relations in turn fostered the development of more patriotic
relationships. An example from the same oration can be found when Julian praised Constantius for
his generosity to Antioch. In return, Julian claimed that, ‘I often hear that the city calls herself by
your name’ as Constantius had provided it with a safe harbour, porticoes, fountains and prospered it

through his governors.® Constantius’ long periods of residence at Antioch and his genuine popularity

49 See Forlin Patrucco 1983; 1985, 198.

%0 Basil, Ep. 74.1 (Courtonne 1.173); cf. Ep. 15.

51 Gregory, Ep. 142.3 (Gallay 2.33). This stress on the common purpose of the whole city was also rhetorical.
As Richard Lim argues, it was necessary to show consensus and unanimity when petitioning for imperial
support in religious or secular spheres — thus Lim 1995a, 24-30.

52 This extended to economic concerns — though Roman elites often disparaged commercial activity, they
recognised its practical importance for urban activity. See, for instance, Basil, Ep. 76.1 (Courtonne 1.178), 96.1
(Courtonne 1.208), In Ps. XXIX 5 (PG 29.516B).

53 Julian, In Const. | 43A. On this passage and the Constantinian origins of Julian’s policy, see Bonamente
1983, 51-5; cf. Henck 2007.

% Brown 2012, 504.

%5 Julian, In Const. | 40D-41A. See Tantillo 1997, 379-80. The manuscripts record minor variations in the text
here which does not substantially affect the meaning.
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there are confirmed from other sources.®® The emperor’s propagandists, as Julian then was, were thus
able to claim a distinct bond with the city — and clearly believed that trumpeting this link was to
Constantius’ advantage. This was not the only example of such an imperial connection. Athens too
was gifted many thousands of bushels of wheat, and honoured Constantius with a statue and the title
of strategos in exchange.®” Julian himself sought more concrete support from the Athenians during
his revolt against Constantius, promising them lavish rewards if the city acknowledged his authority.>®
This exchange of civic honours for largesse was a scaled-up version of previous ruler-city
interactions, where the ruler appeared a kind of civic euergete writ large.>® In relation to Athens, too,
it drew on a long-running precedent of imperial generosity — most lavishly represented by the emperor

Hadrian.%°

Yet rulers could also be civic patriots in a more straightforward sense. In the same oration,
Julian praised Constantius for augmenting ‘the city of your ancestors [t1] motpda worel]” (probably
Constantinople) by completing its walls and restoring various buildings.®* In Julian’s own case, he
employed the rhetoric of civic language extensively when justifying his transfer of an obelisk from
Alexandria to Constantinople in a letter of 362.> Referring to Constantinople as ‘my homeland the
city of Constantine [trv fipiv matpida Kovotavtivov moiv]’,®® he went on detail his affection for the

city in florid terms:

The city claims the monument [avadsua] from me because it is the place of my birth and more
closely connected with me than the late emperor [matpic 006 pov Kkai TpocKovca TAEOV
finep éxeivw]. For though he loved the place as a sister | love it as my mother [6 pév yop
avTV B¢ Adelpnv, £ym 8¢ d¢ untépa @A@]. And I was in fact born there and brought up in

the place, and | cannot ignore its claims.®

In actual fact, Julian’s motives were more complicated than a simple desire to prosper his supposed
home. His statement associated himself more closely with the city than Constantius had been, an

association which he then used to justify his nascent attempt to remodel Constantinople in a more

%6 Henck 2007. For the frequency of Constantius’ residence in Antioch, see Barnes 1993, 218-24 (Appendix 9).
Julian quoted a rhyme in his Mispogon about how ‘the Chi and the Kappa [Christ and Constantius] never dealt
unjustly with this city’. Julian, Misop. 357A.

57 Julian, In Const. 1 8C-D.

%8 Julian, Ad Ath. 287D, see on Athens ch. 2 n. 43, 46. On this ‘personal touch’, see Rosen 2006, 217.

%9 For imperial munificence, see, for example, Zuiderhoek 2009, 110-12; Brown 2012, 111.

60 Boatwright 2002, 144-57.

61 Julian, In Const. | 41A. On this relationship, see Dagron 1974, 87; Tantillo 1997, 152-60.

62 Weis 1964 concurs with Wright 3.153 n. 1 in identifying this obelisk with the obelisk which Theodosius |
brought to the Hippodrome, and with Bidez-Cumont 1922, 63—4 in dating the letter to before Julian heard the
news of the lynching of Bishop George of Alexandria (likely to have reached him by mid-January 362); for this
incident, see ch. 5 pp. 104-5. | am sceptical of the precision of this dating, but the point is not material.

83 Julian, Ep. 48 443B (Ep. 59 Bidez-Cumont).

64 Julian, Ep. 48 443B.
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pagan mould.®® Likewise, it enabled him to justify punishing Alexandria, which offended Julian by its
continuously disorderly behaviour. The emperor removed an ancient monument from the city, and
instructed it to set up a bronze statue of ‘a man who you say you love’ in place of the lost obelisk,
‘since I love you no less than my native land [€re1d7) koi Opdig 00d&v Elattov TH¢ matpidog Gd]’.%
In this context, the man in question was probably Julian himself, given that he described the statue as
of ‘colossal’ size (kohoookog). One would not accord such prominence to a private citizen or a rival
like Constantius, while the label ‘man’ would have been inappropriate for a divine subject or a deified
former ruler.’” Under the guise of civic patriotic affection, Julian suggested a measure that would
vastly increase his visual prominence in Alexandria. While one might be tempted to dismiss his use
of this rhetoric while emperor as outmoded, his self-portrayal as a civic patriot chimes with his
characterisation of Constantius in his first oration, and corresponds with the deployment of this
language (at a lower social level) in Basil and Gregory. Civic patriotic intervention in favour of one’s
city, therefore, was not simply a discourse employed by suppliants, but also by rulers — and, though it
could be used in conjunction with references to God or to gods, it was accessible to both pagans and

Christians.

Representing Elites as Civic Patriots: Gregory’s Letters and Epigrams

Thus far we have seen benefactors and petitioners portray themselves as civic patriots in a fairly
familiar context — the tussles over civic status that had been part and parcel of Roman life since the
Empire’s expansion.®® The elevation of provincials offered more opportunities for the use of this type
of language, and the emphasis on provincial belonging demonstrates the flexibility of the bounds of

motpic, but neither of these shifts mark a great gulf with earlier patriotic practices.®®

What is distinctive in late Antiquity, however, is the widespread compilation and display of
Greek letter-collections incorporating substantial civic patriotic content. Here, it is necessary to say a
few words on late-antique epistolography. The web of the trans-imperial elite was held together by
letters and produced them in prodigious quantities.”® The survival and production of such letter-
collections in turn correlates with the nature and size of the imperial elite — with Pliny and Cicero the

pre-eminent writers in the earlier, Latin tradition.”* By contrast, earlier late-antique Greek collections

8 | will discuss this in more depth in Part I11, but see Greenwood 2017, 14.

8 Julian, Ep. 48 443C (Ep. 59 Bidez-Cumont).

671 thus depart from Wright’s view that Constantius was potentially the honorand (Wright 3.153 n. 3) preferring
Bidez-Cumont 1922, 63-4.

68 _endon 1997, 74-7.

% On provincial identity in the high imperial period, see Ando 2017.

70 See, for example, Van Dam 2002, 73-94; Watts 2015, 65-70. On letters and friendship, see Van Dam 2003b,
131-8.

! Salzman 2017b, 17-23.
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are mostly philosophical in nature.”® This makes sense given the nature of contemporary politics:
until the fourth century the imperial ruling elite was predominantly Latin-speaking and smaller than
that of the late Roman world. Its expansion and the increasing role of Greek elites thus explain the
late Roman explosion of letter-collections and the particular proliferation of those in Greek.”

Looking at the genre’s appeal in more depth, the letter-collection gave its authors a chance to
display their connections and learning, and shape the public version of their biography.” For readers,
these collections offered models of style which were helpful in accessing this elite world. Moreover,
the letter was a public document even before it was collected and published: they were often read
aloud and might be copied, stolen or intercepted.” Letters thus had substantial rhetorical and

intellectual function.’®

Not all letters that have reached us resulted from careful processes of selection. At least two
collections of Julian’s letters seem to have circulated after his death, put together by supporters and
critics respectively.”” Basil’s letters seem to have been assembled more haphazardly from his
archives and those of his correspondents, and thus possess the least coherence as a collection.”® By
contrast, Gregory of Nazianzus did curate his letters into an extensive epistolary ‘autobiography’,
publishing them during his own lifetime.” As a result, it is Gregory’s collection | will focus on here
as most keenly displaying the possibilities open to elites who wanted a public demonstration of their

patriotic credentials.

The public nature of these late-antique letters amplified the significance of their civic patriotic
language. For a supplicant, invoking a common provincial origin strengthened this connection
between correspondents.®® From the recipient’s perspective, it offered a chance publicly to
demonstrate one’s patriotic piety. These dynamics can be observed at work in Gregory’s extant

letters to the Cappadocian magistrate Sophronius. When Gregory wrote to Sophronius asking for a

2. On the intriguing profusion of pseudonymous Greek collections before late Antiquity, see C. Jones 2017, 38—
43,

3 Here see Neil 2015; Sogno, Watts, and Storin 2017, 6-7; Watts and Sogno 2018, 393—4; Allen and Neil 2020,
11-21. The prominence of letters in the New Testament also meant that the they could easily be viewed as
Christian, acting as a secondary reason for their late-antique popularity.

74 See here more generally, R. Gibson 2012, 74; on the Cappadocian Fathers, Howard 2013; on Gregory
specifically, McLynn 2006; McLynn 2014; Storin 2019b, 24-8.

> Neil 2015, 11-14.

6 Reed 1997.

" Trapp 2012; EIm 2017. In Julian’s case certain of his longer epistles are treated as separate from the rest of
his letters, and there remain substantial debates about authorship — see recently on Ep. 84 Van Nuffelen 2002;
Bouffartigue 2005.

78 Forlin Patrucco 1983a; Pouchet 1992, 25-72; Silvas 2015; Radde-Gallwitz 2017.

79 The most recent work on Gregory’s letters is that of Bradley Storin — see Storin 2017; Storin 2019b; Storin
2019a. See also Bernardi 1995, 242-63; McLynn 2009b; compare on Libanius, Van Hoof 2014b; VVan Hoof
2017.

8 Noted in Vogler 1992, 449. On provincial networks in imperial administration, see C. Kelly 2004, 44-5, 48—
9,173.
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favour for a local rhetorician, he specifically cited civic patriotism as a reason for preferring this
particular candidate. ‘To honour your mother is one of the highest things. The mother of one is alien to
another, but the matpig is the mother of all [kowr| 8¢ mévtov, Totpic]... and you will honour her even
now by having regard for us, concerning that of which we are praying.”’® The request in question was
the patronage of a certain Eudoxius, another Cappadocian, who merited reward for his excellence ‘in
both life and intellect’ (ko Bie kai Aoym).# ‘For it would be shameful, you being the public
representative of our country [kowov dvta oe tfig matpidog mpootdtnv] ... if you do not honour above
all the best in wisdom’ or respect justice.®® Sophronius’ role as a ‘representative’ or “patron’
(mpootdrnc) of the motpic was the source of a special moral obligation to serve its interests.?* By
inviting Sophronius to act as patron in this public fashion, Gregory both offered an opportunity and laid

down a challenge to him to live up the expectations of his motpic.

Naturally, Gregory stressed the pre-eminent role of virtue in making appointments to office.
This was particularly marked in letters to non-Cappadocians: compare his letters on behalf of the same
Eudoxius to Themistius,® or that on behalf of Amphilochius, future bishop of Caesarea and Gregory’s
cousin, to an official named Caesarius.2® But when writing to Sophronius for Amphilochius, Gregory
again invoked a more civic patriotic register.2” It would show his greatness of soul, Gregory
proclaimed, instructing Sophronius ‘honour the fatherland, assist virtue, and show your regard for us
[éALa kol TV ToTpida Tipmoov, kai ThHY apeti] Pordnoov, ki Mudc aidéatntt Tove mapd 6ov]”.# In the
hypothesised structure of Gregory’s original letter-collection, these letters would all have been grouped
together by addresee.?® This would have the effect of advertising both Gregory’s patriotic sentiments
and Sophronius’ willing responsiveness to them. Moreover, Sophronius was still living when Gregory
published his collection in the early 380s.° Gregory thus had an incentive to cultivate his friendship,
and a dossier of letters reminding Sophronius of his past generosity to fellow Cappadocians both praised

him and established an expectation of future patriotic favours.

81 Gregory, Ep. 37.1 (Gallay 1.46). Compare on the theme of notables honouring and serving the motpig in
imperial positions, Lib., Ep. 61 (Foerster 1963, 57-9), 666 (607-9), 1443 (483).

82 Gregory, Ep. 37.1 (Gallay 1.46). PLRE 1.290 (Eudoxius 2).

8 Gregory, Ep. 37.4 (Gallay 1.47).

84 Sophronius is unlikely to have been the legal patron of a particular Cappadocian city, despite Gregory’s
language, as his loyalty to Cappadocia is being invoked here and the formal institution of civic patronage (well
known in the case of Pliny and Tibernum Tiferinum) was in decline in this period. Krause 1987, 68—72.

8 Gregory, Ep. 38 (Gallay 1.47-8).

8 Gregory, Ep. 23 (Gallay 1.31-2). PLRE 1.58 (Amphilochius 4); this Caesarius may be identical with PLRE
1.168-9 (Caesarius 1). On Amphilochius, see Pouchet 1992, 405-38; Rousseau 1994, 259-63.

87 On Gregory’s relationship with Amphilochius, see Van Dam 2003b, 148-50.

8 Gregory, Ep. 22.5 (Gallay 1.31).

8 Storin 2019b. Compare the importance of patriotic language in Basil’s letters to Sophronius (Ep. 76
(Courtonne 1.178-9), 96 (Courtonne 1.208), 272 (Courtonne 3.145-6)).

% PLRE 1.848.



38

Gregory’s collection, I suggest, also established his image as a man with connections amongst
his local contemporaries, who might resent his Constantinopolitan sojourn. One of Gregory’s letters
addressed the Cappadocian magistrate Candidianus,” praising him for “‘preserving your goodwill
toward the fatherland and gathering a deathless glory (in mortal affairs) [tnp®v 8¢ tf] matpidt v
gbvolay kai aBdvatov &v Bvntd npdypott Ty 66&av kaprmoduevoc]’. Though affirming in the next
sentences that divine affairs merited more consideration, Gregory’s language was thoroughly Homeric
— ‘deathless glory’ (66&a G0dvatog) ‘in mortal affairs’ (¢v Bvnt®d) evoked a poetic world where
service to the motpic and immortal glory were closely tied.*? Candidianus was a provincial governor
in the diocese of Pontus under Julian (361-2).*® This Homeric language and appeal to patriotism may
thus have been an attempt to appeal to the Classicism of a potential supporter of Julian’s, albeit
delivered with a polite but firm assertion of Gregory’s Christianity.”* As Storin has observed,
Gregory’s publication of his letter-collection formed a way of advertising his position as a man of
contacts and influence.®> One might add that also it showed commitment to his provincial peers. Far
from abandoning them to take up a more prestigious position of power close to the imperial centre, he

had patriotically interceded with imperial elites on the matpig’s behalf throughout his life.

However, | suggest that civic patriotism in these letters also had a generic imperial public in
mind, which appreciated civic patriotism when shown by others even if they did not share in the same
nazpic. In support of this contention, we may recall Julian, who lauded Constantius as a patriot and
emphasised his own credentials. Why should an emperor present himself, or allow himself to be
presented, as particularly favouring a certain city, province or group, unless such favouritism was
normative and expected? Likewise, career officials like Sophronius, Martianus or Aburgius accepted
petitions framing them as civic benefactors presumably because of their imperial prominence and not
despite it. It seems likely that civic patriotism and a good reputation in one’s homeland was expected of
elites even by people with no connection to that particular locality, as simply indicative of a
commitment to a common imperial norm.*® One may compare the remarks of Symmachus when
recommending a bishop to his brother: ‘His cause, not his religion, persuades me to do this: Clemens,
performing the duty of a good man, . . . has safeguarded Caesarea, his fatherland [officium Caesaream,

quae illi patria est... tutatus est].”®” Symmachus and his brother had connections to Caesarea

91 PLRE 1.178-9 (Candidianus 2). It is usually thought on the basis of this letter and the absence of scriptural
references in extant letters to him that Candidianus was not a Christian — see Pouchet 1992, 107.

%2 Gregory, Ep. 10.13 (Gallay 1.16).

93 See Basil, Ep. 3 (Courtonne 1.13), Storin 2019, 84.

% It is worth noting that this is the only letter to Candidianus in Gregory’s corpus.

% Storin 2019b, 87-94; with Storin 2017.

% See for example Lib., Ep. 76 (Foerster 1.77), 1392 (2.433-4), 1460 (2.495), 1514 (2.539). See now Ryan
2020, 115-16.

9 Symm. Ep. 1.64 (trans. Salzman and Roberts 2011, 133). Cited in Gassman 2020, 141; with commentary in
Weisweiler 2011, esp. 343-9.
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Mauretania,®® but in the published version of the letter there was no indication of this link — merely the

general commendation of patriotic sentiment.*®

Gregory’s collection of funerary epigrams, subsequently published in book form, was another
text where civic patriotic ideas were used to appeal to a wider imperial audience as well as to local
readers. These texts extensively employing traditional epigraphic motifs and literary conventions.'%
Unlike inscribed epigrams, however, these were accessible to (and targeted towards) a trans-imperial
reading public.®® Gregory’s decision to produce a book of funerary tomb epigrams, that might in
another context have been prime candidates for inscription, is a suggestive reflection of the
contemporary decline of the epigraphic habit alluded to above.'® Trans-imperial influence is
confirmed by the fact that Gregory’s words have been found inscribed as far away as Egypt — which
also suggests the possibility that some were inscribed locally.’®® There is rather less scholarship on
the purpose of Gregory’s epigrams than on his letters. This is partially because collections of
epigrams are less common generally, and partially because scholars have tended to read Gregory’s
epitaphs in emotional terms.’®* Nonetheless, | would argue that similar rationales informed the
publication both of Gregory’s epigrams and of his letters. Both collections allowed for the
demonstration of civic patriotic credentials, on the part of Gregory and the figures he wrote to and
wrote about. As such, like the ‘gifts bearing Greekness’ of the letters,'%® the poems were ‘gifts of

friendship’ which affirmed and celebrated Gregory’s connections before a wider audience.*®®

Many of the men celebrated by Gregory were figures of both local and imperial significance,
such as the high official and Cappadocian Martianus, to whom Basil had written (unsuccessfully) over
the status of Caesarea.’®” “The Tomb of renowned Martianus. If you have heard of this representative
of the noble Cappadocians at Rome, adorned with every kind of virtue, [ Tiv’ dxovelg, Konmadok®dv

Podung Tpddpovov edyevémv, Tovtoiag apetiiol kekaouévov], reverence even his dust and tend his

% For the Symmachi’s connection to North Aftrica, see Salzman and Roberts 2011, 132-3.

% For the broader significance of this episode and local links in forming Symmachus’ trans-regional elite
networks, see Weisweiler 2011.

100 For the interaction of Gregory’s poetry with contemporary Anatolian epigraphy, see Floridi 2013; Simelidis
2019; on their literary artifice, see Consolino 1987. Scholars analysing the epigrams have tended to concentrate
on debating the influence of Christianity or their originality rather than their social or political significance: thus
Salvatore 1960; though see now Goldhill and Greensmith 2020.

101 The classic study is MacMullen 1982. See further bibliography at Part I n. 6-7.

102 On epigrammatic collections in the earlier period, see Krevans 2007.

103 Gregory, Anth. Pal. 8.108 (Beckby 502), inscription given in 1.Métr. 61/GVI 593. For comment, see
Simelidis 2019.

104 \van Dam 2003b, 79, 98. More generally in connection with his poetry Bernardi 1995, 314 refers to him as
‘une dme tormentée’, Van Dam 2003a, 173 suggests some of the sentiments in his poetry can ‘seem pathetically
self-indulgent’; White 1996, xixx is more sympathetic. For a summary of this style of approach (with
bibliography), see McLynn 1998, 465; EIm 2000, 414 n. 8; Storin 2019b, 21-4. See further ch. 6 n. 58.

105 Howard 2013.

106 Demoen 1997. See also McDonald 2020.

107 See above n. 16.
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monument and tomb.’®® The subsequent epitaph requests that ‘if there is any gratitude for my glory,
may this tomb remain forever’.*® Gregory here did not refer to Martianus as a mpootétng but rather
with the hapax mpofpovog, which conveyed the sense of an intercessor for the community including
(presumably) ambitious provincials who sought promotion.*’® That Martianus was acting as the
npoBpovog ‘of the Cappadocians at Rome’ underscores the degree to which civic patriotic ideology’s
scope was expanded and (effectively) internationalised. He was praised here for assisting other
Cappadocians who found their way to Rome, perhaps as orators, litterateurs, aspirant bureaucrats, or
merchants. Emphasising Martianus career at Rome, Gregory went on to stress the service he had
performed there, which had earned him gratitude from the cities of Italy. “When Martianus went
beneath Earth, mother of all, every city of the Italians groaned [ndca pév Avcoviov éotoviynoce
monc].’*t Yet he would also be féted by Cappadocians: ‘we, safeguarding your great tomb now in
place of yourself, will hand it over to those coming after as something revered for eternity [nueic &’
avTi vo G€10 TAQOV péyay AUPIETOVTES aitv Emepyopévolg ddcopey d¢ Tt oéPag]’.*? Other epigrams
also combined his imperial and local service, emphasising further the integration of civic patriotic

ideals into wider imperial elite networks and ideology.**?

Another recipient of such acclaim was Gregory’s younger brother Caesarius.*** Caesarius had
trained as a physician at Constantinople and intermittently pursued his calling there, close to the
corridors of power, leaving the city for Cappadocia and returning again at least twice in his life (once
under Constantius and another time under Julian).**® Eventually attaining the post of quaestor of
Bithynia under Valens, Caesarius narrowly escaped death in 368 in an earthquake that shook the city
of Nicomedia, before succumbing to a plague which ravaged the city thereafter. Gregory’s funerary
poetry celebrated his medical accomplishment and its glorification of Cappadocia, though
emphasising in particular Caesarius’ imperial career. ‘Beautiful Caesarius, widely acclaimed from
our fatherland, who attained the height of all wisdom [kéAApov éx matping o€ peyarxiéo TnAGH’
govta, dkpa pépovta naong, Kaodpie, coping], we sent you, the first of our physicians, to the

emperor, but alas, received afresh only your ashes from the Bithynians’ land [répyavteg BactAit tov

198 Gregory, Anth. Pal. 8.116 (Beckby 506). Gregory’s epigrams circulated together in book form before being
added to the Anth. Pal. — see Alan Cameron 1993, 16, 145-6; Lauxtermann 2003, vol. I, 111-12; Goldhill and
Greensmith 2020, 41-2. Paton thinks the reference to ‘Rome’ here indicates Constantinople (Paton 1917, 451 n.
1), but | follow PLRE 1.564 in thinking the references indicate the actual city of Rome given that Martianus’
career was mainly western.

109 Gregory, Anth. Pal. 8.117 (Beckby 506).

110 Archaising and obscure language is a more general feature of late-antique verse epigraphy — see Sironen
2017, 450-2.

111 Gregory, Anth. Pal. 8.106 (Beckby 500).

112 Gregory, Anth. Pal. 8.106 (Beckby 500).

113 Gregory, Anth. Pal. 8.107 (Beckby 500), 113 (Beckby 504).

114 On the importance of traditional education and wisdom in Gregory’s epigrammatic praise of Caesarius, see
Goldhill and Greensmith 2020, 43-4. Biographical summary in PLRE 1.170 (Caesarius 2).

115 On Caesarius’ career and his relationship with Gregory, see McGuckin 2001, 30-4, 115-16, 157-62; Van
Dam 2003b, 60-5; EIm 2012b, 66, 225, 471-2.
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EEoyov TPV, PeD, KovIv £k BlOuviv deaued’ ab os médov].”® Another epigram compared the
dual desolation of court and country as a result of this loss. ‘When Caesarius died the imperial courts
lamented, and Cappadocia suddenly tottered [Kaicapiov ¢Byévoto katnenoav Baciifjog adiai,
Konmodokar 8 fipvcay ééanivnc]’. ™’ In another epigram Gregory compared the death of Caesarius
with that of Philagrius, probably to be identified with the Cappadocian Prefect of Egypt of the same
name.’® ‘Listen, Alexandria, Philagrius has lost his beauty, which was not inferior to his rational
soul, and envy has snatched the young Caesarius. Nevermore shall you send such flowers [toi0...
8vBea] to Cappadocia, blessed in horses”.**® Both men were cast as credits to Cappadocia, connecting
Cappadocia and Alexandria by their careers, leading both to lament their deaths.**® Gregory focused
more on Caesarius’ prestigious career at court, mentioning it in Epigrams 86, 93, 95, 96 and 97,
compared to the three epigrams which specifically invoked Cappadocia.*® And interestingly all the
invocations of Cappadocia as Caesarius’ desolated matpig came together with mentions of the court or
with Alexandria. Along with invocations of his wisdom and skill as a doctor, then, Caesarius’

imperial career drew more attention than his did his role as a local patriot and source of prestige.

Overall, then, we have seen how civic patriotic rhetoric was used to further individual and communal
advantage by Basil, Julian and Gregory. The differences in their circumstances and religious views
makes this common language the more impressive. It was not only used by petitioners, but could
enable the powerful (including emperors) to gain legitimacy. While civic patriotism only formed one
element in a wider group of arguments, this was also true of the early Empire. Rationales based on
virtue, family or need had always co-existed with, complemented and contested locality. What is
strikingly different, however, is the migration of genre and what this says about civic patriotism’s
function. Poems and letters reached a different public to inscriptions, creating horizontal links with
other imperial elites rather than vertical ones with other citizens.*?*> The decline in epigraphic
celebrations of patrons was at least partially made up for by acclamations chanted in the theatre and

elaborate public orations, both of which gave city and fatherland a high prominence.*®® Nonetheless,

116 Gregory, Anth. Pal. 8.93 (Beckby 494).

117 Gregory, Anth. Pal. 8.96 (Beckby 494).

118 p|_RE 1.694 (FI. Philagrius 5) — Anth. Pal. 8.96 is not cited in the PLRE entry, but it seems overwhelmingly
likely that poem refers to the same Philagrius given the poem’s linkage of Alexandria and Cappadocia which
accords with the other known details of Philagrius’ life. Caesarius meanwhile had studied in Alexandria.

119 Gregory, Anth. Pal. 8.100 (Beckby 496).

120 Caesarius had studied at Alexandria along with Gregory himself. Philagrius according to Athanasius was an
Arian sympathiser — Historia Arianorum 10 (Opitz 1935, 188), 12 (189), 18.2 (192); Epistula Encyclica 3
(Opitz 1935, 171-2) — underscoring the confessionally-neutral character of Gregory’s civic patriotism here. My
thanks to Kay Boers for references/discussion on this point.

121 See also invocations of his learning generically, often referring to his skill as a physician specifically: Anth.
Pal. 85B, 86, 91, 92, 93, 95, 96, 98 (Beckby 490, 492-6).

122 Compare the public nature of local inscriptions highlighted in Chaniotis 2012; Ellis-Evans 2012.

123 Brown 2012, 667, 77.
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the increasing significance of letter-collections (and also the collection and publication of panegyrics)
testifies to the significance of an elite imperial reading public. Indeed, public collections of inscribed
letters such as those at Oinanda and Aphrodisias quite possibly influenced the collection of early
Christian letters —which may indicate in turn that trans-imperial letter collections themselves had
roots in local civic practices.*® Moreover, in the patriotic language of these letters and epigrams there
is a clear sense of the priority of the elite as the addressees and the subjects of pleas made in the name
of the city, compared to an arguably more egalitarian earlier rhetoric. It is in this sense that we might
speak, with Quentin Skinner, of fourth-century users of this language as ‘innovating ideologists’,
taking a familiar discourse and applying its terminology to new ends while preserving the appearance
of ideological continuity.** Nonetheless, despite common narratives of late-antique history which
prioritise the growth of the late Roman state and the relative decline of local officeholding as an elite
career, the adaptability and flexibility of civic patriotic ideas and rhetoric is indicative of the wider
responsiveness of elite culture in late Antiquity — as well of the continuing significance of local

identity in an increasingly interconnected imperial world.

124 Nasrallah 2018.
125 Q. Skinner 2002, 149-50.



Chapter Two — Local Elites and Civic Patriotism

The previous chapter established the significance of civic patriotic language as a means of elite
communication and the advocacy of communal and individual interests. This chapter will concentrate
on the ideology of elite rule, and how civic patriotic ideology enabled elites to justify their social pre-
eminence. It is a commonplace that elites came to dominate cities during the high Imperial period,
though what this domination meant is more contentious." Both the declinist interpretation of Wolf
Liebeschuetz and the more positive account of Peter Brown, however, share the view that elites
became less attached to their localities.? A primary concern of this chapter will thus be to show that
aristocratic activity and governance within the wéiig was still conceived in the familiar terms of
service to the matpic — that elitism, in other words, did not necessitate the decline of local feeling.

The conduct and prestige of elites was also felt to ‘ornament’ and glorify the matpic, as the deeds of

famous orators and generals had done in earlier ages.

However, this elitism could challenge civic elites. In particular, the emphasis on the need for
order and hierarchy tended to favour monarchy as a mode of rule, and encourage subordination to
imperially-appointed officials. This subordination, in turn, was not usually couched in patriotic terms,
but rather grounded in generic appeals for order. As such, it will suggest a qualified support for
Brown’s view (following Foucault) that monarchical ideas of governance could challenge civic
patriotism.® Nonetheless, it will conclude by arguing that this challenge did not destroy patriotic
sentiment altogether. Rather, Basil, Julian and Gregory made use of both elitist monarchic and civic
patriotic languages in different circumstances. This duality foreshadows the same ambivalence we
will see on a wider scale with the Cappadocians’ religious ambivalence towards the whole idea of

attachment to an earthly matpig — though it was not nearly as great a concern.

Civic Patriotic Language and Local Elite Rule

Leadership of the locality in office was both a normative duty and a legal responsibility in the later
Roman Empire. Yet it could also be an onerous burden. By the late fourth century, many local

officials were imperial appointees, while smaller and more numerous provinces meant easier

1 On the role of notables, see Larsen 1934, 212; Jones 1940, 208—9; Bowman 1971, 155-8; Whittow 1990;
Laniado 2002, 201-23; Michael Whitby 2006, 450-1; Curchin 2014.

2 Liebeschuetz 2001, 104-24; Liebeschuetz 2002; Brown 2002, 74-87; Brown 2012, 53—71.

% For roots of Brown’s view, see Introduction pp. 10-11 and further remarks in Brown 2002, 6-7.
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gubernatorial supervision of councils’ decisions.* Local councillors (curiales or Bovievtai)
nonetheless remained responsible for collecting imperial taxes, liable to fill local magistracies (which
involved financial outlay) and perform civic liturgies. City councils no longer minted their own
coinage and enjoyed generally reduced revenues, with much urban spending in the hands of governors
instead.®> Careers in imperial administration had, in contrast, become more lucrative, more prestigious
and (crucially) more available.® It is sometimes suggested that this elite abandonment was the result of
declining civic patriotic sentiment,” though it seems more probable that Greek elites desired imperial
recognition from a much earlier period.? In any case, trans-imperial elite networks became increasingly
common in the later Roman Empire as a result of central government’s expansion.® For this reason,
many scholars see this period as characterised by ‘curial flight’ from local councils to central

government posts, and the general decline of these institutions.*

Yet the position of local elites remained privileged in many respects. They still maintained
privileges of exemption from corporal punishment and conscription, without paying the extraordinary
levies to which senators were liable. Their responsibility for the collection of taxes offered plenty of
opportunity for peculation, leading the fifth-century Gallic presbyter Salvian famously to bewail the
fact: quot curiales fuerint, tot tyranni sunt.** Informally, members of the local elite (though not
always members of the curial class) exercised substantial influence over imperial officials.*? Claims
of mass curial desertion were the rhetoric of interested parties: principally imperial governments
which sought to enlist as many local notables into the tax system as possible, and members of the elite

like Libanius who echoed these claims in the hopes of preferment. It particularly suited Julian, for

4 A burgeoning literature has arisen in the last thirty years on local office and the government of cities in late
Antiquity — see Whittow 1990; Liebeschuetz 2001, 104-36; Liebeschuetz 2002; Laniado 2002; Cecconi 2006;
Rapp 2005, 279-89; Haarer 2015 and now the collected studies in L ’Antiquité tardive 2018. On new
officeholders and positions, see Burton 1979; Curchin 2014; Schmidt-Hofner 2014; Feissel 2017; Frakes 2018.
® The precise mechanisms for this change are unclear. The traditional view of A H M Jones, endorsed by most
historians, was that cities lost their lands under Constantine, and received back one-third under Valens. Jones
1964, 1.131-2, 2.732-4, Delmaire 1989, 645 n. 5 with earlier bibliography: following Jones are Bonamente
1983, 46-7, Lenski 2016, 173-5. Bransbourg favours the view that land remained attached to cities but that
they lost control of it and all but one-third of its revenues — see Bransbourg 2008; 2009. Schmidt-Hofner
dissents further and suggests that no confiscation took place under Constantine; rather it was solely temple lands
that were acquired — Schmidt-Hofner 2006; reasserted in Schmidt-Hofner 2020. Some readjustment of the
balance between imperial and local revenues to the benefit of the former certainly took place, however. For
civic spending, see Roueché and Reynolds 1989, xxv; Bodnaruk 2017, 153-4; Ryan 2020.

6 See here Part | n. 2 above.

7 See Introduction pp. 9-11.

8 Thus Plutarch’s statement that ‘[some] are not content with whatever portion of either repute or power among
their own fellow-countrymen has fallen to their lot, but weep because they do not wear the patrician shoe’. Plut.
Mor. de trang. anim. 470C (Paton, Pohlenz & Sieveking 1972, 201).

® Weisweiler 2015; Weisweiler 2016.

10 For the classic account, see Jones, 1940, 205-10; Jones 1964, 2.748-52; Liebeschuetz 1972, 166-86;
Liebeschuetz 1996b, 7. The picture remains a fairly common one: see, for instance, Delmaire 1996; Lenski
2003, 275-7; Banaji 2007, 131-3; Dey 2015, 25-33; reprised in Dey 2018, 164-7.

11 Salvian, De gubernatore Dei 5.4.18 (Lagarrigue 1971, 324).

12 Whittow 1990; Brown 1992, 22-6; Liebeschuetz 2002; Michael Whitby 2006.
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instance, to portray himself as the benevolent patron of the cities by issuing pro-conciliar legislation
which highlighted the incompetence of his predecessors and stressed his unique concern for his
subjects.*® Civic patriotism was invoked as a way of encouraging these elites to stay as administrators
and rulers of their matpideg, but these appeals also served their interests by entrenching them at the

expense of other groups in the moALG.

That said, there clearly were reasons for trying to escape local service as well as for engaging in
it. One such route is illustrated by Basil’s correspondence with the young Cappadocian Christian
Firminus, who had enrolled in the imperial army and was maintaining some kind of ascetic practice.**
Basil accused him of writing infrequently, alleging that ‘you yourself have been silent through shame of
your plan’ to abandon the matpic.®® Accusing him of ‘deserting the ranks of your blessed forefathers
[kataAmdvTa Gg TV TV pokopiov tpoydvev taév]’, Basil exhorted him instead to take up a career in

local office.

[We urge you] to return to your native country, since as regards security of life and all glory it is
enough to be the ruler, like your forefathers, of your own city through your leadership
[kataAafeiv Ty matpida, dpkobv mpoc dcpaieiay Piov kal Tpog mdoav mepipdvelay To EEicov
T01¢ mpoydvoig kpatfioat Thig moreme ynoauevov]: and in this we are confident that you can
succeed without difficulty, as we observe, not only the suitability we observe in your nature [tv

&K PVoEDC EmNde1dTNTO. Apopudvrec], but also the absence of opponents.*®

A number of ideas thread through this exhortation. Basil’s invocation of Firminus’ fitness by ‘nature’
(pboic, a term carrying the sense of inherent or essential being) is significant given his reiteration of the
precedent set by Firminus’ ‘forefathers’ (mpdyovot). Firminus’ ancestors, Basil seems to say, were not
just a source of moral obligation: they provided him with an almost genetic disposition to serve the
natpic. Finally, Basil described Firminus’ provincial career of (presumably) curial service and local
magistracies in terms of ‘ruling’ (kpatfjoa) the city. While perhaps hyperbole in favour of impressing
on Firminus the power he would be able to wield in his locality, civic patriotic ideas more generally had
adapted to present elite ‘rule’ in these more starkly authoritarian terms. Writing to a retired censitor,*’

Basil pleaded with him to resume a career in local politics rather than enjoy the exemption to which

13 Tougher 2007, 49-51; Schmidt-Hofner 2020, 144. Compare the criticism of his policy offered in Amm.
Marc. 25.4.21 (Seyfarth, Jacob-Karau, Ulmann 1978, 364).

14 PLRE 1.339 (Firminus 3), though Basil, Ep. 116 is missing from the PLRE entry. See further on Firminus,
Kopecek 1974a, 327-34.

15 Basil, Ep. 116 (Courtonne 2.20-1).

16 Basil, Ep. 116 (Courtonne 2.21). Compare the linkage of ancestral rule and civic leadership in Basil, Ep. 24
(Courtonne 1.60).

17 Censitores were imperially-appointed officials with the responsibility of reassigning the tax burden of a
province — see Jones 1964, 1.62, 1.454-5; Vogler 1992, 457.
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his career in imperial service had entitled him. Basil argued that he owed it to his city to come out of
his rural idyll and fulfil the function of civic leadership, ‘to rule over a city as though it were a single
household [kpateiv mOAemg ¢ i oikiog]’, again using kpatém.'® Mixing domestic and civic
governance was not necessarily an unusual move, but it reinforced a distinct sense of subordination.*®
Yet intriguingly, a letter which seems to be Firminus’ response (though not labelled as such in the
manuscripts) makes only the vaguest reference to the arguments of ‘men who are joined to us by many
other just claims’, and concentrates rather on the ascetic reasons for abandoning military service.”
Clearly civic patriotic imprecations were not always accepted by their addressee — even if the request

itself was.

When Basil wrote to his contacts at court to try and get them to lobby against the division of
Cappadocia in 381, he stressed further how essential the elite was to civic health.?! Basil emphasised
that Caesarea would suffer with the relocation of a portion of its elite to the small city of Podandus,
which Valens was proposing to elevate to civic status.?? ‘The danger is not slight, with the rulers
removed, that everything will collapse, together with its pillars [t®v kpatovviov Deapedévioy,
dbonep Epeiopact tecoiol cuykateveydijvar o mavta]’.?® Like Gregory describing the chief citizens as
‘pillars’ (épeiopara), Basil’s rhetoric underscored the importance of the elite for the wellbeing of the
city. Indeed, at times the elite even appeared coterminous with the citizen body. Basil warned of the
city’s collapse ‘since many of her curiales were taken away beforehand [roAA®dv pév kai Tpdtepov
avTiic apopedéviov Tov molrtevopévav], and now almost all of them have emigrated to Podandus’.?
In another letter, Basil emphasised that this meant the death of civic government. ‘For gone is our
government [rtoAitevua], and the whole body politic [t0 molttikov cOvtaypa], having abandoned its
dwelling in the city through despair over its rulers [tf] mepi ToDg kpatovvTog abvpig], is wandering
aimlessly through the countryside’.?® The health of the city could not have been more clearly linked
that of its elite, or their leadership role more emphatically stated. This was fully in line with the view

of imperial administrators and other contemporaries. Julian attacked the elite of Antioch in his

18 Basil, Ep. 299 (Courtonne 3.173).

19 Kings as fathers are a classic Homeric topos — see Odyssey 2.47, 2.262, 5.12.

20 Basil, Ep. 117 (Courtonne 2.22). Cf. Lib., Ep. 1048 (Foerster 1963, 2.170-2), 1066 (2.190), from which it
seems that Firminus did eventually became one of Caesarea’s municipal sophists after a long military career,
returning to his notpig but avoiding the responsibilities Basil wished him to take up.

2L Compare ch. 1. pp. 27-32.

22 podandus was a small town on the strategic Via Tauri route on the border between Cappadocia and Cilicia,
and upgrading it to civic status offered Valens a staging post on the way to Antioch. See Harper 1970; Van
Dam 2002, 29-30.

23 Basil, Ep. 74.3 (Courtonne 1.175).

24 Basil, Ep. 75 (Courtonne 1.177).

25 |t is notable that Vaticanus graecus 434 (Ec in Fedwick’s classification) reads ‘body of citizens’ (10 moATév
ocOvtaype) here — Basil, Ep. 76 (Courtonne 1.178); see PG 32.431 n. 34. If this is the original reading Basil’s
statement recalls even more Gregory’s protestation that Nazianzus’ citizens would become disoriented and de-
civilised by the loss of their mélg — see ch. 1 pp. 32-3.
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Misopogon for failing to recruit fitting men for the council, while the legal draftsmen of Honorius
referred to curial flight as causing ‘the ruin of the councils [exitium curiarum]’.?*® Basil thus
threatened the state with the prospect of curial flight, ironically using government rhetoric about the
need for curiales to serve their patria and the dangers of councillors’ desertion against imperial
policy. To put it in the terms of the Cambridge School of political thought, it was an adept and skilful
redeployment of a shared political language to which both Basil and the Roman state were committed.
It was also partially successful: although the provincial division went ahead, Caesarea’s curiales

escaped relocation to Podandus.?’

Civic service, by this same token, could nonetheless be a burden to be shunned. When Basil
wrote to the governor Modestus to excuse his friend Helladius from service as a censitor outside
Cappadocia, he claimed that this exemption was necessary ‘that he, being relieved of the responsibilities
of tax-assessor, might be permitted to toil in the affairs of our country [év toig npdyuact tiic matpidog
UGV cuyympndivon poydeiv]’.2® For Helladius, so Basil claimed, ‘held first place’ in the province;
forcing him to take up this post would deprive the motpic of resources it could use elsewhere. A sense
of laboriousness, and the burden rather than the glory of local office, was emphasised by Basil’s use of
the term poy0ém, and by the very logic of an argument that stressed the impossibility of simultaneously
serving both imperial and local government. This emphasis on the difficulty of government displays

how local service could be recast as the opportunity demanded.

Other instances of this argument were rather more forceful. Neil McLynn has pointed to
Gregory’s attempts to exempt his nephew-in-law Nicobulus from curial service, accusing his opponents
of trying to impose ‘slavery” on him in his petition to Olympius.?® ‘Must Nicobulus be a slave [5&l
doveve NikoBovrov], or his children, as it seems to those who threaten him?**° Gregory invoked his
service to the imperial government: ‘nowadays when one helps the public interest [td Onpocia], when

one grows the city councils, does one compromise one’s private interest?’%!

Highlighting Nicobolus’
concern for ‘public interest’ in a wider sense, Gregory aimed to play on the tension between imperial
and local needs for resources, suggesting that Nicobulus had already done his part through his time in
imperial service and that he thus deserved exemption from local dues.*? Basil, too, interceded for a

petitioner who wished to enjoy his imperially obtained exemption from curial service, but found himself

26 Julian, Misop. 367D-68B; CTh 12.1.149. On Julian’s measures against curial flight, see Bonamente 1983,
79-85 who argues that his most significant single measure financially was his revocation of exemptions for
Christian clerics.

27" \Van Dam 2002, 34.

28 Basil, Ep. 281 (Courtonne 3.153). PLRE 1.412 (Helladius 2), PLRE 1.605-8 (Domitius Modestus 2). Kopecek
1973, 458 identifies this Helladius with Basil’s successor as bishop of Caesarea; cf. Kopecek 1974a, 37-40.

29 McLynn 2006, 289; see also Kopecek 1974a, 334-7. PLRE 1.629 (Nicobulus 1).

%0 Gregory, Ep. 146.6 (Gallay 2.38).

31 Gregory, Ep. 146.6 (Gallay 2.38).

32 Compare also Gregory, Ep. 147.6 (Gallay 2.40).
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liable for the liturgies of his underage grandchildren.®®* Urging in addition the supplicant’s age and
misfortunes as well as his exemption, Basil stressed the hardship of public service, compared to the
restful leisure to which his unnamed petitioner was entitled.** Curial service, therefore, was hardly an
unalloyed opportunity, even if its burdens may have been overstated. Even among those who intended

to remain in their localities there was a recognition of its burdens.®

Administration, however, was not the only arena in which local elites might serve. More
traditional privileges for doctors, rhetors and teachers were maintained in late Antiquity by the
imperial state, which expected them to benefit both their city and mankind generally.*® Moreover,
these professions were often the road to personal advancement, with physicians like Julian’s confidant
Oribasius or Gregory’s brother Caesarius rising high in imperial service.*” Yet these professions
retained patriotic associations. Allowing a doctor named Zeno to return to Alexandria, Julian
expected the credit because of Zeno’s popularity in his hometown - ‘though absent, you are winning
to your cause the whole city of Alexandria [t1v T@®v AAeEavopEmv TOAMY AT®V EMOTPEPELS €IG
ceavtov]’.*® ‘And may the favour from it be reserved by both parties in common to me, as it returns
Zeno to Alexandria and Alexandria to you [kai fiuiv kown map’ Aueotépolg xapig dnokeicHm,
Aleyovdpedot pév Znvove, col 8¢ amododoa Aleydvdpewav]’.>® The expectation was that Alexandria
ought to be grateful to the emperor for benefiting them specifically, and was not just an invocation of
Julian’s benevolence to cities in general. It was also a recognition that doctors practising their
ordinary profession were of benefit to the city in a specifically localist fashion, rather than merely on
the grounds of universal pilovOpomia, which formed the rhetorical basis of Julian’s other

constitutions on doctors’ exemptions.*

If doctors provided physical health, rhetors and lawyers contributed to the city’s social

wellbeing by representing it in civil suits, exhorting the benefits of co-operation and harmony, and

33 Basil, Ep. 84.2 (Courtonne 1.188-9).

34 See also Ep. 88 (Courtonne 1.192), in which Basil pleaded for leniency to allow the magistrates of Caesarea
more time to collect the aurum comparaticium, a levy paid in lieu of conscripted recruits (see Jones 1964, 1.149,
1.420, 1.432).

35 The same is true of imperial service: in addition to Basil’s above-cited letter regarding Helladius, note
Gregory’s successful attempt to enable Nicobulus to retire from his post as praefectus mansionis on grounds of ill-
health, which triggered the attempt to recruit him for curial service by local magistrates (see Ep. 126-7 (Gallay
2.35-7)).

3 Grants of immunity from various liturgies to municipally registered teachers had been imperial policy since
the first century AD, though late Antiquity did see the (haphazard) increase in the number of salaries directly
provided by central government: Kaster 1988, 216-30; cf. Browning 2001, 870-1.

37 On the increasing incorporation of doctors into an imperial system of exemptions like that of municipal
teachers and the corresponding spread of the title apyiatpog, see Nutton 1977, 203-6.

38 Julian, Ep. 17 426B (Ep. 58 Bidez-Cumont).

39 Julian, Ep. 17 426C.

40 Cf. Julian’s notion of medicine as a divine gift to enable human philanthropy, justifying the confirmation of
previous exemptions of physicians from various types of curial service at Ep. 31 (Ep. 25b Bidez-Cumont), CTh
13.3.4; see further Nutton 1977, 197-8. On medicine in Julian’s writing, see Sardiello 1998.
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representing it before the imperial authorities.** Indeed, the laudatory orations were themselves gifts
to the matpic, because one had a duty to render thanks for benefits received, and the origins of
panegyric specifically lay in speeches given on the occasion of a religious festival or movipyvpic.”? In
his speech of thanks to the Empress Eusebia made just after he became Caesar in November 355,
Julian described his praise of Greece and Athens in such terms: ‘just as Corybants when excited by
the flute dance and leap without method, so | am spurred by the memory of my studies to sing an
encomium of that country and her people [fuég Vo tfic pviUNG TV TASIK®Y dvakvynOEvTag Goot
TH yOpag Kai TdV avépdv Eykdov]’.*® Julian’s trip to Athens had taken place under a cloud: just
prior he had been held at court for several months under suspicion of treason.** Suggesting in the
oration that this stint was in fact a beneficent concession to his classicism, therefore, was a clever way
of reinterpreting the incident in light of his restored relationship with Constantius.*® Though Julian
did emphasise his ties to the city elsewhere, these were probably more calculated pieces of rhetoric
than scholars have allowed.*® Yet though his motives may have been complicated, the notion that
praise was a natural product of one’s attachment to one’s homeland and city was clearly normative.
Civic patriotic political language offered Julian a flexible way of both advertising his own virtue and

of negotiating a new place in his cousin’s regime.

Like Julian, Gregory in his epigrams celebrated literary and oratorical ability as aiding and
augmenting the city. This is particularly visible in his epigrams on his uncle and cousin,
Amphilochius (the elder) and his son Euphemius.*’ The latter was lauded as ‘a rhetor among rhetors,
and a rhyme-smith among poets, the glory of his fatherland, the glory of his parents [k0do¢ £f|g
TaTpNG, KDd0C £V Tokéwv]’.*® Gregory praised Euphemius’ father with a cycle of eight poems (131—
8), which reinforced this message. ‘Amphilochus has died: if anything good was left amongst men it
is gone, the spirit of rhetoric is diminished and the Graces mingled with the Muses have departed.
But above all your dear native city Diocaesarea mourns you [££oya 8 o o€ 1 Alokaisapémy ppato

narpo eidn].”*® These praises were redolent with civic language and tropes, culminating in the florid

41 Browning 2001, 860-2.

42 Edwards 2015, 214.

43 Julian, In Euseb. 119D. Cf. his description of Greece and Athens as his ‘true motpic’ at 118D, and the praise at
119A-D. There might be a coded reference to mystic initiation in the reference to Corybantic rites: Julian
Contr. Herac. 222C; Gregory, Or. 4.54-6 (Bernardi 1983, 158-62).

4 Cf. Introduction p. 17.

45 On the oration and Eusebia’s role, see Tougher 1998; James 2012.

46 Julian, Ep. ad Them. 260B, In Sol. 152D-53A, Ep. ad Ath. 274D-75B (though Julian did not refer to Athens
explicitly as his matpic in this letter). For Julian as an Athenian patriot, see Athanassiadi 1981, 50-1, 85-6;
Pagliara 2014; for a contrasting emphasis on the emperor’s ties to Constantinople, see Lenski 2003, 101 n. 200;
cf. Weis 1964, 110-11.

47 The father and brother of the bishop Amphilochius of Iconium — PLRE 1.57-8 (Amphilochius 2); PLRE
1.298 (Euphemius 1).

48 Gregory, Anth. Pal. 8.122 (Beckby 508). Compare the description of Alypius (PLRE 1.47 (Alypius 6)) in
Gregory, Ep. 207.2 (Gallay 2.100).

49 Gregory, Anth. Pal. 8.134 (Beckby 514).
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celebration of his abilities spoken in the person of the city herself. ‘I, Diocaesarea, am a small town,
but | gave a great man to the law-courts, Amphilochus [tTvtO0v pév TrorieBpov, drap TOALY dvipa
ddka Priuacty iBvdikoig | Aokaicapiémv, Aueiroyov [sic]]. With his death perished the fire of
oratory and the nobly-born boast of his native city [«oi mdtpng edyog dpiototokov].”™ These praises
underscore how men like Gregory emphasised family prestige through civic patriotism, claiming that
elite activities geared towards private interests benefiting the moatpig — amply demonstrating how civic
patriotism was repurposed to aristocratic and dynastic ends.

Such expectations of elite governance and service were furthered by the links between families
and cities, with the continuity of the former seen as integral to the welfare of the latter, and the deaths
of prominent individuals viewed as much as a loss for the city as a whole as a misfortune for their
immediate relatives. Some significant modern scholarship has emphasised elements of Christianity
ambivalent or actively hostile towards the ancient city-family nexus, which demanded that individuals
reproduce in order to maintain the city’s continuity.*® Yet such invocations of the value of individuals
and families to the matpig were frequent elements of Cappadocian rhetoric. Writing in consolation to
the wife of the official Nectarius to console her for the death of her son, Basil remarked on how ‘his
death has been a blow to two fatherlands, ours and Cilicia [ékeivov 6 Bdvatog TAnyr éyéveto
noTpidov dVo, Tiig Ruétepag kol i Kilikov]’.>? Gregory’s funerary epigrams particularly
underscored the connections between family and matpic. The Euphemius mentioned above
(Gregory’s cousin) received a total of sixteen epigrams, several of which connected him to the motpic.
Thus Gregory lamented that, ‘his qualities were formerly the glory but now are the lament of
Cappadocia [ta mpiv Kanmadoxong qv kAéa, viv 8¢ yooc]’,*® praising the boy as ‘he who was the talk
of all Cappadocia’.>* All the poems of the cycle stressed his youth, nearly all his accomplishment
(more or less generically), and his being on the verge of marriage — connecting service to the matpig
via virtue, the value of perpetuating the aristocratic genos, and the tragedy of being cut down in one’s
prime.>® Likewise in two epigrams on the youth Bassus, Gregory lamented his death abroad. ‘You
have fallen far from your home by a robber’s hand, nor does your ancestral tomb hold you. But

nevertheless great is the name you have left in all Cappadocia [003¢ 6€ TOUog Exel ToTpdIOG AAAL

%0 Gregory, Anth. Pal. 8.135 (Beckby 514); see also Anth. Pal. 8.138 (516). Compare Basil, Ep. 76 and its
description of ‘men of learning’ as the glory of the city (Courtonne 1.178).

51 Brown 1988, 7-8, 436—41; contrast Cooper 1996, 1638, who agrees that virginity was a disruptive model of
womanhood, but frames it as competing within civic space rather than outside or against it.

52 Basil, Ep. 6.1 (Courtonne 1.19); compare his description of the boy as &peispa yévoug, motpidog éAmig to
Nectarius himself (Ep. 5.1 (Courtonne 1.16)). He may be the same Nectarius as the future bishop of
Constantinople who replaced Gregory (native of Cilicia, high status, around the right age, Christian) — Deferrari
1.33n.1. See PLRE 1.621 (Nectarius 2).

%3 Gregory, Anth. Pal. 8.125 (Beckby 510)

%4 Gregory, Anth. Pal. 8.126 (Beckby 510); compare Anth. Pal. 8.121 (512), ornamentation generally Ep. 37.1
(Gallay 1.46).

5 Gregory, Anth. Pal. 8.122, 126-7 (Beckby 508-10).
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kod Eumng méiov Kanmadokeoot péy’ obvopo ogio Aéheurtau].”*® Gregory’s rhetoric here made the
natpig and the aristocratic household more or less coterminous — a development enhanced by his
numerous epigrams against tomb desecrators, many of which presented elite tombs as beloved
ornaments of the locality.®’

Nor was Julian any different. In his panegyric in praise of Constantius’ wife, the Empress
Eusebia, whose family hailed from Thessalonica, he extolled her father for being the first of his
family to attain consular rank. Julian’s laudation expressed civic patriotic political language at its

finest:

For indeed it is a nobler thing to be the founder of a mighty city than a mere citizen... [and] it
seems that sons receive from their fathers, and citizens from their cities, certain aptitudes for
glory [Aapupdvew 8¢ goikact Tapd TV ToTEP®V 01 TOAdES Kol 0l TOATTON TOPQ TAV TOAEWY

010V GPOPUAC TVa TPOC evdo&iov].>

Julian’s rhetoric here was imbued with patriotic notions of the parallel between, and mutual
entanglement of, family and matpic belonging, relating rhetorically the two clauses (mapd t@v
natépmv ol maideg and ol moAlton Topd TV mOAemV) to each other in a chiastic (and highly assonant)
fashion to strengthen further the sense of association between sons and fathers and cities and citizens.
It was, moreover, only natural that ‘sons and citizens’ (o1 maideg koi oi ToAitat) should concern
themselves with the ‘certain aptitudes for glory’ (dpopudc tvag tpog evdoiav) for which both city
and family prepared them. Warming to his theme, however, Julian emphasised the virtue displayed
by Eusebia’s father, who had exceeded the upbringing and reputation conferred by his matpic. ‘He
who by his own effort pays back to his ancestors and his native land a more honourable foundation
[Tpoyovolg Te Kol TaTpiot peifova Tipuf|g vobeotv]... yields the prize to no man on the score of native
nobility.”*® Julian’s treatment underscored how Eusebia’s father glorified both his living descendants
and his city, establishing that family’s native virtue which was consummated in Eusebia herself and

her marriage to the emperor — a greater achievement, in this telling, than to have merely received such

% Gregory, Anth. Pal. 8.147 (Beckby 520). Compare the polemical contrast Gregory made between the burials
of Constantius and Julian — the former in ‘his ancestral city’ (tnv notpdav avt®d noiw) (Or. 5.16 (Bernardi
1983, 324)) amidst much pomp and circumstance, the body of the latter was less fortunate. ‘The city of Tarsus
received him; I do not know why and for what reason they were to condemned to this indignity’ (Or. 5.18
(328)).

5" Gregory, Anth. Pal. 8.177-8 (Beckby 536), 182, 184 (538-40), 203-6, 212 (548-52), 224 (558), 239, 243
(564-6). For attacks on tomb desecration generally, see Rebillard 2009, 63-77.

%8 Julian, In Euseb. 108D.

%9 Julian, In Euseb. 108D. Compare praise of repaying ancestors at In Const. Il 83A; Gregory’s sentiment on
Basil at Or. 43.8 (Bernardi 1993, 132).
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glory from one’s ancestors.*

If elites and their families formed a stronger element in civic patriotic thought, what role did
this open up for elite women? The conventional view of Hellenistic city politics is that their
oligarchic character gave women new prominence, and that their options were somewhat (though not
massively) expanded by the coming of Christianity.®* While this is doubtless true to some extent,
their political role was limited in the thinkers under assessment. Women could certainly be praised as
informal peacemakers, with Julian extolling Constantius II’s wife Eusebia by comparing her to the
Homeric queen Arete of Phaeacia, who had been able to ‘resolve with justice suits arising amongst the
citizens’,% personally thanking her for interceding on his behalf with Constantius in 355 and thus
exercising a role in public policy.®* Normally, however, writers were keen to emphasise that female
virtue ought to be exercised in a domestic environment as peacemakers.®* Indeed, in a poem
addressed to the Constantinopolitan noblewoman and deaconess Olympias on the occasion of her
marriage, Gregory forthrightly opposed an active female engagement in civic politics.®® He advised
Olympias instead to devote herself to the domestic sphere and remove herself from public life. ‘Your
house is your city and your sacred grove [01kog cot, TOMC £oTi, koi dAcga]. Do not look for others’.®®
This stark admonition both suggests Olympias’ influence in church and city (6Acga and mOALS) and the
attempts of men like Gregory to limit that influence in line with conventional ideas of the separation
of domestic and political spheres.®” The influence that women did gain in this period, then, does not
seem to have been reflected by a significant shift in the civic patriotic language used by the authors
studied. Indeed, as we shall see with Gregory’s discussion of his sister Gorgonia in Chapter Three,

emphasising her non-civic attributes was a key element in Gregory’s promotion of her as a virtuous

female philosopher.

80 Julian, In Euseb. 108C-D. Some measure of ambivalence on this question was to be expected in the later
Roman Empire, where a number of provincial families achieved imperial prominence for the first time — see
Banaji 2007, 131-3. Note however the caution against too high an estimate of social mobility in A. Skinner
2013. Julian also mentioned that Thessalonica was the chief city of Macedonia when detailing Eusebia’s good
qualities at 110B; cf. 107D.

61 Bremen 1996, 4-5, 163-8, 302-3 discusses female prominence in the Hellenistic mdAig but sees it as a
fundamentally restrictive on elite women's freedom to dispose of their property; contrast the more optimistic
view of Hemelrijk 2004. Christianity as the source of limited new opportunities for women argued (cautiously)
in G. Clark 1993, 140-1; Cloke 1995, 4-6; by contrast, Burrus 1996, 160—4 emphasises more radical, if
ultimately unsuccessful, challenges to orthodox gender roles.

62 Julian, In Euseb. 105D.

8 Julian, In Euseb. 120B-C, 121A, 123A-B. See Tougher 1998.

8 Julian, In Euseb. 127B-28B, compare Gregory, Or. 8.9 (Calvet-Sebasti 1995, 262-4). For the ambiguous
character of Julian’s praise in this panegyric, see James 2012.

8 PLRE 1.642-3 (Olympias 2); on the poem, see Mary Whitby 2008; on Olympias generally, see E. Clark 1979,
107-26; McCarty 2014. Gregory’s admonitions had little effect, as Olympias became one of John
Chrysostom’s most active supporters.

% Gregory, Carm. 2.2.6 Il. 54-5 (PG 37.1546A).

57 Humphreys 1993, 1-21; Burrus 1996, 6-12.
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Civic Patriotism, Monarchy and Order: Limits on Local Elite Power

Despite the praise of elite leadership, there were clear limits to this civic vision. Not only was the
later Roman Empire a monarchy, but neither Basil, Julian nor Gregory sought to challenge the status
guo. Rather, all three embraced it. This monarchic strand of political thought and life stood in
tension with the idea of a virtuous, self-governing aristocracy — particularly when the ruler was
represented in the provinces by governors, replicating the monarchic system at the provincial level %
As such, it offered a separate political language, and not simply the redefinition of existing civic
terminology. However, | will suggest that this alternative way of viewing political participation did
not completely erase civic patriotic ways of conceiving power. Rulers like Julian and Constantius, as
I have argued, had good reason to stress their links to particular cities. Elites, meanwhile, had

opportunities for political participation through roles in the army and administration.

Both forms of government, monarchic and oligarchic, emphasised that good leaders needed to
inspire their subordinates. Constantius, Julian claimed ‘inspired the cities with zeal for undertaking
public services [mpoBvpovg 8¢ elyec Tag TOAES TPOG TG Aettovpyiac]’,® a pattern for the radiation of
virtue also true for those lower down the social hierarchy.” Constantius’ selection of officials was a
further opportunity for praise. ‘You take thought that your subjects should be well-born, as though

you were the founder and law-giver of each city [kafdmep andong téreng oikiotg kol vopodémc]’,”™

and contrasted his policy with some kings who by repressing virtue caused ‘disasters for their cities’.”
Conversely, Julian invoked to his own credit the competence of his uncle’s administration of Antioch,
given that Julian had appointed him. ‘Did he not with utmost foresight administer the city’s affairs
[o0 mpopmBéctata 8¢ mhoag émeEfiAde Toig oikovopiog Tiig modemc]?’”® This was of most concern to
Julian, given his position as emperor. But those lower down the social scale shared the assumption.
When discussing the appointment of bishops, Basil remarked that ‘of whatever sort the rulers are, the

characters of those governed are accustomed to become such for the most part’.”*

This belief that elites could inspire obedience, however, could clash with the realities of dissent.
Julian found this to his chagrin in his engagement with the city of Antioch. Despite (by his account)

attempting to win over the city to his religious policy and augment its council, Julian was rebuffed by

8 For criticism of monarchic rule by members of the (imperial) aristocracy, see Schmidt-Hofner 2020.

8 Julian, In Const. | 48B; compare Misopogon 354B—C.

70 See Basil, Ep. 269.2 (Courtonne 3.140).

1 Julian, In Const. | 44B.

72 Julian, In Const. | 43D. See the requirement that a monarch should appoint good magistrates at In Const. Il
91D; compare the emphasis on administrators’ virtue analysed in Weisweiler 2017; Schmidt-Hofner 2021.

73 Julian, Misop. 365C; PLRE 1.470-1 (Julianus 12).

74 Basil, Ep. 190 (Courtonne 2.141-2).
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elite and populace alike.” In response, Julian promulgated his Misopogon. In the satire, Julian had his
licentious Antiochene interlocutor expose his philosophical incoherence.”® “You say that you are not our
master [8eomdTNG Elvan 0D @FIC 008E dvéym TodTo dicovwv] and you won’t hear [that title].” Yet despite
this seeming leniency, Julian also forbidding the term dpyn (government, rule or empire, which like
deomotng carried associations of overlordship), the Antiochene complained that ‘you compel us to be
enslaved to the magistrates and the laws [dovAevev 8” Mudc avaykalelg dpyovat kai vopotg]. But how
much better it would be for you to accept the name of master, but actually allow us to be free
[ovopdlesbou pév e dsomdtny, Epym 8¢ &dv Hudg etvar ErevBépouc].””” Julian suggested that the
supposedly authoritarian conduct of his predecessor Constantius, for which the Antiochenes yearned,
was a self-contradictory model, allowing both autocracy and chaotic licence to co-exist. Playing with
concepts of slavery (dovleia) and freedom (élevBépia) throughout the Misopogon, Julian suggested that
the Antiochene lack of virtue made them incapable of being truly free and capable of conducting
civilised political life. Moreover, they had responded inadequately to his attempts to regenerate their
city council, nominating unworthy men. They were thus guilty of ignoring the interests of their woA1G as
well.”® Yet ironically, the paradox Julian sought to expose in the ideology of his predecessor was the
inverse of his own situation: as the Antiochenes had complained, in Julian’s model ‘freedom” was

limited to doing what the emperor wanted.

Julian’s time in Antioch illustrates a problem which faced many late Roman rulers. Although a
virtuous prince ought in theory to be able to persuade his subjects to obedience, imperial power could
and did impose itself on local elites, vitiating their autonomy. Yet the consensual expectations of civic
rhetoric — and the practical difficulties of imposing the imperial will — meant that emperors had to pick
their battles carefully. The very fact that Julian composed a pamphlet critiquing the Antiochenes as
unconcerned for their city’s wellbeing illustrates his need to justify his dispute with the city.”® It also
suggests his need to avoid accusations of tyranny, hence his repeated disavowal of despotism while on

the throne.®® Julian’s position was, after all, far from secure — he had taken the throne in a successful

75 In addition to the bibliography cited below, see Downey 1939; Browning 1975, 149-58; Athanassiadi 1981,
201-25; EIm 2012b, 327-35.

8 The Misopogon has been assessed from various angles in recent years, from arguments over how successful
or appropriate it was (Bowersock 1978, 103—-4; Gleason 1986) to assessments of its genre (Marcone 1984; Long
1993; Janka 2008; Quiroga 2009) to (latterly) considerations of its political ideas and influences (Van Hoof and
Van Nuffelen 2011; Baker-Brian 2012; Hartman 2017).

7 Julian, Misop. 343C.

78 Julian, Misop. 367D—68B.

9 Van Hoof and Van Nuffelen 2011, 169-72. For a more judgemental formulation of the same tension Julian
faced, see Bonamente 1983, 92.

8 See for instance Julian, Ep. ad Them. 258A-B, 260D-62A, Caes. 308D, 332C-D. For the exchange between
Julian and Themistius, see Barnes and Vanderspoel 1980; VVanderspoel 1995, 118-34; EIm 2012b, 96-106;
Mike Humphries 2012; Watt 2012; Schramm 2014; Swain 2014.
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coup barely a year before and might reasonably have feared challengers.®* Taking the unusual step of
satirising the Antiochene critics of his policies as insufficiently patriotic was thus partly necessitated by
his insecurity. Paradoxically, Julian thus needed to portray himself as a consensus-minded, freedom-
loving civic patriot in order effect his imperial will. This extends, in turn, to his self-portrayal as
opposed to autocracy and tyranny more generally: it was a response to his political circumstances, and
not simply the result of passionate political naivety.®? It is a testament to Julian’s eloquence and relative
philosophical sophistication that scholars have so often neglected the realpolitik behind his self-image,

giving him credit (as well as criticism) for idealism.

Compared to Julian, Basil and Gregory faced the opposite rhetorical imperative in their
relationships to authority. Rather than avoid accusations of tyranny, they needed to prove their loyalty
to the monarch and his governors.®® Although they might address such men in informal and familiar
terms in the semi-private world of Roman epistolary culture, formal public addresses to officials often
required a more emphatic demonstration of the benefits of hierarchy, governance and order under a
single ruler. If the governor in question was also one’s friend, it positioned one as primus inter pares in
the local community, as having sole intercession with such a high personage.®* Just as Julian
emphasised equality and civic community from above, so Gregory (and to a lesser extent Basil)

constructed hierarchical, autocratic relationships from below.

As bishops Basil and Gregory also other personal incentives to endorse monarchy.
Emphasising the abstract benefits of monarchy had theological advantages for themselves as
monotheists. It also made a case for a more monarchic, episcopal model of church governance —in

which both had strong personal stakes.

A sermon Gregory preached before his congregation and his friend the tax equaliser
(peraequator) Julianus is an excellent example of this trend towards a more deferential attitude when

imperial officials were publicly present.®® Julianus’ visit to Cappadocia seems to have been in response

81 For an analysis of the panegyrics produced during Julian’s reign from this angle, see Omissi 2018, 208-22.
Julian’s fiscal liberality also makes sense in this context — for details of his policies, see Lenski 2003, 288—-90.
82 Dvornik 1955; idem 1966, 659—-66; Bowersock 1978; Athanassiadi 1981; for the view (with which | agree)
that Julian’s self-image was not mere anachronism, see Marcone 1998; Elm 2012; compare Constantius II’s
civilitas analysed in Henck 2007. For the ideology of the civilis princeps, see Wallace-Hadrill 1982. One may
compare Ammianus’ view that Julian excessively hankered after popularity — see Amm. Marc. 25.4.18
(Seyfarth, Jacob-Karau, Ulmann 1978, 363).

8 See, for instance, Gregory’s speech before Theodosius I, where he bade the emperors to ‘be as gods to those
under you’ — Gregory, Or. 36.11 (Moreschini and Gallay 1985, 264). Cf. Van Dam 2002, 92.

8 For an incisive analysis of these dynamics, see McLynn 2014,

8 Julianus (PLRE 1.472 (Julianus 17)) was peraequator in Cappadocia from 374375, a role which entailed
reassessing and reassigning provincials’ tax liabilities outside the ordinary census cycle — see Jones 1964, 1.455,
2.537. He probably knew Gregory from Athens (Bernardi 1968, 137-8). Gregory also dedicated a short praise
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to a poor harvest the previous year (in 373). He had been lenient in his assessment of Nazianzus’
obligations, for which Gregory tells us he demanded public praise.?® Gregory’s oration placed a high
value on obedience to authorities, which made obvious sense in this context. Gregory urged his
congregants to be satisfied with their social positions: ‘let each remain in the station [tG&ig] in which he
was called, brothers, and of which he is most worthy’.%” This conception of order implicitly posited that
individuals in power really were deserving of their status, identifying the order of the polity with that of
nature. Julianus, by his liberality, could naturally be assumed to fit this description.

Going on, Gregory made plain the perils of subverting this order. ‘[One] should not desire to
govern at his peril. Neither should the law of subjection [6 tfig brotayfic vopog] be dissolved,
subjection which holds together both earthly and heavenly things. Let us not create the anarchy of the
rule of many [und¢ mowdpev avapyiov v moivapyiav].”® As well as reiterating the importance of the
‘law of subjection’ (6 tfig Vmotayfig vouog) for both earthly and heavenly life, Gregory suggested the
need for subjection to a unitary political authority, rather than ‘the rule of many’ (moAvopyia,
‘polyarchy’). Interestingly, although it is possible that Julianus was himself a Cappadocian, Gregory
makes no reference to this in his oration.!® This could count against the identification — or it could
equally suggest that Gregory deemed such a reference inappropriate as it implied a measure of local
bias, and moreover established a relation of equality and affinity with the rest of the congregation which
Gregory was seeking consciously to avoid.*® The ambiguous role played by social order in civic
patriotic rhetoric is another point of interest here. Civic patriotic authors used the need for social order
and hierarchy as a justification for elites to govern their communities, but it could also be used to stress
the subjection of those same elites to their superiors in imperial administration. Order and hierarchy
were thus double-edged swords — particularly in this speech, where Gregory saw no need to invoke the
notpig at all, preferring the Pauline injunction to render unto Caesar. Insofar as this hierarchical idiom
was uninterested in motpig and cognate terms, it represents a distinct political language which offered a

potential challenge to civic patriotism.

An emphasis on order, particularly monarchic order, was more widely typical of Basil and

Gregory’s thought. Thus Gregory’s sentiment at the beginning of his Apology for his Flight: ‘T know

poem to him —see Carm. 2.2.2 (PG 37.1477A-80A) — and wrote Ep. 67-9 (Gallay 1.87-9) to him in connection
with this affair. For comment, see Holman 2001a.

8 For background, see Bernardi 1968, 131-9; McGuckin 2001, 221-3; Van Dam 2002, 89-92. Gregory, Or.
19.1 (PG 35.1044D-45A) claims Julianus demanded praise but this could be a protest by Gregory to evade
accusations of sycophancy.

87 Gregory, Or. 19.10 (PG 35.1053C). See also Gregory, Or. 17.6 (PG 35.973B-D), on which McLynn 2014.

8 Gregory, Or. 19.10 (PG 35.1053C).

8 On the basis of Gregory, Carm. 2.2.2 Il. 17-18 (PG 37.1479A).

% Though note the equality Gregory sets up between himself and Julianus, casting himself as fulfilling a debt of
praise called forth by Julianus’ generosity. Holman 2001a, 106—7.
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therefore that anarchy and disorder are less advantageous than order and governance [avopyiov kol
aratioy Aottedestépay 0ida TaEewg kol apyiic] even for beasts, let alone for men.”®* Ta&ic (order)
and apyn (rule, governance) were constitutive elements of the cosmos itself, as well as of human
society, and in this respect were as valuable to ecclesiastical as to political government. It is no accident
that Gregory here was proclaiming the virtuous of monarchic, episcopal rule.*> Monarchic rule was also
a reflection of nature of God’s own nature. In one of his famous theological orations, Gregory
forcefully made this identification. ‘There are three fundamental views concerning divinity: the rule of
none, the rule of many, and the rule of one [tpeic ai dvotdtm d6Eat tepi Ood, dvapyio, Kol Tolvapyia,
kod povapyia].”®® Yet as Gregory elaborated in a series of short, focused clauses, there were serious
deficiencies with the first two. ‘Anarchy is without order. Polyarchy is riddled with strife, and thus is
anarchy, and thus without order. And thus both lead to disorder, which leads to chaos [gi¢ tantov yop
aueoTEPO PEpeL, TV dradiav, 1 8¢ gic Moow], for disorder is a symptom of chaos.”®* As a result, “we
judge monarchy honourable [nuiv 8¢ povapyia, T Tudpevov]’, albeit in triune, neo-Nicene form as far
as theology was concerned.”® Gregory’s criticism was not entirely fair, for most contemporary pagan
philosophers posited some kind of highest divinity which ordered the spectrum of lower powers.
Nonetheless, the terminology of multiple ‘gods’ still represented a weakpoint, which Gregory ably

exploited.

Basil was also concerned by the dangers inherent in the division of power, particularly when
concerned with the order of the church. Citing the disorder of Israel referred to in Judges 21:24 (‘there
was no king in Israel, and every man did what was right in his own sight”), Basil argued that unity was
an essential element in worldly organisations, and that it should thus be expected of ecclesiastical ones
as well. ‘[I noticed that] all division and discord and even rivalry of leaders proceeded from a lack of
leadership [micav 8¢ Srpaviav kol Sidotacty, £Tt Te ToAvapyiay, £& dvapyiog 6domotovpévnv].”®
Going on, he adduced the additional example of harmony provided by bees, which he described as

‘living under military discipline, following their king in a well-ordered fashion [vop® @doewg

91 Gregory, Or. 2.4 (Bernardi 1985, 90). Compare Gregory, Or. 6.16 (Calvet-Sebasti 1995, 160-2), 11.7
(Calvet-Sebasti 1995, 344-6), 17.6 (PG 35.974D-75A), 22.15 (Mossay and Lafontaine 1980, 262—4).

92 Compare his reflections on the Council of Constantinople in Vit. sua Il. 1556 (White 124), 1743—4 (138).

% Gregory, Or. 29.2 (Gallay and Jourjon 1978, 179); compare Carm. 1.1.3 Il. 71-83 (PG 37.413A-14A)
analysed in Dvornik 1966, 689.

% Gregory, Or. 29.2 (Gallay and Jourjon 1978, 179). Compare the attacks on polytheist theology at Gregory,
Or. 2.37 (Bernardi 1985, 136), Or. 4.120 (Bernardi 1983, 286) and the concern to deny Tritheism at Or. 31.13
(Gallay and Jourjon 1978, 300-2).

% Gregory, Or. 29.2 (Gallay and Jourjon 1978, 179), compare Or. 32.4 (Moreschini and Gallay 1985, 88-92).
For the theological importance of Gregory’s insistence that the divine essence was monarchic in order to refute
Eunomian accusations of Tritheism, see Cross 2006, 114-16.

% Basil, Praef. de iudicio Dei 2 (PG 31.658B). Compare the injunctions towards having a single monastic
superior at Basil, Reg. Fus. 24 (PG 31.981D-84B), 43 (PG 31.1028A-29B).
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GTPOTNYOVUEVOVY, Kai KaTakolovBodv svtdxtmg Td idip Pactied]’.’” Order and subjection were thus

posited as prerequisites for harmony in church and state alike.

So too was a notion of personal merit. Elsewhere on bees in the Hexaemeron, Basil praised
how they conducted themselves in subjection to a king, who was pre-eminent by merit and not elected,
“for often, the people’s lack of judgement lifts the worst to power [roAAakig yap dxpioio dfuov ToOv
yeiprotov gic apynv mpoeotitaro]’.®® Indeed, it was partly this sentiment that drove Basil to condemn
those who prided themselves on holding local magistracies in his homily On Humility.”® ‘If the people
gives out the honour [&i dfjnog a&ioua d®], if someone is thought worthy of the privilege of the front
seats, if the honour of pre-eminence is voted to him... [he believes] it is as if he is lifted above human
nature.”*®® Basil’s main criticism of this practice was that its glory was fundamentally empty — and
partly, that was the result of the foolishness and impermanence of the éfjpoc. That popularity probably
played a role in Basil’s own election and subsequent authority was passed over without comment.**
The denigration of the dfjiog was hardly very innovative, but it underscores how the ‘civic’ element in
civic patriotism had been narrowed to elite participation — and how it could in theory be squeezed out

entirely in favour of an unambiguously hierarchical autocratic political language.

Julian’s own, occasionally inconsistent views on kingship make more sense in view of this
broader ambivalence about the relationship of order and hierarchy to civic patriotism, and the social
position of the individual giving the speech. For him to have allowed the Antiochenes the kind of
license they desired would have posed ideological problems for his self-image as a dutiful philosopher-
ruler — though it would probably have constituted astute statecraft (as Van Hoof and VVan Nuffelen
argue).'®? Julian’s discussion of the king’s role borrowed liberally from Plato’s Laws and Dio
Chrysostom’s De Monarchia, as well as making extensive comparisons with the heroes of the Iliad.*®®
Laws had the city as the object of governance and had set the pattern of using ‘the city’ as a synonym for

the entire political community, which was extended to the Roman Empire.’®* To some extent, therefore,

97 Basil, Praef. de iudicio Dei 2 (PG 31.658B). On bees in Classical thought more generally, see Xenophontos
2013; Carlson 2015; on political animals, see Cooper 1990.

% Basil Hex. VIII 4 (de Mendieta and Rudberg 1997, 133); cf. ch. 3 n. 20. See also Hom. in Gord. 1 (PG
31.489B).

% The circumstances of this homily are difficult to reconstruct — Bernardi 1968, 667, 91; for analysis, see Ford
20109.

100 Basil, De humil. 1 (PG 31.525D).

101 McGuckin 2001, 170-1; Holman 2001b; Van Dam 2003a. It is worth noting that Gregory ascribes Basil’s
election to the influence of his father and extra-Cappadocian bishops, against the wishes of the Cappadocian
episcopacy — see Gregory, Or. 43.37 (Bernardi 1992, 206); see further, 43.57-8 (Bernardi 1992, 244-52); see
Lenski 2003, 253.

102 Thus Van Hoof and Van Nuffelen 2011.

103 Interestingly, Laws had in fact rejected monarchy in favour of a mixture of propertied, educated magistrates
appointed by lot (Leg. 693D-E (England 1921, 1.107), 756E-57E (1.166-168)), although Plato suggested that a
tyrant would be needed to set up the ideal system in the first place (Leg. 709E-12A (1.123-5)).

104 For the city-state origins of this political thought in comparative perspective, see Scheidel 2019, 320-8.
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Julian’s treatise was thoroughly civic. Nonetheless, it envisaged a prominent role for the monarch
unlike its Platonic exemplar. According to this conception, ‘by putting down civil discord [otdoic],
vicious morals, luxury and profligacy’ and ‘insolence, lawlessness, injustice and greed for boundless
wealth’, the king will prevent ‘feuds and dissensions’ (ctéosic kai épdac) from damaging the city.'%
These sentiments, notably, were expressed in Julian’s second oration, composed during Constantius’
reign while Julian was still his subordinate Caesar. Although the oration came close to open defiance of

the Augustus,'%

it was still given from a public position of inferiority. Julian’s remarks did have a more
civic patriotic slant via his extensive use of Plato, his comparisons with Homer, and the oration’s other
substantial debt to Dio Chrysostom’s De Monarchia.’” Although it was not unusual to discuss the
administration of the Empire in terms of administering a city, Julian was consistent in doing so, which
probably reflects an ideological commitment. Nonetheless, even Julian emphasised egalitarian and

hierarchic aspects of rule to different degrees depending on circumstances.

While monarchs could be civic patriots, and the rhetoric of order applied in the interests of local
elites, monarchy, order and hierarchy could thus be used to challenge local elite power, and invoked
without reference to patriotic concerns. However, this emphasis on order and hierarchy was only a
partial challenge to civic patriotic language. Exponents of civic patriotism since the Hellenistic era had
taken an elitist attitude towards the role of the masses, while both local and imperial elites continued
enthusiastically to present themselves as benefactors of their matpidec. While a generic rhetoric of order
did pose a potential challenge to civic patriotism, therefore, it never replaced it entirely. Nor,
significantly, did exponents of these monarchical or hierarchical ideas attack loyalty to the watpic
directly. At most, like Basil, they criticised elements of it (like the 67juog). Unlike in the Christian
sources I will discuss in Part Two, the potential tensions between the languages of elite matpic loyalty

and universal hierarchical imperium remained largely implicit.

Civic patriotism thus remained an important political language in the later Roman Empire. In the first
chapter, | analysed how patriotic language was used by rulers to garner prestige, and exploited by
petitioners to pursue status and favours. | argued that this process can be seen as a shift towards a more
trans-imperial elite audience for civic ideas, manifested most obviously by a shift in media towards
portable, elite-oriented works like letter-collections or Gregory’s books of epigrams. Civic patriotism

was thus a political language undergoing change in the fourth century, as what it meant to serve the

105 julian, In Const. 11 88B-C.
106 Curta 1995; Omissi 2018, 202-3.
107 As noted in Frangois 1915; cf. Bonamente 1983, 39 n. 12.
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natpig itself shifted. Nonetheless, there was significant continuity from the earlier period in the

terminology and fundamental ideas of moA1g and maTpic,

In the second chapter, | suggested that civic language continued to be a useful way of justifying
elite leadership, demonstrating a clear continuity with the Hellenistic era. Hierarchy and order were
presented as natural prerequisites for civic flourishing, which necessarily implied a significant role for
local elite families. This emphasis on hierarchy did have the potential to undermine civic language, as it
need not refer to the motpic and could stress instead the need for elites to submit to the imperial
hierarchy. Yet I suggested that, ultimately, political actors at local and imperial level still valued mozpig
ties. As a result, the more hierarchic political theory should not be seen as replacing or eclipsing civic
patriotic language (pace Brown), but rather as both competing with and complementing it. For such a
direct opposition we must turn to the Christian engagement with patriotic ideas — to the challenge posed
by the City of God to the cities of man.



Part Two — Religious Challenges to Civic Patriotism

As illustrated in Chapter One, civic patriotic language played a key role in the writing and oratory of
Basil, Julian and Gregory of Nazianzus. Although its terms were refashioned for the times, in classic
Skinnerian fashion, the rhetoric of TéA1g and matpig remained a significant intellectual and political
force. Yet it was not unchallenged. As suggested in Chapter Two, monarchism and generic ideas of
order might be indifferent and sometimes antagonistic to civic patriotism. Yet a far more substantial
and direct challenge came from a profoundly otherworldly strain in late Roman intellectual culture.
Philosophy in this period displayed markedly monotheistic, ascetic and universalising tendencies. In
Christian circles, these trends traced themselves back to its earliest origins in Second Temple Judaism
and other Hellenistic religious movements, while in pagan philosophy these trends became more
marked with the increased popularity of Plotinus and his successors (often termed “Neoplatonism” — a
label 1 will embrace for its convenience and recognition).? These tendencies could, and did, pose
challenges to several core elements of civic patriotic ideology.® In its ‘civic’ element, the denial of
the world might necessitate the rejection of civilisation entirely, as potentially envisaged by more
extreme forms of asceticism. Moreover, even if civilisation was not itself superfluous, cities might be

identified as places awash with vice, inimical to the conduct of higher life.

The localist aspect of civic patriotic ideology was perhaps even more endangered by this
rejection of the world. After all, it relied on an emotive attachment between individual and place,
which was attacked by ascetics as fundamentally a distraction from the individual’s concentration on
the divine. Although a philosopher might defend involvement in politics as bringing the fruits of
asceticism to bear in order to improve the city, such benefits need not be applied to one’s own locality
in particular. Indeed, universalist notions of the fundamental commonality between human beings

and the marginalisation or rejection of local gods in favour of worshipping the supreme divinity

! Fowden 1982; Bradbury 1995; Fowden 1997, 543-48; Gerson 2000. For the importance of the move away
from ‘locative” ways of understanding the world in order to evolve the category of ‘religion’, see Williams
1989, 6. It is worth noting that these tendencies were not limited to philosophy, but can be observed in popular
religion as well: on this see, for example, Beard, North, and Price 1998, 278-301; Chaniotis 2018, 344-85; see
particularly, papers in Athanassiadi and Frede 2002; Mitchell and VVan Nuffelen 2010a; Mitchell and Van
Nuffelen 2010b. For developments in Asia Minor, see Mitchell 1993, 43-51.

2 On the distinction between high Imperial and Neoplatonic philosophical attitudes towards religion, see Van
Nuffelen 2011, 233-41.

% See discussion in Greer 1986; Dunning 2009, 4-24. Dunning suggests that this opposition between the
Christian tépowog or mapemidnuog was constructed as much (or more) than it reflected social realities of
distinct group practices or persecution. He therefore shies away from Greer’s view that Christian sojourning,
anti-worldly identity was a ‘paradox’ or problem, arguing that it was used to recommend or reject a diverse set
of practices and attitudes depending on the author using it (Dunning 2009, 103-4). 1 prefer Greer’s view that
this oppositional language did nonetheless pose real problems in both intellectual and practical affairs, albeit
with Dunning’s insight that different authors felt (or used it to pose) different problems depending on their
specific contexts, rather than it representing one single paradox.
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suggested that a merely local identity was inadequate or inferior.* Governance, therefore, was to
some extent untethered from locality. These expanded ideas of belonging might also have chimed
with a stress on imperial organisations. As we saw in Part |, imperial identity did not necessarily
exclude local belonging, but it could pose a threat to the position of local elites, and forced civic
patriotic language to adapt to a world of trans-imperial elite networks. Wealth and elite personnel
were not unlimited, and arguments for the increased significance of religious or imperial belonging
could lead to the re-allocation of status, power and funds from local municipal councils to religious

institutions.®

The pair of chapters in this section thus examines how the civic patriotic rhetoric analysed in
the first section was debated and contested in contemporary philosophical circles. It analyses the
thought of its Christian and non-Christian subjects sympathetically and as elements in a wider cultural
dialogue. This follows the examples of a number of excellent modern studies, which emphasise the
commonalities between Christians and non-Christians in late Antiquity, explore their ideas in parallel,
and elucidate their mutual communication.® In particular, dedicated religious reformers on both sides
might have more in common with each other than with their less enthusiastic co-religionists.” Yet this
study does not flinch from the significant differences which emerge from such comparison, which
such accounts can sometimes elide. Although Julian, Basil and Gregory took part in a wider fourth-
century conversation about the local, the civic and their limits, it was often an oppositional one. In
particular, Julian’s theology emerges as stridently local in comparison with that of the Cappadocians.
On the question of civilisation, although there was agreement over its divine origin and general

desirability, Basil was a somewhat less enthusiastic exponent than either of his contemporaries.

Moving theme by theme, | will examine how Basil and Gregory, and to a lesser extent Julian,
thought about questions of local and universal identity. The Christian rhetoric of citizenship of
Heaven, | will argue, was a key locus and creator of division, in that it encouraged participants to
think of their identities as bifurcated and hierarchically related much more than the Stoic notion of
citizenship of the inhabited world (the oikovpévn) to which Julian occasionally had recourse.® This
rejection of the local had real consequences in elevating the experience of exile, the ties between

regional churches and the cults of martyrs. These extended and popularised concepts whose

4 Ideas particularly marked in imperial religious ideology from the late third century — see Fowden 2005.

® For attempts to quantify the scale of the shift, see Heather 1994; Van Dam 2011; Wood 2018, 57-78. On the
growth of Christian charity in late antiquity see (in particular) Finn 2006, Brown 2021, Caner 2021.

& In particular on Julian and Gregory, see Elm 2012b; more generally (for the West), Alan Cameron 2011. For
studies which address commonalities between Christians and non-Christians, see, for instance, McLynn 2009g;
Athanassiadi and Frede 2002; Mitchell and VVan Nuffelen 2010a; Van Nuffelen and Engels 2014; VVan Hoof and
Van Nuffelen 2014.

7 See, in general, the arguments of Sandwell 2007; Sizgorich 2008; Rebillard 2012. See Introduction p. 20.

8 That is not to deny the mutual influence of Stoic and Judaeo-Christian discourses of citizenship, but rather to
acknowledge the more oppositional nature of the latter — see Runia 2000, 366; Chin 2016.
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application in pagan circles was more limited. A second chapter will examine the ‘civic’ side of the
civic patriotic identity, detailing how renouncing ‘the world’ and viewing worldly comforts as
distractions from philosophy interacted with ideas of philosophical leadership and the divine origins
of civilisation and of the Roman Empire in particular. Taken together, these chapters will suggest that
the localist aspects of civic patriotic rhetoric came under far more scrutiny than the urban ones.



Chapter Three — The City of God and the Challenge to Localism

From its inception, the Christian Church was deeply influenced by civic patriotic political language.
Such language was well adapted to the Hellenistic and Roman milieu in which Christianity developed,
but also reflected the significance of the holy city of Jerusalem in Jewish political and ritual life.*
Figurative exegesis of Jerusalem pre-dated specifically Christian readings. Philo of Alexandria had
allegorised the ‘city of God’ referred to in the Psalms as the well-ordered soul,” and while reticent
about spiritualising Jerusalem nonetheless did so when interpreting Psalm 46:5 (‘the rushing of the
river makes glad the city of God’).> The city (particularly Jerusalem) was a more widespread
metaphor for community in the early Church,* and was continued by later writers. While sharing with
Philo the starting assumption that Jerusalem was the metropolis and central place of Israel, the
prominent theologian Origen diverged in generally preferring to view that city in metaphorical terms.
‘If, then, Israel is a race of souls, and there is a city, Jerusalem in Heaven, it follows that the cities of
Israel, and, consequently, all Judea, have for their metropolis the heavenly Jerusalem’, citing
Galatians 4:26 and Hebrews 12:22 to demonstrate the Pauline precedent for this interpretation.®
Origen’s interpretation here was particularly significant — not least because the passage in question
(from On First Principles 4.3.8) appears in the Philocalia, a collection of extracts quite possibly
compiled and edited by Basil and Gregory themselves.® If the Philocalia was their compilation it
would further suggest the influence which city-focused ways of thinking about Christian belonging
suffused their thought. (It would probably have been the first substantial work that either produced.)

Even if not, Origen’s interest in the heavenly city was clearly evident to fourth-century readers.

There were many influential authorities, therefore, which redefined the terms ndiig and
noAitevpo familiar from civic patriotic language to suggest the common identity of the whole body of
believers, the distinctive beliefs and behaviours it entailed, and its exclusion of worldly identity. As

such, Basil and Gregory were the inheritors of a potent tradition, pioneered by a string of innovating

1 On views of the city in the Hebrew Bible, see Wilson 1986; Gray 2018; on the civic context for the spread of
Christianity, Meeks 1986; Adams 2009; Chaniotis 2018, 384-5.

2 Runia 2000, 370.

3 The reference to a rushing river suggested to exegetes a city of God that was not the physical Zion, given that
Jerusalem is not situated near a river. Runia 2000, 377.

4 Galatians 4:26, cf. Matthew 5:14. There is a substantial literature on the language of citizenship in the New
Testament; for comment, see Brewer 1954; Greer 1986; Krentz 1993; Dunning 2009; Rapp 2014; Oakes 2019.

® Origen, Philocalia 1.24 (Robinson 1893, 30) (= De principiis 4.3.8 (Crouzel and Simonetti 1980, 370-2)).

& Scholars generally view the Philocalia as composed by Basil and Gregory on the basis of Gregory, Ep. 115.3
(Gallay 2.10): ‘I have sent you a little book, a selection of the philocalia of Origen, as a remembrance of me and
of the holy Basil” — Robinson 1893, xiv; Gribomont 1963; Rousseau 1994, 11-14, 82—4; McGuckin 2001, 103-
4. However, see the sceptical opinion of Harl 1983, 1-20, McLynn 2009d. Whether or not the Philocalia as we
have it is their work is uncertain. Although Ep. 115 suggests that they clearly knew a ‘Philocalia’ of Origen, it
may not necessarily be the same one as has come down to us.
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ideologists who had adapted civic patriotic terminology to describe a quite different set of ideas and
institutions. Yet the continuity of this tradition should give us pause. Contrary to their minority status
in the pre-Constantinian period, fourth-century Christians might be thought to have had little use for
such an oppositional notion of the relation between their faith and ‘the world’, because many aspects
of society were being ‘Christianised’. Many aspects of Christianity inimical to that change were
being quietly abandoned: thus opposition to military service, holding governmental office, calling the

emperor kKvptog and so on.

Moreover, by late Antiquity there was a pagan idiom of heavenly citizenship which lacked a
socially confrontational aspect and which Christians could have co-opted to blunt the antagonistic
bent of their own notion of heavenly identity. In the late third century, the writer known as Menander
Rhetor had advised a prospective eulogist to comfort relatives with such knowledge: ‘[say] “there is
no need to mourn, for he has citizenship with the gods [moAttedetan yap petd t@v Oedv],” or “he
dwells in the Elysian Fields”.” Philosophers had also contested civic patriotic attachment without
advocating radical renunciation of cultural traditions more broadly.® In his moral writings of the late
first and early second centuries, Plutarch drew on Plato’s Timaeus to argue that, because the soul’s
origin was divine, ‘there is no such thing as the homeland according to our nature [pVcel yOp ovK £6TL
nozpic]’.’ And while the Stoic Epictetus did argue in the early second century that the individual ought
to respect divine law first and watpic second, that law was limited essentially to conserving what one
had and enduring tribulation according to the divine will, without attacking the earthly homeland in
principle.® The continuing oppositional stance of Christian heavenly citizenship, therefore, cannot

simply be taken for granted.

The Rhetoric of Heavenly Citizenship

Basil and Gregory nonetheless drew readily on this discourse in precisely this oppositional spirit.

They did so to try and persuade Christians to see themselves as members of a separate community of

" Men. Rhet., Peri Paramythékou 414 (Russell & Wilson 1981, 160); translation slightly altered from the Loeb.
Compare Musonius Rufus: the virtuous man is not troubled by exile because ‘he considers himself a citizen of
the city of God which is made up of men and gods [vopilet ivor moAitng Tig T0D AldC mOAEWC, T GLVESTNKEV €€
avOpodnmv kai Bedv]’, Exilium non malum est 2 (trans. Lutz 1947, 68).

8 Even Libanius acknowledged this anti-patriotic aspect of philosophical self-presentation: see Ep. 385 (Foerster
1.375).

® Plut., Mor. de exil. 600E (Paton, Pohlenz & Sieveking 1972, 515), invoking PI., Ti. 90A-B; cf. Mor. de exil.
607C-F (Paton, Pohlenz & Sieveking 1972, 531-2). Plutarch’s stance is somewhat tougher than earlier Stoics
who had been mainly content to suggest that the virtuous man might be comfortable in any land — compare
Epictetus, Sermones 2.16.32-8 (, 66—7), Musonius Rufus (writing slightly earlier), Exilium non malum est 2
(trans. Lutz 1947, 68); for comment, see Hoof 2010, 129-30. On the Stoic idea of the cosmic city, see Schofield
1991, 57-103; on Second Sophistic attitudes to exile more generally, see Whitmarsh 2001; Nesselrath 2007;
Richter 2017, 93-4.

10 Epictetus, Sermones 2.16.28-47 (Souilhé 1949, 65-8).



66

higher moral standing, rejecting the bonds of earthly civic patriotism. Unlike the letters and epigrams
analysed in Part I, many of these would have had broader audiences, and were aimed at persuading
the city-public as a whole. In a sermon given once he had returned to Constantinople after the
attempted seizure of the see by a Nicene Alexandrian known as Maximus the Cynic, Gregory
naturally sought to denigrate any notion that his conduct had been unworthy.** This involved refuting
the notion that one ought to give heed to earthly belonging. ‘Will they drive you away from your
city?’, Gregory asked rhetorically, ‘they will certainly not drive you away from the one which lies
above as well.”*? Notably, this departed from traditional philosophical sentiments by rejecting the
earthly matpig entirely, and not merely by subordinating it. ‘I do not praise your dwelling, whatever
you may have, lest you lose your true fatherland, for which you must reserve your citizenship [un tiic
aANOWg matpidog éxméong, &ic fiv dmotifecBon ypy 10 moAitevpal.”*® Gregory’s employment of this
language was a powerful challenge to his congregation, and was highly relevant to his personal
circumstances. In denigrating the earthly city as a mere ‘dwelling’ (xotoikia), denying it the title of
natpic, and portraying citizenship as something that needed to be ‘stored away’ or ‘entrusted’
(dmotiBecbau, recalling similar ideas of storing treasure — 6ncavpiCm — in Heaven through charity),

Gregory reinforced the message that heavenly identity excluded the earthly.

Yet it was in Basil’s works where the specific terms were most explicitly theorised and
debated. In one of his sermons on baptism, Basil encouraged his hearers to purify their lives and
undergo purification by a series of short, sharp exhortations. ‘Be enrolled as a member of the Church.
The soldier is numbered in the lists; the athlete is enrolled to strive in the contest; and one of the
people who has been enlisted as a citizen is numbered among the tribes [6 dnuotng moltoypapnBeig
T01¢ UASTONG vaptdpueitat]... as having citizenship in Heaven.’** Basil’s homily subsumed three
types of activity — political, military and athletic — under the same banner of heavenly moAitevpa. ™

This reflects an archaising awareness on his part of the traditional links between all three as civic

11 The chronology of this affair is mainly reconstructed from Gregory’s own testimony. When Gregory arrived
in Constantinople in 379 at the behest of his Antiochene Nicene allies, he assumed the leadership of a relatively
small Nicene flock. He therefore initially welcomed the support of Maximus, a Nicene Alexandrian with
influence with the city’s many Egyptians, who arrived in the city the following year. Gregory gave an oration
praising him as a true philosopher — Or. 25, which surprisingly remains unredacted, seemingly in its original
form (see ch. 6 n. 90). Gregory then retired from the city, during which time Maximus attempted to use his
Egyptian support to have himself proclaimed as bishop against the then-incumbent, the Arian Demophilus.
Despite attaining the support of Alexandria, he failed to win over enough supporters in the city, fleeing and
unsuccessfully petitioning the new emperor Theodosius | for the see of Constantinople. He travelled to Egypt to
try and gather more support, but was banished from the province by the prefect. Gregory regarded this attempt
to take the leadership of the Nicene community and seize the bishopric as personal betrayal. Gregory himself
was subsequently offered the see of Constantinople by Theodosius after Demophilus refused to assent to Nicene
doctrine. On the episode, see Snee 1981, 108-78; Bernardi 1995, 191-4; McGuckin 2001, 311-25; Van Dam
2002, 139-42; Elm 2013.

12 Gregory, Or. 26.16 (Mossay and Lafontaine 1981, 264).

13 Gregory, Or. 26.14 (Mossay and Lafontaine 1981, 260).

14 Basil, Hom. ex. ad bapt. 7 (PG 31.440A). See also 83 (PG 31.429A); cf. Basil, De Baptisma 1.2.22 1564B
(Ducatillon 1989, 172-4).

15 On athletics and martyrs, Stewart 1984; Cobb 2008, 33—6, 55-8.
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activities and a desire to spiritualise them as Paul had done, even if military activity was now strictly
imperial, athletics were in decline and formal public participation by the dfjpog reduced.’® Yet all
were in theory communal public activities, reflecting the spectacle and collective significance of the
individual’s spiritual reform. It also featured in his defence of Trinitarian theology, as Basil argued
that the Holy Spirit was vital in enrolling Christians as citizens of Heaven.*’

This concept of heavenly citizenship had a more Aristotelian and ecclesiological
significance.’® Indeed, Basil drew here on definitions of the city which had been current for a long
time in Greco-Roman thought, applying them to the Christian language of heavenly citizenship. Basil
was thus transforming civic patriotic terminology in the finest tradition of Christian innovating
ideologists. Expounding Psalm 46:5 (Septuagint Ps. 45) — with which this chapter opened — ‘the
rushing of the river makes glad the city of God’, Basil gave a lengthy account of what precisely the
‘city of God’ meant.*® ‘Certain men define a city to be an established body of people governed
according to law [opilovrat yép Tveg TOAMY givar cOGTNHO WBpVUEVOV, KOoTd VOOV dtotkovpevov].”?
Moving from this basic definition, Basil enumerated how each of the aspects of the definition fitted

the city of God.

The approach to the city [ie. the Church] which has been assigned coincides with that to the
heavenly Jerusalem, the city laid up in Heaven. And the group there is of the firstborn, of
those enrolled as citizens in the heavens [cOotnua... T@v dmoyeypappuivov &v obpavoic]. And
it is ordered through the constancy of the way of life of the holy ones, and governed according
to the heavenly law [i6pvuévov todto d1d TO dpetokivntov Thig daywyfig TV dyimv, Kol Kot

VOOV TOV 0DpEviov dtotkodpevov]. 2

This view of the Church as a city was repeated in his Homily on Psalm 59 (Masoretic Ps. 60), though

not at such length.?? Such explicit definitions of the Church as a city attest to the city-mindedness of

16 On late-antique athletics, see Remijsen 2015.

17 Basil, De spiritu sancto 9/23 109C (Pruche 1968, 328). Compare Gregory, Or. 38.17 (Moreschini and Gallay
1990, 142-4), according to which humans are enrolled as citizens of Heaven by the Incarnation. For the Holy
Spirit in Basil and the other Cappadocians, see Hildebrand 2007 on the Spirit and baptism esp. 174—7; Radde-
Gallwitz 2009 (but without exploring the connection with metaphors of citizenship).

18 See Nikolaou 1981; cf. Stoic ideas of the cosmic city analysed in Schofield 1991, 57-92.

19 See, in addition to the following, Basil, In Ps. XLV 5 (PG 29.424A).

20 There may be an echo of Origen, Contr. Cels. 8.75 here; compare also Basil’s casual definition of with
reference to bees moliteio at Hex. VIII 4 (Mendieta and Rudberg 1997, 133) (see above ch. 2 p. 57-8); cf. his
remarks on cranes at Hex. VIII1 3 (Amand de Mendieta and Rudberg 1997, 132).

21 Basil, In Ps. XLV 4 (PG 29.421C-24A).

22 "Perhaps he [the prophet] means the Church [by the term méMg]. For a city is an organisation managed by law
[moMv pev, S18 1O cvoTUe Elvar vopipeg oikoduevov]’, Basil, In Ps. LIX 4 (PG 29.468B); compare also his
Enarratio In Isaiam Prophetam 1.19 (PG 30.150B): ‘a city is an organisation of men of differing pursuits
welded together into a community of life [roMg €oti ovoTHA AVOpOTTOV, £K SL0POP®V EMITNOELUATOVY £
Kowavig Biov cuykekpotnuévov].” Lipatov-Chicherin 1993 argues for the authenticity of this text, noting the
almost uniform ascription to Basil in the manuscript tradition and commonalities with other elements of Basil's
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his congregation. Most likely preaching to a wider and less well educated audience compared to the
readers of his letters and tracts,”® Basil explained that a mo\g was characterised by the common
activity of its inhabitants, their orderly and regulated conduct, and pointed to the importance of
enrolment in their composition.?* Such an exegesis drew heavily on elements prevalent in earlier New
Testament symbolic exegesis, and matched a somewhat commonplace simplification of Aristotle’s
thought on the nature of moAg communities.”® The definition of a city as an organisation ‘ordered
according to law’ also drew on common Stoic conceptions.?® Nonetheless, despite using molg
imagery, Basil’s aim was to changing his congregation’s behaviour, urging them to deny their worldly
inclinations in pursuit of the heavenly Jerusalem. ‘Therefore having raised the eyes of your soul
worthily of those things above seek out that concerning the city of God.’*” One may compare the
language and purpose of the ninth homily of the Hexaemeron, which argued from the upward
orientation of the human form and head that humans were intended for contemplation and ascent to
the divine.?® “Just as you were formed, thus dispose your own life as well. Have your government in
Heaven. Your true fatherland is the Jerusalem above, you are first-born citizens and fellow-tribesmen,
“who have been enrolled as citizens in the heavens.””?® Basil’s attention to the Church as an
‘established body of people ordered according to law’ [GuoTnU IOPLUEVOV, KOTA VOOV
drowovuevov], while clearly drawing on Classical definitions of community, nonetheless elevated

Christian belonging over and against worldly affiliation.

Yet perhaps most interesting are the failures to employ noAig, moAtteia and moAitevua where
others had done so. Most notable in this regard is the lack of application to the monastic life,
compared to the interest in such metaphors developed and encouraged by the Greek Life of Antony,
which had famously described its protagonist’s asceticism in urban terms. ‘The desert was made a
city [émolicOn] of monks, coming forth from their own affairs and being enrolled in the polity in the

heavens [amoypayauéveov THv &v Toic odpévorg molrsiav]’.>® As Timothy Barnes observes, it is

corpus. The main obstacle raised by critics is its length (the text occupies PG 30.118-667) which makes it
difficult to place a period of composition, the lack of anything specifically Basilian, and the lack of
contemporary witnesses or cross-references.

2 For preachers and audiences, see below n. 112.

24 Interestingly, Gregory of Nyssa shared this Aristotelian view of moAig and moMreia with his brother (De
inscriptionibus Psalmorum 2.16.84), suggesting further that this was a consistent element of Basil’s thought.

25 In Aristotle’s discussion of moAig, he holds as axiomatic that all communities seek a good of some kind and
that this good in the case of a mo\ig is also just (Pol. 1.2.16 1253a (Aubonnet 1960, 15-16), Eth. Nic. 8.9 1160a
(Bywater 1894, 168-9)), while Eth. Nic. 5.6 1134a (102) also emphasises that political justice is dependent upon
the rule of law.

%6 See Cic., Leg. 1.23 (Plinval 1959, 13), Clem., Strom. 4.26 (PG 8.1381A-B), Dio Chrys., Or. 36.20 (De Arnim
1962, 2.6); for analysis see Schofield 1991, 61-3, 67-73.

27 Basil, In Ps. XLV 4 (PG 29.424A).

28 On the Hexaemeron, see Amand de Mendieta 1978; Swift 1981; Amand de Mendieta 1985; Lim 1990;
Rousseau 1994, 318-49; Van Dam 2003a, 105-31.

29 Basil, Hex. IX 2 (Amand de Mendieta and Rudberg 1997, 149). Compare Philo, De opificio mundi 49-50 (,
Cohn 1896, 16), as well as the view that giving in to pleasure renders reason an exile instead of a citizen (59
(130)). On Basil’s use of Philo in the Hexaemeron, see Runia 1993, 235-41.

30 Ath., Vita Antonii 14.7 (Bartelink 1994, 174). Chitty 1966; Rapp 2014.
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notable that the portrayal of Anthony’s monasticism as civic is a feature of the Greek version of the
life, lacking in the Syriac.** Yet Basil notably does not describe the communities of ascetics he
founded as “cities’, preferring more prosaic terms like kowmvia.* To be sure, Basil did use the
Pauline metaphor of citizenship of Heaven and the notion of the heavenly moAtteio extensively to
refer to the monastic life. Discussing the benefits of reading Scripture in a letter to Gregory, Basil
lauded it as full of examples of people who ‘appear as animate images of the godly way of life [tg
kot Oeov moteiog]’,® and defending his ascetics elsewhere as men ‘whose government
[moitevpa] is in Heaven’.** Nonetheless, these exhortations do not seem to differ much in character

or tone to those to lay Christians on whom Basil urged moral reform.*®

The closest approach to the language of Antony came with reference to Basil’s ecclesiastical
complex, the Basileiados. The Basileiados was a complex made up of (at least) a chapel, a hostel for
guests, monastic living-quarters, and a charitable ‘hospital’ with a particular focus on the care of
lepers, built outside Caesarea some time in the 370s.*® Pleading with the governor of Cappadocia,
Elias, not to listen to members of the local elite who accused Basil of self-aggrandisement, Basil
pointed to how the Basileiados aided one of the governor’s fundamental tasks: ‘to restore the works
that are fallen into ruin, to people the uninhabited areas, and in general to transform the solitudes into
cities [koi HAwg sic mOAelg Tag Epnuiag petackevdoot]’.®” That this was more than an isolated
occurrence is reflected in Gregory’s encomium of Basil, which described the Basileiados as ‘the new
city [trv kowviyv moAwv]”.%® In both of these cases, the context mirrored that hypothesised by Barnes
for the Greek Life of Anthony — justifications of new ascetic practices and organisations for a
potentially sceptical audience, not all of whom were necessarily Christians. Yet while the Basileiados
did contain ascetics, it noticeably differed from the type of foundation described in Basil’s Great
Asketikon (at least as the Basileiados was described by Basil to Elias). The archetypal Great

Asketikon foundation was rurally located and focused on spiritual contemplation and self-sufficient

31 Barnes 1986, 362. Links with lamblichus Vita Pythagori have been recently argued to suggest that the Vita
Antonii was responding to (and influenced by) Neopythagorean ideas and practices — see Rubenson 2013; also
Rousseau 2000; Urbano 2008.

32 Rapp 2019.

33 Basil, Ep. 2.3 (Courtonne 1.8); compare the ‘Gospel way of life [Edayyéov molreiav]’ in Ep. 207.2
(Courtonne 2.185); Reg. Fus. 8.3 (PG 31.940C). This usage is very common: | count 37 uses of mtolreio related
to the Christian way of life or transformation of one’s way of life thereto from a TLG search of Basil’s
undisputed works.

34 Basil, Ep. 207.2 (Courtonne 2.185). See also Ep. 46.2 (Courtonne 1.118), 223.2 (Courtonne 3.11). Ona
similar count Basil uses moltedpa 17 times, six of which are straight quotations from Philippians 3:20.

% Indeed, Basil’s reliance on Scripture for his rules suggests that these instructions theoretically as valid for
ordinary Christians as for ascetics — Amand de Mendieta 1957, 44-5.

36 On the specific circumstances of the Basileiados, see Rousseau 1994; Miller 1997, 85-8; Finn 2006, 228-32,
256-7. See now the significant analysis in Caner 2021, 55-9, who emphasises its particular focus on the
treatment of leprosy. For Cappadocian euergetism/charity and the development of the hospital, see ch. 5 n. 74.
37 Basil, Ep. 94 (Courtonne 1.206). The letter has usually been dated to 372, but Rousseau 1994 140-1 is
sceptical.

38 Gregory, Or. 43.63 (Bernardi 1992, 262).
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economic activity (in a communal setting) rather than charity or the hosting of important lay guests.*
And it is intriguing that Basil did not adopt the notion of the monastery as city any further, given his
enthusiasm for the imagery of ascetics as exemplifying the citizenship and way of life of the heavenly
kingdom. Basil had travelled to Egypt to observe asceticism and wrote frequently to Athanasius, to
whom the Life of Antony was ascribed in the Greek tradition.*® (Gregory was the first to attribute the
Life to Athanasius, which suggests it could have been thought of as such in Basil’s circles as well.)**
And perhaps most importantly, Basil’s brother Gregory of Nyssa would describe Basil's monasticism
in precisely these terms in his encomium of his brother — ‘just like [John] the Baptist, because of him

the desert became a city [moAw Tiv Epnpov yevésOat], crowded by those who flowed in’.*2

The absence of these civic metaphors for monastic community in Basil’s work demands
explanation. A starting point is the origin of Basil’s ascetic practices, which were clearly connected
to those of his immediate family — his sister Macrina had converted their family home into a domestic
retreat while Basil was studying in Athens, and he spent much of his earliest experiences in retreat
with his brother Peter on family estates at Annesi.** As a number of scholars has suggested, therefore,
ideas of brotherhood and family were a natural resource when thinking about ascetic community.**
This was perhaps linked with Basil’s reticence to tie the Christian life to philosophy. Ascetics only
appear directly as philosophers in his letter to Eustathius, his earliest surviving, and most explicit
references to Christians as philosophers and Christianity as philosophy date likewise to this phase of
Basil’s writing.** Though philosophical ideas (the importance of Oedpto, ascent via reason etc)

remained fundamental until the end of his life, Basil seems to have avoided the Life of Antony’s

% Silvas 2005, 34-5. Compare the emphasis on total renunciation in Spidlik 1979. Contrast however Lowther
Clarke 1913, 61-2, 123-4; Amand de Mendieta 1957, 44, who assume that the other foundations were like the
Basileiados in possessing a more social aspect. It is certainly possible that some of the other monasteries were
like the Basileiados in civic or charitable function, but it seems at least as probable (if not more likely) that
many resembled the retreat at Annesi. In support of this view, see Rousseau 1994, 357.

0 On Basil’s Egyptian ascetic travels, see Gribomont 1959.

41 Gregory, Or. 21.5 (Mossay and Lafontaine 1980, 118). Rousseau 2000, 101 n. 33 disputes this identification,
though it is unclear to which other Athanasian work Gregory could be referring.

42 Gregory of Nyssa, In Basilium fratrem 13 (Cavernos Heil and Lendle 1990, 120).

43 The evolution and character of Basil’s asceticism continue to be debated. Gribomont 1957b, 409 argues in
favour of understanding Basil’s asceticism as evolving into a more recognisably monastic form over time;
though Silvas 2005, 29 suggests that a more formal, codified vision is already present in the Small Asketikon.
(For the Asketikon, see ch. 4 n. 47.) Elm emphasises the importance of the Homoiousian Asceticism of
Eustathius of Sebaste as leading to Basil’s creation of a new model distinct from an older tradition of household-
asceticism (EIm 1994, 134-6), while Rousseau views Basil as attached to a later version of Eustathianism and
other members of the family to an earlier one — see Rousseau 1994, 73-6. Silvas 2005, 5671, argues that
Eustathius’ influence was substantially mediated through Macrina.

44 Elm 1994; Rapp 2019.

4 d1vdcogog and rocogio as explicitly Christian in Ep. 1 (Courtonne 1.3), 4 (Courtonne 1.15), perhaps 112.2
(Courtonne 2.14). Gregory, Ep. 4.3 accused Basil of calling his place of retreat a ‘house of thought’
(ppovtiotiprov) though as Gallay suggests (Gallay 2.4 n. 1) this is probably a mocking reference to
Avristophanes, Clouds 5.94 rather than an actual title used by Basil. Basil in his Ad adulescentes was more
generally favourable toward reading philosophical works, though like these letters (probably early) composition,
and in McLynn’s view actually designed to undercut a too casual reading of philosophy by Christians — McLynn
2010b.
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explicit transformation of philosophy into monasticism.*® Finally, with the exception of the
Basileiados, Cappadocian monasteries in this period may simply not have been big enough to warrant
comparison with cities — certainly when compared with Egyptian foundations comprising thousands

of monks.*’

The reticence to adopt the innovating language of making the desert a city compares in turn
with the conservative nature of Basil’s Church/city metaphors. It suggests the importance of
citizenship metaphors in Basil’s view of the ecclesiastical community. While Basil did view the
monastic life in civic terms, it is nonetheless important that ‘the city’ remained the recognisably civic
congregation rather than becoming the monastic nolig of the Vita Antonii. Within the context of the
Christian tradition Basil’s application of the metaphor was thus not revolutionary but it was a distinct
choice. In any case it contrasts strikingly with the endorsement of civic patriotism we saw in
Chapters One and Two. Basil here appropriated concepts from civic language and applied them to
promote the community of the saints. As we shall see, this theorisation of the heavenly city deftly set

the stage for the rejection of the earthly matpic.

Philosophy and the ITazpic

Alongside the explicit association in Basil between molg, moiitevua and moltteio is a common (and
more frequent) link between ndAig and watpic. The link between matpic and oA was most explicit
in the New Testament in Hebrews 11, which discussed it in relation to the patriarchs and other holy
men. Abraham had dwelt in the Canaan as a foreigner faithful in the promise of the heavenly City
‘whose craftsman and builder is God’ (Hebrews 11:8-10), whilst the holy men more generally
‘confessed that they were foreigners and sojourners [Eévot kai mopenidnuot] upon the Earth. For they
say that such things plainly declare that they seek a country [matpida]... but now they desire a better

one, which is heavenly... [God] has prepared for them a city’ (Hebrews 11:13-16).*®

Christian thinkers had sometimes tried to reconcile the interpretation of heavenly matpig with
the more conservative civic patriotic understanding of the terms.*® Basil and Gregory, however,
frequently employed the heavenly definition of matpig to try and replace this civic patriotic
significance. A strikingly self-aware example of this came in Gregory’s encomium In Praise of his
Sister Gorgonia (Oration 8), probably delivered just after her death in 369 or 370.%° While he noted

46 For the influence of philosophy on Basil (Plato and the Neoplatonists in particular), see Rist 1979; Bradshaw
2014.

47 See further Amand de Mendieta 1957.

48 Cf. Origen, Contr. Cels. 8.75 (Borret 1969, 350).

49 See Origen above and, in addition, Epistla ad Diognetum 5.5 (Ehrman 2003, 141).

%0 Bernardi 1968, 108-9 suggests a date between 368 and 372. On Gregory’s relationship with Gorgonia, see
Van Dam 2003b, 93-8.
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that ‘another might praise the fatherland and family of the departed, respecting the laws of
encomium’,>* Gregory deliberately and publicly rejected the claims of the earthly matpic to receive
praise. Later in the oration, he justified his decision:

‘If one must discuss the highest and most philosophical thing about her, Gorgonia’s fatherland
was the Jerusalem above which may not be seen but is of the mind, in which we have our
citizenship [[Copyovig matpic pév 1 dve TepovcaAfp piy PAemopévn, vooopévn 88 moMg, &v 1
moMtevdpedal... Christ is a citizen [fg moAitng Xpiotdc] and his fellow-citizens are the festal
assembly “and congregation of the firstborn enrolled in the heavens [rpmtotéxmv
amoyeypapupuévav &v obpavoic],” [Hebrews 12:23] and they celebrate a festival around their
great founder with the sight of his glory [tf] Oewpiq tiig 06Enc], and they dance a perpetual

dance.’%?

This was the more striking, because Gregory did praise his (and his sister’s) parents as bastions of
patriotic piety, and respected the patriotic link between birth and fatherland in other funerary pieces
(notably his epigrams and praise of Basil).®* The reason for his rejection, however, is consonant with
his efforts to stress his family’s philosophical credentials.>* Gregory worked hard through much of
his life to underline his family’s sanctity (and with considerable success); an emphasis on heavenly
citizenship fitted naturally.®® The stress on Gorgonia’s heavenly motpig and the mention of fswpia
chimes with the characterisation of Gorgonia’s heavenly citizenship as ‘most philosophical’
(prhocopdtepov), and the statement that the heavenly Jerusalem was ‘understood’ (voovuévn). Like
Basil, Gregory emphasised the importance of sight and the contemplation of the divine, and even cast
an Old Testament figure like the patriarch Abraham as precisely such a ‘great contemplator of God’,
due to his abandonment of his matpic and journey in faith to the promised land.*® In Platonic
philosophy in particular, true, visionary philosophical insight was associated with access to and

contemplation of the higher world, of which festivals might be a type or reflection.>” This was the

51 Gregory, Or. 8.3 (Calvet-Sebasti 1995, 250), cf. Julian, In Const. | 5C-D (on which see Tantillo 1997, 146),
In Euseb. 108D. For the mention of matpig in a consolatory or funerary speech in the rhetorical handbooks, see
Men. Rhet., Peri Paramythikou 413 (Russell & Wilson 1981, 161), 419 (173).

52 Gregory, Or. 8.6 (Calvet-Sebasti 1995, 257), cf. Or. 8.23 (Calvet-Sebasti 1995, 296), 39.11 (Moreschini and
Gallay 1990, 170).

53 See ch. 1 pp. 39-41, ch. 2 pp. 49-51, ch. 6 pp. 131-2.

%% And with Gregory’s own self-fashioning as philosopher-ascetic — see McLynn 1998.

%5 Compare his vocal refusal to praise his father’s matpig in his encomium (Or. 18.5 (PG 35.889D)) and his
omission of the topic from his encomium of Caesarius (Or. 8), albeit without loud advertisement of the fact. For
this theme more widely, see the contributions of Hagg, Burrus and EIm in Hagg and Bgrtnes 2006; and now
Goldhill and Greensmith 2020. This is more convincing than Perkins’ view that Gorgonia was fitted into
traditional models of matronly behaviour — Perkins 2017.

% Gregory, Carm. 1.2.10 Il. 489-95 (PG 37.745A-46A). Interestingly Julian criticised the patriarch precisely for
being a ‘sojourner in a foreign land’ (Contr. Gal. 209E), adducing this as evidence of the Hebrews’ impotence and
thus their lack of diving favour.

57 Elm 2014. See however the discussion of this passage in Thomas 2019, 27, who points out that the concept of
theosis Gregory employs here involves the preservation of the already present divine image rather than actively
becoming (more) divine.
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more effective because Gregory stressed elsewhere that Gorgonia had not involved herself in public
affairs, though she had been an active and valued participant in her church.® Gorgonia was thus a
philosopher, participating in the civic life and festivities of the heavenly Jerusalem even while on
earth, and now enjoying the fellowship of Christ and the saints in Heaven.*®

Noteworthy also is the unusual view of Christ as a ‘citizen’ [moAitnc] rather than a lord or
ruler, which may be linked to Gregory’s Christology.®® Gregory stressed Christ’s human nature on
the basis of the famous maxim ‘that which he has not assumed, he has not redeemed.”®* Gregory also
transposed the traditional language of founder cult and the celebration of the founder by a civic
nwaviyvpig to Christ as ‘founder’ (molotnc) of the heavenly city. Moreover, in emphasising how
Christ was contemplated and celebrated as the object of philosophical theoria, Gregory may have had
Neoplatonic theories of ideal rule in mind.®? Plato’s Republic had spoken of the ideal city as being
‘laid up in the heavens’, which served as a theoretical blueprint for the Neoplatonic ideal state.®® It is
significant, moreover, that Gregory criticised pagan philosophers - who Julian celebrated - as men
who ‘build cities with words that cannot exist in reality.”®* The imagery of Christ as founder and
fellow-citizen made use of a broader consensus on the role of the philosopher-ruler, but which
Gregory inverted to emphasise hope for perfection in Heaven rather than a pattern of government for

the mortal world.

Gregory’s rejection of an earthly matpic for his sister thus fitted into his wider attempt to
position her as a Christian philosopher, a characterisation continued in the encomium.®® By contrast,
when Julian gave an oration in praise of the Empress Eusebia presenting her as a wise, generous and
merciful adviser of Constantius who ‘honoured the name of philosophy’,% he nonetheless chose to
praise her matpig and ancestors in traditional fashion rather than reach for some notion of exclusively
philosophical identity.%” Gregory’s rejection of these tropes was thus a distinctly Christian move.
And though it was necessitated by contemporary philosophical ideas, he profitably employed them to
endow the conventional Christian language of heavenly citizenship with a rich suite of new

associations.

%8 Gregory, Or. 8.9 (Calvet-Sebasti 1995, 262—4), 8.11-12 (Calvet-Sebasti 1995, 272).

%9 See also Gregory, Anth. Pal. 8.101-3 (Beckby 498).

%0 There may also be a hint here of the Stoic doctrine that philosophers and gods were fellow-citizens of the
cosmic city: see Schofield 1991, 74-82.

&1 Gregory, Ep. 101.32 (Gallay and Jourjon 1974, 50). See McGuckin 2001, 393; Wessel 2015; for a
reinterpretation of this oration’s purpose, see EIm 2015, 15-18.

62 See O’Meara 2003, 15-16, 91-8.

83 PI,, Rep. 9 592B (Slings 2003, 368)

8 Gregory, Or. 4.44 (Bernardi 1983, 144).

8 Cf. Gregory, Or. 8.14-15 (Calvet-Sebasti 1995, 274-80).

8 Julian, In Euseb. 120B. Julian however refrained from saying that she herself was a philosopher.
67 Cf. Elm 2006.
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These philosophical influences on Gregory’s rhetoric of heavenly citizenship were not limited
to Gregory’s praise of his sister. In one of his longer poems, On Virtue, Gregory launched a blistering
attack on Greco-Roman ideas of virtue. In the course of this he addressed the instability of local
identity:

The native land of the body is not free [ratpig 6¢ coudtov uev ovk EAevbepal, it is dependant
on provisions, and evilly divided by gulfs of the sea and enclosed by woods, altering its many
weak inhabitants, itself the mother and tomb of those born there, mourning those it strikes

down.%8

The themes here neatly complemented those of the encomium to Gorgonia. Gregory stressed how the
natpic ‘of the body’ (coudtmv) was limited, body and mind being commonly contrasted in both pagan
and Christian thought. Not being ‘free’ (é\e00epog) meant both being dependent on other things (the
worldly products necessary for the function of the city and its territory) as well as being physically
limited by borders and wild places. Earthly matpic thus mirrored the mortal body in its limitations.
Gregory’s poem concluded with praise of the true freedom which the Christian life entailed, making his
emphasis on the servile status of the earthly fatherland all the more striking.®® Moreover, the emphasis
on birth and death cast the matpig as paradoxical and even malevolent entity, consuming the labour and
lives of its citizens to sustain itself. The focus, again, on the funerary context is telling, and undermined
the praises of Gregory’s book of epigrams, which had exhorted various individuals as the glory of their
native lands.”® Though not at odds intellectually with such sentiments, Gregory’s portrayal here
emphasised just how fleeting such glory really was — and encouraged Christians to greater holiness by

highlighting how pagans could do great deeds on behalf of something ultimately so meaningless.”

Gregory immediately went on to highlight how real virtue and belonging could be found in the
true, Christian fatherland, employing these philosophically grounded observations to add force to the

Christian redefinition of patriotic language:

But that which is sought by the wise in place of this one... belongs to its inhabitants forever, is
the mother of the living, and alien to travail; and there is a ceaseless chorus which sings the
praises of the great Christ, a festival of the firstborn who have been enrolled in the heavenly
books for eternity [TToviiyupic 1€ TPOTOTOK®Y YEYpOUPEVOY €V 00pavoig Biflois e Taig

aiovioc].”

8 Gregory, Carm. 1.2.10 Il. 421-7 (PG 37.710A-11A); cf. Il. 489-95 (746A).

% Gregory, Carm. 1.2.10 I. 995-9 (PG 37.752A).

70 See further, ch. 1 pp. 39-41, ch. 2 pp. 49-51, ch. 6 pp. 131-2.

"1 Cf. Gregory, Carm. 1.2.10 II. 676-9 (PG 37.729A). One might compare the purpose of Augustine, De civ. D.
5.17 (Introduction pp. 6-7).

2 Gregory, Carm. 1.2.10 Il. 428-36 (PG 37.711A).
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Several elements are recognisable from his encomium of Gorgonia — the preference of ‘the wise’ [0l
o6@ot] for the heavenly over the earthly, the emphasis on eternity and permanence, the description of
heavenly activity as a ‘festival’ [mavijyopig] celebrated by the ‘enrolled firstborn’ [TpwtotoKmV
yeypoppévov] centred on Christ. Although Gregory replaced a reference to vision with one to
enrolment in the heavenly books, the main themes are highly reminiscent of his description of
Gorgonia’s heavenly citizenship, adding to the sense that the emphasis on the philosophical in Gregory’s
ideal of the divine mopig was a consistent theme (and, indeed, not a consciously gendered one).
Gregory’s heavenly motpic thus embodied all the characteristics which the earthly one lacked: stability,
life, independence, eternity. Another implicit element present in this vision hinted at in earlier passages
is the freedom from ‘travails’ [udywv], compared to the sometimes onerous burdens of administration
placed upon curiales. Gregory’s invocation of the heavenly matpic, therefore, was frequently inflected
with a highly philosophical and ascetic edge, providing a powerful philosophical reinforcement to the

Christian appropriation of civic patriotic terminology and contestation of its broader presuppositions.

Basil could also employ a more philosophical tone when necessary in his letters, although the
difference with his preaching is marked. Encouraging a Christian philosopher named Maximus to visit
him in Caesarea, Basil playfully invoked the Cynic ideal of world-citizenship, after imploring him not
to imitate the anti-social attitude of the famous Cynic Diogenes.” ‘And since, at the same time, you
have made yourself a ‘citizen of the inhabited world’ [moLitnv ceavtov T1ig oikovpuévng momcoc], you
would be justified in coming to visit us at this place, a part of your own country as it were [mg &ig
népoc tiig oeavtod]’.’ Tt is noticeable that Basil here used a specifically Cynic figure (‘inhabited
world’, oikovpévn) rather than a more explicitly Christian one, although Basil was generally less

interested than Gregory in explicitly philosophical readings of heavenly citizenship.

Cynic notions of citizenship of the inhabited world [oikovpévn] and universe [kd6cpog] were
the one area in which Julian approached his Cappadocian contemporaries’ enthusiasm for the use of
civic language as a means of rejecting local loyalties.” In his Oration Againt the Cynic Heracleios,
Julian characterised Diogenes as an ascetic wanderer who obeyed the divine command to abandon his
home in order to teach others the contempt for worldly goods. ‘He preferred to live in Athens; since
however the daimon had sent him away to Corinth, even after the man who had brought him set him
free he thought it necessary to remain.””® A little later, when discussing the problematic story that
Diogenes rejected initiation into the Eleusinian Mysteries, Julian argued that this was connected to his

universal aspirations. Initiation, Julian suggested, required one to be enrolled as a citizen of Athens,

3 Branham 2007; Chin 2016. It is possible that this is the same Maximus the Cynic with whom Gregory
quarrelled at Constantinople — Pouchet 1992, 121-5.

74 Basil, Ep. 9.3 (Courtonne 1.40).

5 Branham 2007, 72 views Cynic citizenship as disruptive; see also Chin 2016, 146.

76 Julian, Contr. Herac. 212D-213A. "Ex\sinew could perhaps be understood transitively with reference to
Athens implied.



76

Diogenes himself being from Sinope. Diogenes, however, ‘considering that he was a citizen of the
universe [vopilmv adtov ivon Tod kOGHov ToATV]’ viewed it proper ‘to be a citizen’
[ovpmoltedecOan] “with all the divine beings of the gods who govern the universe [kdopoc] in
common, and not just with those natures which govern its parts’.”” Julian’s justification shared the
sense that universal belonging was superior to the local on the basis of the latter’s circumscription.’®
And the language of having one’s citizenship with the divine beings themselves reflected Basil and
Gregory’s insistence on the co-citizenship of the saints (and, for Gregory, Christ himself). As well as
this, Julian made plain the material benefits of Diogenes’ remaining unattached. Otherwise he might
have had to ‘enslave himself to the laws of a single city and submit himself to all that must needs
befall one who had become an Athenian citizen.’’® The rhetoric of slavery echoes Gregory’s sense
that curial service was a type of servitude.®® In his Letter to Themistius Julian further emphasised the
problems of earthly belonging, quoting Diogenes to the effect that true happiness involved releasing
oneself from earthly concerns which are dependent upon Fortune, being instead ‘without city, without

home, bereft of a fatherland [&molv, dowov, matpidog Eotepnuévov]’ .t

Yet Julian’s embrace of this language was rare and far from unqualified. After all, the Letter
to Themistius was a recusatio imperii. Indeed, Julian negated the reticence the letter expressed
towards assuming power in the very act of becoming Caesar — and then usurping the throne. And
when discussing in his Consolation on the Departure of Sallustius the attitude of Pericles whom the
Athenians had forcibly separated from his teacher Anaxagoras, Julian detailed how the statesman

ultimately obeyed the commands of his country over those of friendship:

The universe is my city and my fatherland [€upoi moéhic pév ot kai matpic 6 kOGpog], and my
friends are the gods and lesser divinities and all good men whoever and wherever they may be.
Yet one must also respect the land where | was born, since this is the divine law, and to obey

all its commands and not oppose them.®?

The sentiments Julian voiced through Pericles were the mirror of those which the Cappadocians so
often invoked: matpic here trumped philosophy, even if her commands were foolish and arbitrary.
And this was despite the fact that, like Diogenes, Pericles’ true companions were found in the society
of higher spirits and good men in general. The divine ordnance [vopog 6€iog] was nevertheless

obedience to one’s fatherland, not rebellion. As such, world-citizenship was a far less intellectually

7 Julian, Contr. Herac. 238C.

78 See also his use of a quotation attributed to Diogenes by Diogenes Laertius and comparison of Diogenes to
the gods in Contr. Herac. 195B.

7 Julian, Contr. Herac. 238D; cf. 239A.

8 Gregory, Ep. 146.5 (Gallay 2.37-8); see ch. 2 p. 47-8. See McLynn 2006, 289.

8 Julian, Ep. ad Them. 256D.

82 Julian, Consol. Sall. 246A-B.
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(and socially) disruptive force, because it sat in harmony with that of one’s matpig rather than in

opposition to it.2®

Basil and Gregory, unlike Julian, offered a strongly oppositional reading of the matpig at
certain points in their careers and writings. They drew on an established Christian language of
heavenly citizenship. Writers before them had elaborated this language redefining the terms of civic
patriotic language, producing an ideology that used civic patriotism’s terms even as it renounced of
civic ideas. Here it is worth highlighting the disjuncture between political thought and political
language this redefinition created: though the terms remained the same, their significance within a
broader network of concepts was radically changed. Though Basil and Gregory did draw on this by
now traditional Christian language, they also used it in distinct ways. Basil applied common
Aristotelian ideas of the city to explore the meaning of the Christian community, whilst Gregory
developed a distinctive philosophical vocabulary to discuss matpig belonging. Though Julian at times
embraced a Cynic heritage of scepticism about the natpic, he nowhere attacked it outright in the same
stark terms. Indeed, as we shall see, he criticised Cynics for deserting their ancestral obligations.®*
As a result, though Basil and Gregory were less consistent by alternately embracing and rejecting
secular patriotism, the Christian redefinition of civic language enabled them to advocate an empire-

wide vision of religious community, which Julian’s less flexible attitude made harder.

The Results of Rejecting the Earthly Ilotpic

Basil and Gregory followed their Christian exemplars and embraced a redefined civic language in the
cause of the heavenly moAig. This elevation of Church over city had several practical effects visible in
their writings, which proved influential in differentiating their vision of Christianity from
contemporary pagan religious institutions. The first was a popularisation of exile and the suffering it
entailed. In a letter to Eusebius of Samosata, Gregory praised him for persisting in faith despite his
exile.®® “You have risen superior to your persecutors by nobly departing from the land which bore
you.”® By invoking persecution, Gregory cast exile as a type of martyrdom. ‘And others indeed
possess their paternal soil, but we the heavenly city [kai dAAot pev 10 Tatp@ov £50pog Exovoty, NUES 08
™V &ive molv]; others perhaps have our throne, but we have Christ!”®” Gregory’s explicit contrast of

‘paternal soil’ (mtaTpdov &dapog) and ‘heavenly city’ (Gvo méAw) did not deny the emotive or moral

8 For earlier precedents for this, see Chin 2016.

8 See ch. 6 pp. 129-30, 139-40.

8 In addition to the following, see Or. 26.12-14 (254-60). Valens was castigated by Nicene writers after his
death as an Arian and a persecutor, though it is debated how far and why he enforced Homoiousianism. See
Snee 1985, 413-19; Lenski 2003, 234-63.

8 Gregory, Ep. 65.3 (Gallay 1.85).

87 Gregory, Ep. 65.4 (Gallay 1.85).
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force of the former. Indeed, his praise of Eusebius sprang precisely from his recognition of the force of
patriotic ties. But it nonetheless established a clear hierarchy ordering heavenly and earthly loyalties. It
also joined him and Eusebius as members of a common persecuted community (even though Gregory
himself had not been displaced) just as it homogenised imperial and ecclesiastical opponents as seizing
earthly gain. Likewise in his funeral oration for Basil, Gregory portrayed him as contemptuously
defying imperial threats:

I do not recognise exile, not being bound by one land and not counting my own the place |
currently inhabit or any place to which | might be thrown. But rather [I think] everything is

God’s and whose sojourner and foreigner | am [népoikog €y kai mapemidnuoc].t

The choice of terms for one’s condition again recalled both New Testament and patristic precedents, as
well as Classical arguments against the significance of exile (albeit the more forceful ones of Plutarch
who had likewise attacked attachment to one’s native land entirely in On Exile).®® Basil himself did not
make this contrast between earthly and heavenly so notably with reference to exile, though in the course
of his letters more generally he noted the opportunity for witness which it presented.”® Gregory,
meanwhile, held up the model of Christ and the apostles. ‘But our herald [ie. Christ] was a foreigner
and a guest, [Eévog Nuiv O kfjpvé kal vVrepopiloc] indeed one might say that he is such to those who
have narrow horizons and love the flesh. And were not the apostles strangers to all the peoples and
cities [Eévol TV TOAADVY E0vAV Te Kol TOAewv] to which they were allotted so that the Gospel might

spread rapidly everywhere?’%

Secondly, and in a directly connected fashion, it encouraged Christians to identify with the cult
of the saints. Martyr piety has long been seen as a popular and important aspect of fourth-century civic
religious devotion, particularly when connected to the cult of locally prominent holy men and women.%
While the substantial civic patriotic aspects of this worship will be addressed in Part Three, it is worth

also emphasising that martyrs were not simply icons of local piety.*® This is particularly marked,

8 Gregory, Or. 43.49 (Bernardi 1992, 230).

8 Plut. Mor. de exil. 600E-F (Paton, Pohlenz & Sieveking 1972, 515-16). Philo, De Abrahamo 60-88 praised
the patriarch for leaving his fatherland and its cities (Cohn 1902, 14-21) — for comment, see Runia 2000, 371—
2).

% For example, Ep. 139.1 (Courtonne 2.57), 265.1 (Courtonne 3.128).

%1 Gregory, Or. 33.11 (Moreschini and Gallay 1985, 180).

92 For helpful discussion on this connection, see, for example, Jones 1964, 2.961; Dagron 1977; Brown 1982,
93-105; Pietri 1984, 311; Mitchell 1993, 64-70; Van Uytfanghe 1996, 164-5, 172-3, 187-8; Curran 2002, 148
57; Leemans et al. 2003, 9; Limberis 2011, 10; Bernier-Farella 2015, 56—7. Delehaye by contrast tended not to
emphasise this local function (thus his treatment of the Forty Martyrs at Delehaye 1933, 73-4), perhaps due to
his desire to play down links between hero veneration and martyr piety. For local martyr piety in the
Cappadocians, see ch. 5 n. 53.

% This productive tension between universal and local is eloquently, if briefly, described in Brown 2015, 383;
see also Destephen 2015, 74-6.



79

interestingly, in Gregory’s treatment of martyrs.** Giving his Oration in Praise of the Maccabees,
Gregory had praised the martyrs for having rejected earthly homelands, and for instead preferring that of
the heavenly Jerusalem. According to Gregory, while the martyrs admitted that earthly life and religious
worship was pleasant, it paled in comparison with the truth of heavenly bliss:

For there is also another world for us [the martyrs], much higher and more permanent
[oynmAdTepdC TE Kai poviudtepog] than the visible; the heavenly Jerusalem is our fatherland
[roTpic te 1 Gvo Tepovooarnu] which no Antiochus will besiege, nor will expect to bring it over

by force, for it is staunch and impregnable.*

This substitution was particularly noteworthy because Maccabees Il and 1V were the only books in the
Septuagint which engaged with civic patriotic ideology at any length, but focused entirely on the
(earthly) molig of Jerusalem and the matpic of Israel.*® Indeed, Julian himself had praised the
Maccabees for defending their (earthly) ancestral customs.®” In Gregory’s Oration on Cyprian,
delivered in Constantinople, he likewise highlighted the martyr’s detachment. Cyprian thought that
‘there is one fatherland for the highest, that intellectual Jerusalem, not those here which are divided by
petty limits, and changing in respect of their many changing inhabitants [piov pév yap etvon morpida toig
VYMAOTG, TNV voovuévny Tepovcainu, od Tag LKpoig 0piolg EvtadBa SietAnuuévac, Kol ToAhovg
apepovoag oikiropag].”®® The key elements of Gregory’s characterisation of heavenly Jerusalem
remained consistent — heavenly Jerusalem was ‘intellectual” (voovuévn), its borders were unlimited, its
nature and composition were eternal, and it belonged to ‘the highest’ (toig vynioic). Cyprian had
completely rejected the earthly fatherland in pursuit of the heavenly. (‘Cyprian’ here was an amorphous
figure: Gregory seems to have confused the real Cyprian of Carthage with the legendary Cyprian of
Antioch, a former sorcerer who subsequently converted and was martyred.)*® Basil could also draw
more universalist lessons from martyrs’ actions, as with the forty martyrs of Sebaste which I will
examine in Chapter Five.'® In all these cases, there were contingent reasons to stress the martyrs’

universalist credentials over their local ones.™®* Nonetheless, the fact that martyrs could and were used

% In addition to the following, see Or. 19.5 (PG 35.1048C—49A), 11.7 (Calvet-Sebasti 1995, 344-6), 35.1
[dubia] (Moreschini and Gallay 1985, 228-30).

% Gregory, Or. 15.5 (PG 31.920B-C).

% See Il Maccabees 5:6-10, 5:15, 8:21, 8:31, 13:3, 13:10, 13:14; IV Maccabees 1:11, 4:1, 4:5, 4:20-3, 17:21.
Gregory seems to rely on IV Maccabees for his account — Vinson 1994, 166.

9 Julian, Ep. 20 453C-54B (Ep. 89a Bidez-Cumont). For comment, see Finkelstein 2018, 128-36.

% Gregory, Or. 24.15 (Mossay and Lafontaine 1981, 72—-4).

% Bernardi 1968, 161.

100 See ch. 5 p. 113-14.

101 See also Gregory, Or. 19.5 (PG 35.1048C—49A), 43.67 (Bernardi 1992, 276). The praise of Cyprian was
given at Constantinople, which had no direct connection to either Cyprian, and where Gregory was himself an
interloper. If Vinson is right in seeing Gregory’s Maccabean Oration as a response to Julian’s attempt to rebuild
the Temple at Jerusalem, it makes sense that Gregory would seek to downplay the importance of the earthly (and in
late—antique Christian eyes Jewish) Israel. Finally, Basil’s homily on the Forty was not given at their cult site in
Sebaste in neighbouring Armenia, but at Caesarea, though there was perhaps a local tradition that the martyrs were
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to make these anti-localist arguments is telling. One should not lose sight of the fact that turning martyrs
into local heroes was an inherently paradoxical move, for it made heroes of people who had rejected
their locality’s customs and been executed for it. Martyrs could function as patterns of personal
behaviour, benevolent intercessors or occasions to render thanks to God irrespective of whether their

local or universal identities were emphasised. %2

Finally, it emphasised connections between Christian communities as part of a universal
Church. Frequently in Basil’s letters this was expressed as regret when individuals or churches failed to
live up to this standard. Thus in a letter to Amphilochius of Iconium he lamented that ‘we are
circumscribed city by city [kotd noreig nepryeypbupeda], and we each hold our neighbour in suspicion.
For what else shall we say than that we have let our charity grow cold, by which alone our Lord has said
His disciples are distinguished.”'®® Circumscription was a common criticism by both Basil and Gregory
of earthly matpideg. Instead, as Basil expressed in a letter to the coastal (‘maritime’) bishops of Pontus,
all should “be fellow-citizens and neighbours to all [kai Tévrag tdict moAitag kol oikeiovg etvar]’. %
One notes, too, the application of other aspects of civic language to these entreaties. When Basil wrote
to the bishops of the West, he invoked metaphors familiar from the petitions he had employed on behalf
of Caesarea. ‘Therefore we urge you now at least to stretch out a hand to the churches in the East which
have already fallen to their knees [gi¢ Yovv kKMBeicaig idn].”** This was a familiar trope of the
language of petitions, and not specifically civic — Basil on another occasion employed it of a struggling
household.'®® Gregory also found a use for this rhetoric when preaching to a congregation which

included Alexandrian sailors in Constantinople.**’

Addressing the sailors, he emphasised how they as
Egyptians represented a long and famous tradition of orthodoxy embodied by Athanasius. ‘But you
spiritually nurture not just a single people, nor indeed any city circumscribed by narrow borders no
matter how famous it may be thought, but the entire inhabited world from something small.”*®®
Likewise when preaching on Basil’s ecumenical activity, he dwelt on how Basil ‘fled the disaster of

impiety and made his city into an ark of salvation, deftly sailing over the heretics, from which he

of Cappadocian stock. Vinson 1994; Maraval 1999. See also Rizos, Cult of Saints in Late Antiquity E01303;
idem, CSLA-E00255.

102 On the first, see Brown 1983; functions more broadly, Pietri 1984; Van Uytfanghe 1996, 189-90; Rapp 2005,
85-6.

103 Basil, Ep. 191 (Courtonne 2.145). Compare also Ep. 113-14 (Courtonne 2.16-19).

104 Basil, Ep. 203.3 (Courtonne 2.171); on these letters and the role of the universal Church in Basil’s theology,
see Fedwick 1978, 114-18; Pouchet 1992, 467-88. Note however his appeal elsewhere to more concrete ties
between the regions given the Pontic veneration of the Cappadocian martyrs Eupsychius (see CSLA-S00470) and
Damas (CSLA-S00471) — Basil, Ep. 252 (Courtonne 3.93).

105 Basil, Ep. 242 (Courtonne 3.67); cf. Ep. 102 (Courtonne 2.3) on the church of Satala.

106 Basil, Ep. 109 (Courtonne 2.11). See also Gascou 1997, 194,

197 On Gregory’s view of the universal Church, see Muraille 1968.

198 Gregory, Or. 34.2 (Moreschini and Gallay 1985, 200). Compare his invocation of Basil’s superiority to
Joseph, as a provider of spiritual rather than physical sustenance, and to the world rather than a single people
(Or. 43.72 (Bernardi 1992, 286)).
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restored the whole world to health’.*® If Basil’s proper ministry was to ‘the whole world’, what place

was there for a bounded loyalty to a mere single moiig like Caesarea?

Christian rhetoric thus posed an obvious challenge to civic patriotic language. The challenge was the
more serious because it was couched in the same language of oA and matpic, and employed the
same nexus of assumptions about the need for loyalty to one’s fatherland and the desirability of city
living. The power of these associations, even when natpic was redefined as the heavenly Jerusalem,
testifies to the continuing force of civic patriotic terms ideas in late Roman society. Basil and
Gregory were not new or unique in following earlier Christian adaptations of patriotic language, but
the fact that they continued to use this language is indirect evidence of the continuing power of
secular civic patriotism. In many respects, Basil and Gregory used this language in a fairly traditional
way. Nonetheless, there are intriguing differences. Gregory’s language was overtly philosophical,
emphasising the permanence and boundlessness of the heavenly city compared to the earthly nozpic.
In this respect it was individualistic: although Gorgonia (for instance) was cast as a pillar of her local
community, her citizenship was acted out in Heaven, not on earth. Basil, by contrast, seems to have
embraced the more communal (in this world) aspects of heavenly citizenship: applying it to the
Church and to the monastic vocation, though intriguingly not to the monastery itself. Nonetheless,
common to both was a vocal rejection of worldly identity and belonging — an opposition particular to

Christians, and found almost nowhere in Julian’s own work.

This conviction of outsider status is striking given that Basil and Gregory came from wealthy
curial families, received the best education the Greco-Roman world could provide, and were deeply
connected to imperial aristocratic networks. Both spent their entire lives in an empire governed by
Christian monarchs, with eighteen short months under Julian the sole exception. Such emperors did
tolerate or enforce heretical doctrine, perhaps cementing this sense of outsider status: but equally, the
conviction of outsider status supplied by heavenly citizenship fuelled the doctrinal debate which led to
these divisions. Pious Christians felt the need to draw boundaries between a pure ecclesiastical
community within and the heretics and heathens without.° Likewise, the rhetoric of heavenly
citizenship reinforced the bonds between Christian communities, encouraged individual Christians to
embrace exile and martyrdom in the service of the saints, and to venerate those confessors as

universal patrons. Under Theodosius, Christian belonging would come to define Roman citizenship,

109 Gregory, Or. 43.70 (Bernardi 1992, 282—4); compare Gregory Vit. sua Il. 1079-84 (White 90). See
conversely Basil’s enemies’ attempt to seize Caesarea, thence to corrupt the world — Or. 43.68 (Bernardi 1992,
276).

110 On the rhetorical role of citizenship in discussions of heresy, see MacCormack 1997; Flierman and Rose
2020.
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reversing the direction of intellectual influence prevalent hitherto.*** The redefinition of civic
patriotic language into a language of heavenly citizenship thus had powerful social effects. Moreover,
it posed an overt and public challenge to the civic patriotic ideas which had inspired it. Both Basil
and Gregory had local audiences of various social positions who considered and engaged with their
words, if not always in the ways speakers liked or anticipated.*> The tension between heavenly and
earthly matpig was felt in both popular and elite circles — though it was probably in the latter that
impact of the clash between heavenly and earthly patriotic language on philosophy, asceticism,
anthropology and cosmic history was most felt. Such a theme will occupy the subsequent discussion

chapter.

111 o Nero 2001; Humfress 2008; Garnsey 2006; Rivas 2017.

112 Against the sceptical opinion of MacMullen 1989, who argues that audiences were limited to the elite and
paid little attention to what homilists preached, | prefer the more optimistic view of Rousseau 1998. For studies
showing evidence of interaction between homilist and audience, see, for example, those collected in
Cunningham and Allen 1998; Van Nuffelen 2014; and wonderfully evoked in Brown 2012, 339-58. For the
Cappadocians specifically, see Meredith 1998; Van Dam 2003a, 101-50; Daunton-Fear 2017.



Chapter Four — Civilisation, Anthropology and Divine Providence

As | suggested in Chapter Three, unlike Julian, the Cappadocians espoused a conflicted attitude to
civic patriotic ideas and language. On the one hand, they employed civic patriotism enthusiastically
when engaging in social and political activities with other members of the elite. On the other, they
vociferously objected to any shred of emotive or intellectual attachment to them in sermons and
advice to ascetics. This rejection is even more stark in comparison to Julian’s relatively easy
acceptance, because they shared with him many convictions about how individuals and cities should
behave. For a number of general spiritual considerations united Neoplatonic pagans and Christians in
late Antiquity, and many were unfavourable to life in cities.> Principally, the importance of
cultivating purity of mind and soul often entailed the rejection of things associated with the body or
the world, which might encompass services provided by urban amenities or prestige garnered in urban
settings.> The soul was more closely connected to divinity — whether as an image of God or by
participating in the divine through reason and contemplation.® Although salvation was thus a deeply
personal affair, both traditions suggested the importance of worship, liturgy and ritual action.* Though
this gave a community dimension to personal salvation, this did not entail approval of ‘the world’
more generally. In both traditions there was a profound sense that wealth, reputation, and family were
fleeting, compared to the eternal rewards of the philosophic life.> This contrast was all the more
problematic because philosophers were held to possess parrhesia — the ability to ‘speak truth to
power’ — which made them valued as civic intercessors.® Precisely those attributes which pulled the

philosopher away from the world made him attractive to those still in it.

! Common ascetic tendencies (though noting differences): Amand de Mendieta 1957, 36; Meredith 1976, 330-2;
Fowden 1982; G. Clark 2000. This is not to deny that significant issues of theology divided Christian
philosophers from their Neoplatonic pagan counterparts: the eternity of the world, the graduation of divinity, the
status of the soul after death, the manner of divine revelation and soteriological agency, and (as | will emphasise
in this chapter) their orientation toward localism and cultic diversity. For a succinct summary of differences, see
Armstrong 1973. Individuals nonetheless often took positions at odds with their co-religionists, which led
internal diversity and overlap — for such cross-fertilisation and discussion, see Stead 1994, 63—75; Kobusch
2008.

2 In older studies the significance of the desert was emphasised: Lowther Clarke 1913, 30-1; Gribomont 1965,
8; Chitty 1966, 6. Asceticism need not however be conducted in wilderness settings — see EIm 1994, 14, 331-
72.

¥ Armstrong 1957; Thomas 2019.

4 This could be disputed, however: Porphyry and lamblichus famously argued over theurgy and sacrifice, as
detailed in Shaw 1995; Addey 2012. Christianity was probably more committed to this aspect of communal
religious action — see, for instance, comparison in Fowden 1982. For the sacraments in early Christianity, see J.
N. D. Kelly 1977, 189-220, 423-55.

° For comparison, see, for example, G. Clark 2000.

6 Brown 1992, 61-71.
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Asceticism, Sociability and Civic Engagement

Added to this sense of the inferiority of visible affairs was the belief that contemplation of the divine
required stillness and calm, away from the bustle and distraction of civic affairs. Elijah, John the
Baptist and Christ were all frequently invoked by Gregory as showing the holiness which could be
derived from time spent in solitary contemplation.” Basil likewise embraced the flight from the world
as a means of self-improvement. In his letters to Gregory he encouraged him to come to his retreat at
Annesi, emphasising the quiet and beauty of his estate compared to the ‘countless evils’ of civic life.?
Julian also envisaged the true Cynic as having to retreat from the world for a time before returning to
face its challenges, through an analogy with the behaviour of young bulls that spent time away from
the herd, gathering strength, before returning to face their elders.” Nonetheless, it is notable that his
own sense of the Cynic programme concentrated less on flight from the world and more on self-
examination and self-discipline — perhaps indicative of a more lamblichean view of the philosopher’s

immediate social responsibilities and the importance of paideia.*

To some extent, too, there was a rhetorical difference in how asceticism stood in relation to
the philosopher’s role as a public figure.'* Both Basil and Gregory equated otherwise unlearned
Christian sages with pagan philosophers, expressing scepticism of “foreign’ learning.'? This attitude,
as Brown explores, led ultimately to the migration of the right of parrhesia from pagan philosophers
to Christian holy men.™® While Julian also valued the life of retreat and abandonment of worldly
goods (which he associated both with the Cynics and with Christian monks) it is clear that he did not
see it as the highest form of excellence.* ‘It seems in some ways to be a universal philosophy, and the
most natural, and to require no special study whatsoever [ahtn yap 1) @tlocoia ko Twg Eotkey eivat
Koi PULGIKOTATY Koi SgicBot 008 NoTivocodv Tpayuateiog].”™ That it was universal and natural
certainly recommended it. However, Julian did not regard this kind of training as incompatible with

paideia, and seems to have preferred the wisdom so acquired to be perfected through philosophy and the

" Gregory, Or. 10.1 (Calvet-Sebasti 1995, 316-18), 14.4 (PG 31.861C), 26.7 (Mossay and Lafontaine 1981,
240-2), 33.10 (Moreschini and Gallay 1985, 176-80), Ep. 99.1 (Gallay 1.117).

8 Basil, Ep. 2.1 (Courtonne 1.5). Cf. Basil, Ep. 291 (Courtonne 3.163—4), Hom. in Gord. 3 (PG 31.492B-96C),
Reg. Fus. 6 (925A-27B); compare ch. 3 n. 39. For this episode in Basil’s life see Rousseau 1994, 61-92.

9 Julian, Contr. Cyn. 201D.

10 G. Clark 2000; EIm 2012b, 139.

1 Rubenson 2000; more generally, the papers in Larsen and Rubenson 2018.

12 Gregory, Vit. sua 292-5 (White 30-2). Compare Carmina 1.2.2 Il. 152ff (PG 37.520A); 1.2.10 Il. 508-23
(717A-18B), Basil, Hom. in Gord. 2-3 (PG 31.492B-97C).

13 See Brown 1992, 106-8, 133-5, 140-1; with the observation of its limits in Rousseau 2002, 51. For earlier
philosophical movements which sought to renounce paideia, see Johnsén 2018, 220; later history of paideia,
Van Renswoude 2019.

14 For monks, see 224B-C; contrast his attacks on (total) renunciation of the world as socially impractical
(Neumann Fragment 12 from Contr. Gal.; see Wright 3.430).

15 Julian, Contr. Cyn. 187D.
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schools.'® Moreover, the Cappadocians themselves did not in practice reject education or the city.
Basil’s Address to the Young Men became a classic account of how Christians could continue to study
the traditional curriculum,'” while Gregory himself lauded various cities as centres of education and
culture.®® Indeed, Gregory’s own model of retreat differed substantially from the physical version of

Basil, resembling a much more traditional aristocratic otium.*

As well as this emphasis on asceticism, all three figures suggested that cities were breeding
grounds of vice and various other sorts of luxury. All three believed that these tendencies were
amplified by impure spectacles, particularly in the form of theatre shows and chariot races.?’ If cities
were to be healed, then pious occupations were necessary. In his encomium to Athanasius of
Alexandria given at Constantinople, Gregory stressed his superiority in winning the city’s affection,
for it was ‘a city which could hardly be saved by many examples of virtue, making sport, as it does, of
divine things, no less than the horse-race and the theatre [domnep tovg inmikovg kai T OéoTpa, oVT® oM
Kkod T Ogio maiovoav]’.?! Playing with divine matters was something Gregory condemned elsewhere
in his corpus as fundamentally inappropriate for such divine subjects.?? Gregory condemned city life
again in the aftermath of the “Maximus Affair” some months later, attacking the city’s noise, crowds,
markets, theatres, wealth and disturbances, crowning a series of appositions by identifying all with
‘the matter of evil, the broiling world [0An xaxiag, kéouov Bpdopoatt], with its tightly turning changes
like those of the Euripus or the winds’.?® Gregory combined apposition and metaphor to heighten the
sense of the chaos of the urban world — using a succession of fluid metaphors (the tides of the
Euripus, the ‘broiling’ world) which in turn concluded a series of paired opposites (injuring and being
injured, rejoicing and crying, and so on). In mentioning, too, the ‘matter of evil’ Gregory perhaps
alluded to Platonic metaphysics, which contrasted the corruption of the material with the stillness,

perfection and eternal changelessness of the good.* By contrast, he framed himself as a philosopher

16 Compare his mockery of the Cynic Heracleios for rejecting the Lyceum and the Academy in favour of ‘the
vestibules of the palace’ (Contr. Herac. 225A). See further on education, Athanassiadi 1981, 127-31; Marcone
2012, 247; Elm 2012b, 136-9 with further references.

17 For discussion, see Naldini 1976; Naldini 1978; Fortin 1981; Helleman 1990; Rousseau 1994, 48-57; Van
Dam 2002, 181-8. It is worth noting that McLynn 2010b sees Basil’s account as somewhat insincere or
mocking.

18 Gregory, Or. 43.13-14 (Bernardi 1992, 142-8); compare Basil, Ep. 76 (Courtonne 1.178). On their differing
attitudes to Athens, see Rubenson 2006; cf Wenzel 2010.

19 See below p. 94.

20 On theoria generally, see MacDougall 2016.

21 Gregory, Or. 21.5 (Mossay and Lafontaine 1980, 118-20).

22 Gregory, Or. 21.12 (Mossay and Lafontaine 1990, 134); cf. Or. 22.8 (Mossay and Lafontaine 1990, 236), 29.2
(Gallay and Jourjon 1978, 178), Vit. sua Il. 1212-17 (White 100). For the cultural context of these disputations,
see Lim 1995b.

23 Gregory, Or. 26.1 (Mossay and Lafontaine 1981, 226). The narrow Straight of Euripus between Euboia and
Boeotia was proverbial for the strength and variability of its tidal currents — and, intriguingly, gave its name to
the spina of Constantinople’s Hippodrome (Mango 1938). Compare Basil’s association of cities with excessive
wealth and legal troubles in Hom. in Mam. 3 (PG 31.592C-93B).

24 For these as commonly agreed characteristics of divine perfection, see Stead 1994, 120-1.
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who rejected such changeable distractions from God and who followed the path as laid out by the Old
Testament prophets and Christ himself.?

In Julian’s case, this anti-city animus was most exemplified by the Misopogon, which played
on tropes of virtuous rusticity (dypowia) in order to condemn Antiochene luxury. Julian likened his
refusal to attend the theatre to that of a rustic (&ypowcoc) unwilling to pay taxes,?® his sleeping alone to
his ‘savage and uncivilised spirit [TOv &yplov kai avipepov... Bdpov]’,?” and accused himself of
‘proverbial Mykonian boorishness [éypotkia] and ignorance and stupidity’.?® Discoursing on the
frugality of his own lifestyle, he noted sardonically that ‘whereas the rusticity [aypowia] of the Celts
bears this easily, a fortunate and blessed and populous city naturally resents it [tOA1G &’ eddainw@V Kol
poxopio kol molvdvepomog sikotog dxdeton]’.?® Tracing this character back to the vices of its
namesake Antiochus, Julian ironically praised the citizens for their pious continuation of that legacy —
‘I say that on the contrary it is in the place of an encomium that | ascribe to you emulation of your
forefathers” — and sarcastically quoted Iliad 24.261 and Odyssey 19.396 to reinforce his point.*® By
contrast, Pannonia and the Danube regions ‘whence indeed my family hails’ produced people ‘totally
rustic, harsh, awkward, sexually unattractive, remaining unchangeable in their judgements: all things

which are the signs of fearful boorishness.”!

(This, of course, amounted to a list of Julian’s
philosophical virtues.) Julian’s denunciations might have been rhetorical, and aimed particularly at
Antioch, but they embodied a Classical view of the deleterious effects of prosperity upon moral
character. His scorn was particularly (and famously) reserved for the theatre, and the spectacles
which were associated with it.** Nonetheless, Julian’s condemnation was here of a particular city,

albeit drawing on generic tropes of urban immorality, rather than of civic life more generally.

Basil likewise connected urban vices to popular entertainments. In the Hexaemeron, he
detailed how ‘there are certain cities which feast their eyes with all kinds of spectacles of
manufactured wonders from twilit dawn even until the evening.’®® Basil’s language of ‘feasting the
eyes’ [éoTidoo TOg Syelg], mixing a metaphor of consumption with one of sight, was perhaps

intended as to contrast with the proper direction of vision toward God, an authentic wonder, rather

% Gregory, Or. 26.7 (Mossay and Lafontaine 1981, 240-42).

26 Julian, Misop. 345D. On the Misop., see ch. 2 n. 76.

27 Julian, Misop. 339D.

28 Julian, Misop. 349D.

29 Julian, Misop. 342A-B. See also 359A-B.

30 Julian, Misop. 349A.

31 Julian, Misop. 348D.

32 Julian, Misop. 349B, 344A, 344B, 339D. Horse races 340A. On Julian’s view of the theatre, see EIm 2012a,
11.

33 Basil, Hex. IV 1 (Amand de Mendieta and Rudberg 1997, 57).
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than pretended or manufactured spectacles [fedpact Gavpotonoidv].>* Continuing, Basil decried the

popularity of such entertainments:

And many think these peoples happy, because they leave the trading of the market or plans to
make a living from craft, and spend their allotted time of life in all leisure and pleasure, not
seeing that the theatre, flourishing with impure sights, is the common and public teacher of

licentiousness to those sitting there.*®

Leisure and freedom from the demands of labour were the other side of consumption, and Basil’s
promotion of an element of industry in his ascetic foundations was connected with this link between
luxury, idleness and impiety. It suggested, too, that the theatre was at the centre of this process,
underlining the importance of viewing as an influence on the individual soul. Though this emphasis
on the influence of spectacle suggested elsewhere to Basil the potential for benign examples to inspire
reform, Basil was generally sanguine about the spectrum of negative behaviours that cities
encouraged.*® ‘Do you not see the fornicators who sit in the marketplace, and laugh at the temperate,
and describe their vile works which are worthy of darkness?’, Basil asked his congregation in his
exposition of Psalm 1, elsewhere singling out drunkenness as posing a particular problem for civic

order.%

In sum, the various forms of asceticism advanced by Basil, Julian and Gregory could sit

uneasily with life in cities, albeit to varying degrees. Cities were bustling places which threw up a
variety of worldly cares which inhibited one’s ability to contemplate the divine. The services they
provided and structures they contained were ultimately superfluous to this purpose. Moreover, they
were frequently homes of lewdness and disorder. Both in what they promoted and what they lacked,
cities could be faulted as inimical to the philosophic life. Yet none promoted a life of solitude. This
was not for want of precedents. On the Christian side, the eremites of the Egyptian desert posed a
potentially anti-social challenge. Although even the Life of Anthony did not portray its hero as totally
without social contact, asceticism offered the opportunity to advance more solitary conceptions of the

ascetic-philosopher’s role.*® On the pagan side, Porphyry’s model philosopher was also reticent from

34 Cf. Basil, In Ps. XLV 4 (PG 29.424A-B), Hex. IX 2 (Amand de Mendieta and Rudberg 1997, 148-9), Hom. in
Gord. 2-3 (PG 31.492B-97C); compare ch. 3 pp. 72-3.

% Basil, Hex. IV 1 (Amand de Mendieta and Rudberg 1997, 57).

3 For the theatre in the Hom. in Gord. 2-3 (PG 31.492B-97C), see Chiriatti 2017.

37 Basil, In Ps. 1 6 (PG 29.225B). See De Baptisma 2.8.2 1600D (Ducatillon 1989, 248), Reg. Fus. 22.3 (PG
31.980B-C) for the impropriety of eating and drinking in the agora, and the Hom. in ebr. (PG 31.444-63) more
generally. For the prevalence of fighting in public, see Basil Reg. Fus. 22.3 (PG 31.980B). Compare the sense
of vibrant agora life in Chrysostom’s homilies: L. Lavan 2007b.

3 Rubenson 2013; cf. Tamas 2020.
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public life.*® By contrast, Basil, Julian and Gregory espoused a notion of philosophical leadership
which saw the philosopher’s role as imitating the divine. As the divine had assisted humans to
improve in virtue in the past, there were possible models for social involvement even for the most
otherworldly Neoplatonist, to say nothing of the examples of worldly teaching and ministry of Christ
and his disciples.”’ Philosophers might thus have a duty to instruct their inferiors, as well as to ensure
through teaching and insight that social order was maintained.

Both of these arguments, however, envisaged society as a burden to be borne, rather than a
positive arena for the philosopher’s flourishing. In Christian circles, a more positive account of human
association was provided by the scriptural metaphor of the Church as a body, in which all the different
members needed to co-operate else they perish individually.** For example, Basil in a letter to the

council of Tyana remarked on how:

From the very constitution of our bodies the Lord has taught us the necessity of the community
[€€ avtiig Thig ToD odpaTog NUAY KOTAGKELTIG TO dvarykaiov Tig Kowvmviag 6 Kbplog nudc
£616akev]. For whenever | look upon these very limbs of ours, and see that no one of them is
sufficient in itself to produce action, how can | reason that | of myself suffice to cope with the

affairs of life [ta Tob Biov mpdryporo]?*?

The link to the rhetoric of the body politic further anchored the message: common Christian activity, and
common prayer specifically, was essential both for social cohesion and for the individual to realise fully

|43

their own potential.*> God had encouraged sociability through the natural disposition of the human

form, which embodied broader universal truths in its particular constitution.

Basil and Julian, however, went further in embracing the virtues of society. They employed the
famous Aristotelian maxim that man ‘is by nature a political animal [@Voet mohtikov {Hov]’,* writing
consciously in relation to asceticism. In his Longer Responses, Basil devoted one of his discussions
to the commandment to love thy neighbour.* Justifying his rejection of eremitic monasticism, Basil

pointed out the social nature of humans. ‘Who does not know that man is a civilised and gregarious

39 G. Clark 2000, 40; cf. discussion in Fowden 1982,

40 See the framework for a socially engaged Neoplatonism outlined in Armstrong 1957.

41 Particularly frequent in Basil: see, for instance, Ep. 67 (Courtonne 1.159), 203.3 (2.170), 219 (3.3), Reg. Fus.
7.2 (PG 31.929C-30A). For itas a means of supporting clerical leadership, see Gregory, Or. 2.3 (Bernardi
1985, 88-90), Basil, Reg. Fus. 24 (PG 31.981C-84B), 35.1 (1004A-D). For the pre-Christian rhetoric of the
body politic, see Brock 2000; Meister 2012.

42 Basil, Ep. 97 (Courtonne 1.210). Basil developed the metaphor quoting 1 Corinthians 13, interestingly omitting
to mention the head — perhaps a deliberate choice so as not to appear overly authoritarian.

3 Fedwick 1978, 29-32.

4 Arist., Pol. 1.2.9 1253A (Aubonnet 1960, 14). For commentary, see Cooper 1990.

4 Basil, Reg. Fus. 3 (PG 31.916C). Basil also cited John 13:34-5, 15:12, Exodus 32:32, Romans 9:3, but not
(interestingly) Luke 10:25-39 and the parable of the Good Samaritan, although citing a similar elaboration of
the requirement for generosity regardless of the recipient in the parable of the sheep and the goats (Matthew
25:31-46).
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animal, neither savage nor a lover of solitude? [fjuepov kai kKowvmvikov {dov 6 &vOpmmog, Kai ovyi
LOVaoTIKOV, 00dE dyprov;].”*® The discussion was placed early in the Longer Responses, signalling its
importance. Indeed, Basil revised the text to separate it from the longer discussion of the
commandment to love God (where it falls in the Small Asketikon) and then elaborated on it in his later
revision of the text. All this suggests its substantial significance in his ascetic philosophy.*’ Strongly
disavowing ‘solitary’ (Lovactikov) and ‘savage’ (&ypiov) characterisations of human nature, with
which he implicitly tarnished the eremitic life, Basil followed immediately by avowing that ‘nothing,
indeed, is so compatible with our nature as living in common with others [ovd&v yap obtwg id1ov Tiig
QOGEMC MUY MG TA Kowvmvelv daAARAoic], in needing them, and the love of our own kind [dyandy 0
opoeviov].”*® Here was a strongly positive account of association as important for even the most
otherworldly of philosophers. Despite its Aristotelian framework, however, Basil’s choice of
vocabulary was significant: he eschewed the label ‘political’ (moAitikdc) in favour of the more neutral
‘sociable’ (kowwvikdg). In the Latin this is rendered communicabilis, rather than ciuilis, urbanus or
the direct borrowing politicus, suggesting that this was a consistent preference.*® This suggests that,
for Basil and unlike for Julian, one could have sociability without having cities (as understood in a
demographic or economic sense).*® Perhaps most distinctive, however, was Basil’s reference to
‘loving’ (ayamdm) others as a fundamental characteristic of social engagement, a Christian vocabulary

not present in the Politics.>

46 Basil, Reg. Fus. 3.2 (PG 31.917A). Garnier, whose edition was reprinted in the PG, noted minor variants in
the Codex Colbertinus 3093 (Paris Bib. Nat. fonds grec 503) at this point (PG 31.917 n. 80) which do not alter
the meaning.

47 See discussion at Rousseau 1994, 355-9, Silvas 2005, 131. Basil’s Longer Responses and Shorter Responses,
which together make up the so-called Asketikon, have a complicated textual history. Initially they existed as a
single set of responses to questions (known subsequently as the Small Asketikon) compiled probably c. 365-366,
which was the text translated by Rufinus of Aquileia and an anonymous Syriac source. The material of the
Small Asketikon was then separated by Basil into the Longer and Shorter Responses, and underwent addition,
revision and some deletion. These two texts form the Great Asketikon. Complications are increased by the fact
that different versions of the Great Asketikon seemingly existed in Basil’s own lifetime, the result of gradual
revision and editing in different locations. As a result, there survived several different recensions — Caesarean,
Pontic and ‘eastern’ manuscripts being mentioned by a fifth- or sixth-century editor, whose revised text (‘Ask.
4’) forms the main basis for Garnier’s edition (reprinted in the PG) and Silvas’ translation, and is thus the text
used here. It is probably reflective of the Asketikon as it stood towards the end of Basil’s life. For further
details, see Silvas 2005, 1-18; cf. Gribomont 1957a.

48 Basil, Reg. Fus. 3.2 (PG 31.917A); compare the exhortations to community in Reg. Fus. 7 (928B-33C). The
Latin texts of this and the previous quotation are almost identical in substance, substituting povoaotixéog and
omitting ‘own kind’ — see Rufinus, Regula Basilii 2.61-2 (trans. Silvas 2013, 53); cf. Silvas 2005, 172 n. 95.
On dyam, see ch. 6 pp. 143-4.

49 Rufinus, Regula Basilii 2.61 (trans. Silvas 2013, 53). Because Basil refraining from using moAitucoc and
cognates as terms for monastic living, | disagree with Nikolaou 1981, which argues that the Church as the
community of all believers replaced the noAig for Basil.

%0 A view, as Cooper points out, seemingly shared by Aristotle himself when he discussed political animals,
though Basil rejects Aristotle’s political terminology — see Cooper 1990, 226.

51 Ayémn does not occur at all in the Politics while éyomdm only appears twice, in unrelated contexts, according
to my search of the TLG. A Stoic understanding of the city as held together by love may be a parallel
development or even a potential influence. There the vocabulary (and bonds) is of £pw¢ which encompasses
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This argument from nature was tied fundamentally to a view of God as deliberately moulding
human psychology, and to Basil’s ethics more generally. A key element of his view of natural instinct
and divine positive law was that the two were complementary.>® It would have been unreasonable of
God to command that which was contrary to human nature, given that he had created it.** Sociability
was thus a necessary precondition for the fulfilment of the divine ordnance. ‘This being so, therefore,
the Lord himself, anticipating this, gave us the commandment... saying: “I give to you a fresh
commandment, that you love one another [cf. John 13:35]”.”** Fulfilment of the commandments was
thus good for the soul as well as merely good by virtue of obeying God, proved by the scriptural
intertwining of the commandment to love thy neighbour with the primary commandment to love God,
for ‘again, whoever loves his neighbour [dyandvta 8¢ Tdhv Tov TAnciov] satisfies his love for
God’.’*> Community was also necessary for self-improvement, because neither confession nor
encouragement were possible without others.®® Although such a long analysis was reserved for the
ascetic context where viable alternatives to coenobitic living were current, Basil expressed this view
of sociability elsewhere. Preaching on Psalm 14 (Masoretic 15) he likewise noted that ‘man is a
political and gregarious animal [roAtikov yap {dov kol cuvayehaotikov O dvOpwmrog]’, employing a
more consciously Aristotelian vocabulary.>” The reoccurrence of the maxim, and of echoes to it in his

definition of the city, suggests its broader significance.

Julian’s most interesting discussion of sociability came in his programmatic Letter to a Priest.
Laying out his vision of the Hellenic priest’s activities, and contrasting it with contemporary
practices, Julian emphasised his social nature: ‘it is proper also to bear in mind how many words have
been expended by men in the past concerning the fact that man is by nature a social animal [repi tod
PVoEL KOVaVIKOY gtvar {Pov Tov évBpwmov]’.*® Continuing, Julian emphasised the authority that such
tradition possessed. ‘And shall we, after asserting this and enjoining it, conduct ourselves antisocially

towards our neighbours [axotvaviitag Tpog Tove mAnciov Eouev]?”>® Like Basil, Julian derived social

romantic affection (unlike Christian aydsn), albeit not envisaged as a passion or desire (émBopio or ©é60g).
Schofield 1991, 22-56 esp. 28-35.

%2 Indeed, Kustas suggests that pvoic and Adyog were identical for Basil on the basis of Hex. V 10 (Amand de
Mendieta and Rudberg 1997, 86), underlining the fundamental order of Creation: Kustas 1979, 241; see also
Rousseau 1994, 221-2.

53 Cf. Basil, Reg. Fus. 2.1-2 (PG 31.908B-13A).

5 Basil, Reg. Fus. 3.1 (PG 31.917A). The Latin text is slightly different here, but retains the scriptural reference
and logic behind voluntary association: Rufinus, Regula Basilii 2.63—4 (trans. Silvas 2013, 53). For dydmn and
its links with society and order, see Kustas 1979, 254-6.

% Basil, Reg. Fus. 3.2 (PG 31.917C). Identical in Rufinus, Regula Basilii 2.69 (trans. Silvas 2013, 54); Regius
Primus (Paris Bib. Nat. fonds grec 505) gives dmodeydpevov instead of vmodeyopévov (PG 31.917C n. 84). Cf.
(thematically) Reg. Brev. 162-3 (PG 31.1188B-89B)).

% Basil, Hom. inillud 1 (PG 31.197C), Reg. Fus. 7.1 (PG 31.928C-29C). Compare the Aristotelian emphasis
on language as defining human communities against animal groupings at Pol. 1.2.11-12 1253A (Aubonnet
1960, 14-15).

57 Basil, In Ps. XIV (A) 6 (PG 29.262C).

%8 Julian, Ad Sacer. 292D. Cf. Contr. Cyn. 201C, for which see below.

%9 Julian, Ad Sacer. 292D.
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obligations from nature, and intriguingly employed the term ‘neighbour’ (6 nAnciov) familiar from the
New Testament.®® Though this plausibly reflects his Christian upbringing, Julian did not employ the
distinctly Christian vocabulary of aydmn.®* Like Basil, Julian saw social obligation as proceeding from a
distinct divine plan in favour of society. Indeed, Christian ascetics’ refusal to recognise the bonds of
society demonstrated their inferiority. ‘And there are those who pursue the wildernesses instead of the
cities though man is by nature a political and civilised animal [6vtog dvOpdmov el moltikoD {dHov
Kkod ipépov], having been given over to wicked demons and led by them into hating mankind.”®* Like
Basil stressing the ‘tame’ or ‘civilised’ (fjuepoc) nature of humans, Julian juxtaposed civility with the
monks’ alleged antisocial hatred (uicavOpomrio) of humans. Indeed, Julian’s opposition of the desert not
only to the civilised but also the ‘political’ (mohitikdc) element of human nature compares strikingly

with the Basilian insistence that the monk’s life should be ‘sociable’ (kotvovikog) and ‘civilised’

(fluepog).

This similarity in the works’ terminology and topics is suggestive in light of their respective
dates. Julian’s Letter to a Priest is thought to have circulated in 363; Basil’s Small Asketikon (where the
discussion of the moltikév {dov first appeared) is believed have been composed around 365-366.%
Basil’s suggestion that his asceticism fulfilled man’s status as a ‘civilised’ and social animal directly
responds to Julian’s condemnation of Christian monasticism, using a similar vocabulary, and it is thus
not unlikely that Basil could have been responding to Julian directly. At the very least, we know that
this was a common criticism of Christian asceticism, and Basil’s exhortation to ascetics to prefer the
social life probably responded to such criticisms as well as to ascetics who genuinely preferred
solitude.®* Both Basil and Julian, then, viewed ascetic practice within a common, Aristotle-inflected
framework, even as they adapted this framework to justify different ways of life. In Julian’s critique the
city was assumed to be the natural arena for the moltikog évnp, while Basil’s rules contended that a
kowvavikdg life could be achieved in a smaller community, which he consciously avoided terming a
oM, by implication suggesting that the ascetic lifestyle might make the moAttikog life of the city

unnecessary.

While much of Gregory’s work did assume a universal impulse to society, he was less
explicitly committed to an Aristotelian framework, and rarely discussed natural sociability at length.

A partial exception was in his treatment of Basil and Athanasius as monastic reformers. Of the latter,

80 On Christian influence generally on Julian, see Greenwood, 2021.

81 For hints of Julian’s Christian upbringing in his work, see Greenwood 2017.

62 Julian, Ad Sacer. 288B. See his comparison of Cynics to monks (see below ch. 6 pp. 128-9).

83 Van Nuffelen 2002, 143 n. 66; Silvas 2005, 2. The Small Asketikon tends to be placed in these years because
Basil spent a period of time preaching and answering ascetics’ questions in 363—365 and it is assumed he was
occupied with the Contra Eunomium until its publication in 364. Any earlier dating runs into Basil’s relative
inexperience and lack of clout as he only took up asceticism in 357.

64 Compare Lib., Or. 30.8 (trans. Norman 1977, 106-8).
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he remarked how cenaobites ‘cherish the law of love in community, and thus live both as solitaries and
in community [o1 6& VOOV Gydmng T1] KOWmvig oTéPYoVTES, EpMikol Te Opod Kol pyddeg], being
dead to other men and to affairs [mpéypact]’.®> Employing the New Testament register of ydun,
Gregory did not add natural instinct into the mix, rather emphasising charity and compassion as ways
of emulating God.®® In discussing Basil’s monastics, he likewise praised the combination of
sociability and contemplation Basil’s regime afforded. ‘He joined them as neighbours and yoked
them together, so that the philosophical life might not be unsocial nor the practical life without
philosophy [pfte T PIAOGOPOV AKOVAVITOV ) HATE TO TPAKTIKOV dphdcopov].”®” Though not
employing an Aristotelian definition, Gregory was aware of debate around proper asceticism and its
relationship to society. The absence of Aristotle may also reflect an individualist strain in his thought
and a preference for a more solitary, aristocratic asceticism — hence the explicit contrasts between the
‘philosophical’ life and the “practical’ one.?® While Gregory did praise other leaders for embracing
social action as the result of their philosophy,®® Gregory was notable less eager to endorse social life
as an arena for the philosopher’s flourishing itself.”” Nonetheless, his remarks on asceticism evince a
general commitment to the importance of social life, if not theorised in the explicitly positive,

Aristotelian fashion of his contemporaries.

God, Civilisation and History

Generic association was not the limit of such bonds. Part of what made humans superior to animals was
their possession of reason, and it was reason that produced civilisation. Negatively, the destruction of
cities and the exile of their populations was glossed as an affliction, implying a commonsense attitude
toward their value. More positively Basil, consoling the poor, urged them to be attentive to the gift of
intellect which God had provided, and the power to strive toward virtue which it enabled. ‘And have
you not discovered technical arts, and founded cities, and devised things for the production of
necessities and luxuries [8co avaykoia koi dco Tpdg Tpoenv]?’t That even ‘luxuries’ (6oa mpog

tpuenv) were included by Basil is perhaps surprising. So too is the avowal that the civilisation was

8 Gregory, Or. 21.19 (Mossay and Lafontaine 1980, 148).

% Gregory, Or. 14.8 (PG 35.867A-B); cf. 14.11 (869C—-72B), emphasising the plight of lepers and stressing
how they were pitifully cast out from the society of others — see Holman 1999. Or. 22.3-4 (Mossay and
Lafontaine 1980, 224-8) also argued that society relied on love to function in an orderly manner.

57 Gregory, Or. 43.62 (Bernardi 1992, 260); thus Or. 21.19 (Mossay and Lafontaine 1980, 148-50).

8 McGuckin 2001, 94-6. Cf. Sterk 2004, 126.

89 Elm 2013.

70 See Or. 4.71 (Bernardi 1983, 182—4), though note 4.73 (188) which envisages ascetics ‘vying together in
continence’.

1 Basil, Hom. in illud 6 (PG 31.212C). Compare Ep. 94 on the Basileiados as ‘transforming the solitudes into
cities’ (ch. 3 p. 69). The dubiously Basilian Ennaratio in Isaiam Prophetam contains a more positive
endorsement of civilisation as the result of the divine gift of reason, enabling ‘building, weaving, agriculture,
metalworking, so that the soul compensated for what was lacking in men’s bodies’ (Proem. PG 30.128B). For
discussion of the text, see above ch. 3 n. 22.
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itself an occasion of thankfulness to God, when Basil elsewhere decried such civilisation as a
distraction from the divine. The key was moderation — that is, such things were to be viewed as
temporary and without inherent value. It was in this vein that Basil had chastised those who rejoiced
in earthly status. A few lines earlier he put it thus: ‘and do you glory in your fatherland and beauty of
body, and in honours from all? Give heed to yourself, because you are mortal.”’? The intellectual
foundation for this position was found in one of his letters to (his fellow-bishop) Amphilochius, in
which Basil glossed a number of things as being indifferent to salvation.” Applied to civilisation, this
translated to a sense that much human achievement belonged to the sphere of things indifferent.
‘Neither are the middling arts [uéoat téyvar] truly praiseworthy, governors, doctors, rhetors, or
architects who build cities or pyramids or labyrinths or other such extravagant or excessive masses of
buildings.””* Although here denigrating the kinds of occupations and constructions which formed
such an important element in contemporary civic patriotic ideology, Basil did so with a measure of
restraint: they were ‘not truly praiseworthy’ (000€... 10 AnOwd¢ émavetov), but did not appear in as

negative a light as some of his other denunciations.

In the Homily on Gordius, meanwhile, the persecution of Christianity was presented as part
and parcel of the disruption of civic order: Gordius ‘considered life with wild beasts to be more
civilized [uepdtepov] than society with idol-worshippers [tfig Tpog Tovg gidwAoraTpodvTog
kowamviag]’.” In Basil’s portrayal, Gordius followed the Old Testament example of Elijah by
retreating to the mountain and seeking God, receiving divine illumination within a cave. Basil
portrayed Elijah and Gordius as Classical ascetic philosophers, and effectively inverted the
expectations of kowvwvia and the fjuepog Piog. Meanwhile, the deleterious effects of unbelief made
themselves felt in the city. Persecution was a battle against the truth and was fundamentally
irrational, with the knock-on effect that civilisation was inverted. ‘As a result of madness induced by
the Devil everyone did not recognise each other, and a frightful night descended upon human life’."
Basil’s utterances on civilisation were thus somewhat contradictory, and expressed a deeper tension in

the Christian view of cities. Christianity was reasonable, and reason produced cities, but cities by

their nature produced distractions from God.”’

If Basil could offer on occasion a restrained endorsement of civilised life, Gregory was
generally more positive. In a homily given in connection with Basil’s charitable endeavours, Gregory

encouraged his audience to fulfil the commandment to charity because of the gratitude they owed to

72 Basil, Hom. in illud 5 (PG 31.209C-D).

73 Basil, Ep. 236.7 (Courtonne 3.54).

74 Basil, In Ps. XXX111 2 (PG 29.336A).

75 Basil, Hom. in Gord. 2 (PG 31.496B).

76 Basil, Hom in Gord 2 (PG 31.496A). Compare his account of persecutions in Ep. 243.2 (Courtonne 3.69-70).
" For Basil’s view of the reasonableness of Christianity, see Reg. Brev. 248 (PG 31.1248C-49A)).
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God.”® ‘Who gave you rain, farming, nourishment, arts, dwellings, laws, commonwealths, civilised
life, society with your kin [t€yvac, oiknoeig, vopovg, moitteiag, Blov fuepov, oikelmoy Tpog to
ovyyevég)... Is it not he, who now for and in exchange for these requires from you the love of your
fellow man [10 UGvOpomov]?’™® In his poems, Gregory further elaborated on God’s generosity,
giving reason to men so that they might found civilised communities. ‘Who gave laws to cities? And
before that, who raised the cities, and revealed hitherto unseen arts? Who filled the marketplaces and
houses, and the places of contest?’®® Though all the result of human agency, God’s gift of reason was
ultimately the source. Likewise, ‘Abraham was the father of cities and peoples [ABpady 8¢ watnp
ntoMwmv kol €6vidv]’, even while appearing elsewhere in Gregory’s work as an otherworldly

philosopher.®

On a more practical note, Gregory mocked Basil’s retreat in Annesi, criticising its lack of
amenities, the backwardness of its rustic isolation and even the quality of the food.®* McGuckin has
noted the more leisured, comfortable bent of Gregory’s asceticism, which is more in keeping with
aristocratic notions of otium and less focused on physical labour and hardship.®* Moreover, one of his
main reasons for rejecting the bishopric of Sasima thrust upon him by Basil was its obscurity.
Gregory sarcastically referred to it in a letter to Basil as ‘the metropolis of famous Sasima’®* and
attacked it in his autobiography as ‘without water, without vegetation, completely uncivilised [00k
drwg ELevBepoc], an utterly cramped and dreadful little settlement’.®® Gregory’s attitude to
civilisation, while sharing with Basil the ultimate view that it was morally neutral and possibly a

distraction from God, thus seems somewhat more positive.

Julian also demonstrated a more straightforwardly positive attitude to civilisation. In his treatise
addressed to the Cynic Heracleios, Julian went further than either Cappadocian by highlighting the

direct role of the gods in guiding human development:

But when it was the will of Zeus to bestow on all mankind in common the foundation of a new
order, and to bring them from the nomadic to the most civilised mode of life [koi petafolreiv

avToVg €K T0D Vopadkod Biov mpog tov Nuepdtatov], Dionysus came from India and revealed

78 On the context and contents of this homily, see Bernardi 1968, 104-6; Holman 1999, 199200 with
bibliography; Caner 2021, 51-55.

9 Gregory, Or. 14.23 (PG 35.888B).

8 Gregory, Carm. 1.2.1 1. 251-3 (PG 37.541A-42A). See also Gregory, Carm. 1.2.1 Il. 429-31 (PG 37.554A.).
81 Gregory, Carm. 1.2.11. 311 (PG 36.546A).

8 Gregory, Ep. 4-5 (Gallay 1.3-7).

8 McGuckin 2001, 95.

8 Gregory, Ep. 48.8 (Gallay 1.63).

8 Gregory, Vit. sua Il. 441-2 (White 42). See McGuckin 2001, 197-202; Elm 2012, 157.
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himself as very god made visible, going about cities and leading with him a great host of beings

in some sort divine.®

Nomadism was connected with barbarity, in line with venerable Classical tradition,®” although Julian
seems to have allowed that ‘nomadic life’ (vopadwkog Biog) allowed some measure of community given
that the peoples Dionysius visited already possessed “cities’. The participation of ‘a host of beings in
some way divine’ (oTpatidv moAANV daipoviov Tivdv)’ perhaps also alluded to the agency of regional
gods in guiding humanity. In the Hymn to King Helios Julian likewise extolled the divine powers for
their role in civilising humans, both indirectly through the grant of reason and directly through the
institution of certain crafts and skills. ‘Moreover to mankind Athena gives the blessings of wisdom and
intelligence and creative arts [tag dnuiovpycag téxvag]. And surely she dwells in the acropolises of
cities because, through her wisdom, she has established the political community [kotactnoapévn v
ToMTIKV 18 copiag kowoviav].”® Julian thus envisaged different instances of divine intervention in
the civilising process, which took place in stages and to differing degrees — certain peoples had the

whole truth revealed to them, while others had different levels revealed at different times.

This civilisation reached its highest pinnacle in Rome, which had been guided by the gods to
pre-eminence. First, Julian emphasised, Helios prepared the ground by the expansion of the Greek race,

the Romans’ kin.%® [

Helios] civilised the greater part of the inhabited world by means of Greek
colonies [ovtoc uépmoe pév St Tév EAANviKGY dmouidy té mhgiota tfig oikovpévnc], and prepared
it to more easily obey the Roman power.”®® The universal monarchy of the Romans, Julian emphasised,
was merited by the Romans because, unlike the members of other nations, ‘our forefathers, from the
time of the most divine king Numa, paid still greater reverence to this god [Helios]’ than had
foreigners.®* Helios was a universal god, who had been universally acknowledged — the particular
worship paid to him by the Roman people, along with the excellence of their constitution, had merited
his special favour. And just as Helios had singled out Rome for special attention, so had he chosen
Julian as his divine instrument. ‘For he cares both for the whole human race in common and especially
for my own city [émpeddpevoc 1€ Tod kowvod TdV AvBpdTmV YEVOS 18ig T€ TG NUETEPAS TOIEMC],
even as also he brought into being my soul from eternity, and made it his follower.”®? Although

employing throughout the oration a language of empire which mirrored that of local civic patriotism,

8 Julian, Contr. Herac. 221A-B. Vines were thus symbols of civilisation, and one may compare Julian’s jovial
epigram against beer: Julian, Epigrams 1.

87 Basil, Ep. 74.3 (Courtonne 1.175), In Ps. VII 5 (PG 29.240C-D). See Shaw 1982.

8 Julian, In Sol. 150A-B. See also Ad Sacer. 289D, disparaging the Hebrew God’s only having taught humans
how to make coats of skin (Genesis 3:21). Compare Contra Cyn. 183C-D.

8 ‘I myself recognise that [Rome] is Greek in its descent and constitution [ExAnvida yévog € xoi moitteiov]’:
Julian, In Sol. 153A.

% Julian, In Sol. 152D.

°1 Julian, In Sol. 155D. Julian nonetheless held that non-Romans had recognised Helios’ importance in the form of
Sun-worship (In Sol. 155B-C).

92 Julian, In Sol. 157A.



96

Julian’s focus on the ‘inhabited world’ (oikovpuévn) and cosmic frame of reference indicates the

universal bent of his account.

Perhaps inevitably, Julian’s embrace of Roman identity was stronger than either of his Greek
compatriots. Basil, notably, seems to have been fairly indifferent to the Roman Empire as a source of
identity or moral obligation.”® Gregory showed greater allegiance to and interest in Rome, as Susanna
Elm outlines.** However, this seems to have come most to the fore in opposition to Julian. The anti-
Julianic Orations 4 and 5 are generally the most concerned with the Roman Empire when compared to
the rest of his work. The lengthy and programmatic Oration 2, a treatise on Christian and particularly
clerical leadership, does not contain a single non-scriptural reference to Rome or Romans or even to the
oikovuévn, often a synonym for the Empire. Nonetheless, Gregory’s anti-Julianic orations did
explicitly connect the good of the Empire with correct philosophy and religion. Thus Constantius saw
that ‘the interests of the Romans flourished together with those of the Christians, and that their rule
came in together with the presence of Christ [kai cuveloi\e Tf] Eémdnpia Xpiotod 10 kpdrog]’.® By
linking Christ’s advent with that of Rome (a common apologetic observation), Gregory brought Rome
into a narrative of the upward development of human history.*® In this vision, human history
represented an improvement from the collapse occasioned by the Fall, as part of the progressive
redemption of humanity.®” Different stages of human intellectual and historical development required
different levels of Revelation, Gregory emphasised, Christ only coming when the world was prepared
for the final truth.®® By contrast, Julian’s attacks on the Christians were bad for Rome — ‘the
attempt... was nothing other than to shake about the Roman Empire and to endanger the whole

common good [t® kow® mavti kivdvvedew]”. ¥

Gregory was thus often content to endorse a vision of Rome as the highest stage in an ongoing
process of cosmic historical development. However, he differed substantially from Julian in his attitude
towards what had come before it. The avowedly teleological bent in Julian’s thought regarding Rome
was moderated by a greater desire to stress continuities with the past, and the constant and consistent
policy of the gods through time.'® Julian argued in favour of the creation narrative of the Timaeus

compared to that of Genesis 1-2, “as it seems that if we were descended from one man and one woman

%3 Fedwick 1978, 39.

% The general argument of EIm 2012b; before her, see Dvornik 1966, 684-5.

% Gregory, Or. 4.37 (Bernardi 1983, 136).

% See Eus., Hist. eccl. 1.2.22-3 (Bardy 1986, 11-12). This distinctive attitude towards the direction of time,
and the re-conceptualisation of the moral valence of the past, is highlighted in Markus 1990.

% Gregory, Or. 2.22-5 (Bernardi 1978, 118-24), 31.25 (Gallay and Jourjon 1978, 322-4). Contrast however
Or. 38.12-13 (Moreschini and Gallay 1990, 126-34), which suggests rather that Christ’s coming was
occasioned by the failure of previous warnings and the growing sinfulness of humans.

% Gregory, Poem. arcana 3 409A-410A (Moreschini and Sykes 1997, 10-12).

% Gregory, Or. 4.74 (Bernardi 1983, 192). Cf. Or. 4.109 (264), 5.41 (Bernardi 1983, 380).

100 julian, Contr. Gal. 143C.
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it is not likely that our laws diverge so greatly’.'®* Expanding on this line of argument, Julian
maintained that there was no way in which one could dismiss the varying customs of the many different
peoples of the world as mere superstition, because such an argument would amount to a denial of the
divine guidance of history — or positing the divinity’s indifference to the vast majority of humans, past
and present.’*? Such a point was pressed extensively in his polemical Against the Galilaeans.®® God in
the Christian account ‘watched for countless years (or, if you prefer, thousands of years) while men in
this ignorance [of Him] worshipped what you call idols, from where the sun rises to where it sets and
from the Arctic regions to the south.”** Save, of course, ‘from a small people who for less than two
thousand years dwelt in one part of Palestine’.*®® Upholding the wisdom of Divine Providence

necessitated, in Julian’s eyes, a support for local and particular religious traditions.

Julian’s argument was further enhanced by an emphasis on the particular and enduring
characteristics of individual peoples. Espousing the principle that ‘lawmakers have succeeded in adding
little through guidance to the natures and customs’ of peoples,'®® he gave various examples of such
diversity even within the empire (Greeks and Romans being ‘political” and humane, Celts and Germans
fierce).29” “Where, therefore’, asked Julian, “did this difference between the peoples in customs and laws
come from?’1%®® Scoffing at the notion that the Tower of Babel provided an adequate historical account,
Julian looked elsewhere.’® Diversity between the nations could be linked to a diversity of ‘gods and
kindly patrons’ appointed by the supreme being,*'° with climate and land as other influences.*** Thus
for every people there was ‘a certain national ruler, a god [€6vapyng tig 0e6¢] who administers, and

under him an angel and a daimon and a hero and a particular race of spirits’.**? Julian even argued from

101 Julian, Ad Sacer. 292C, compare Contr. Gal. 49B. On Julian’s account of creation, see Opsomer 2008.

102 On Julian’s historical-religious polemic in the broader context of his historical thought, see Kaegi 1964, 32.
103 This has like the Ad Sacer. been dated to his stay in Antioch in summer 362—spring 363 — thus Elm 2012, 321
with bibliography. On the Contr. Gal., see R. B. E. Smith 1995, 189-207; Robert 2008; Riedweg 2020; and
papers in Huber-Rebenich and Rebenich 20109.

104 Julian, Contr. Gal. 106D. Cf. Contr. Gal. 99E, 106B, and compare Sallustius’ remarks concerning Divine
Providence at De Deis et Mundo 9.7-8 (Rochefort 1960, 14-15). On Julian’s relationship with Sallustius, see
Rochefort 1956.

105 Julian, Contr. Gal. 106D.

106 Julian, Contr. Gal. 131C, cf. Julian, Misop. 348B—49A. For the permanence of ethnic characteristics, see
also Porphyry as reported in Macarius, Apocriticus 4.24 (Volp 2013, 404-6) with Johnson 2013, 189-220, esp.
195-204.

107 Julian, Contr. Gal. 116A, cf. 138B.

108 Julian, Contr. Gal. 131D.

109 For Babel being used to supply an explanation of diversity, see Origen, Contr. Cels. 5.30-2 (Borret 1969,
88-96) (= Philocalia 22.7-11) — for a general account of Origen’s views on ethnic difference and salvation, see
den Dulk 2020, albeit rather unhelpfully analysed in terms of his ‘racism’. Though Basil and Gregory were
probably aware of the Babel argument they did not employ it.

110 Jylian, Contr. Gal. 141C, cf. lamblichus, De mysteriis 5.25 (Saffrey, Segonds and Lecerf 2013, 175-6). See
Rosen 2006, 306.

111 Julian, Contr. Gal. 143D-E, cf. 115D-E.

112 Julian, Contr. Gal. 143A-B, 148B-C, 290B-C. Cf. Ep. ad Them. 258B-D, In Sol. 141B-D, 145C-D. For
multiple gods in Porphyry, see also Macarius, Apocriticus 4.20 (Volp 2013, 394); for the lamblichean precedent for
Julian’s views, see Shaw 1995, 134.
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the plural subjunctive ‘let us go down’ of Genesis 11:7 that the God of Moses had been accompanied by
other deities when he went to confound the tongues at Babel, indicating that the Hebrew tradition itself
supported polytheism.*** Moreover, Julian pointed to the relative fates and wisdom of the various
nations to assert the superiority of the polytheistic model. Babylonians, Phoenicians and Egyptians
alongside Greeks and Romans were all sources of philosophical wisdom, proving God’s consideration
for all nations,*'* though, Rome retained a special place in this scheme.**®> The glories of Greece and
Rome themselves proved the truth of their divinities, when compared to the fate of the Hebrews, who
were frequently ‘enslaved to foreign races [toig dAhopvA0IC dovievovteg]’ and only ‘occupied their own
land [dxnoav yodv v éavt®dv] and tilled it for a little over three hundred years’ before being exiled to
Babylon and subsequently being again enslaved to other peoples.'*® That the Israelites had ‘served as
slaves’ (6ovievovteg) and not even been able to dwell freely in their own country proved to Julian the
inferiority of their religion, closely demonstrating the tie between political success, public piety and the

defence of one’s homeland.

This view of separate national gods does not seem to have been maintained uniformly. In the
Hymn to King Helios Julian explained that Apollo was responsible for guiding civilisation, preferring
there to assimilate foreign gods to the Greco-Roman hierarchy.™’ Throughout his corpus, the
superiority of Greco-Roman notions of divinity is assumed, not least in his view that Rome’s success
must have been due to its greater piety having merited divine favour. Nonetheless, Julian argued in
both the Hymn and Against the Galilaeans that divine wisdom and guidance had been available in
some form, from some configuration of gods, to all peoples. And contrasting sharply with Gregory’s
condemnation of pagans as ‘slaves to ancestral law and the irrationality of desire rather than to
reason’,*® Julian’s argument for the normativity of various and ancient rites was predicated precisely
upon the validity of customs founded by ‘our fathers’, with the excellence of those customs in turn
showing their divine origin.*° Julian had earlier insisted in his Hymn to the Mother of the Gods that the

miraculous account of the entry of Cybele into Rome was to be relied upon for similar reasons: ‘I rather

113 Julian, Contr. Gal. 148A. See his elaboration at 290B—C, 290E.

114 Julian, Contr. Gal. 176A-B. For the Hellenistic and Imperial background to this ecumenical view of
philosophy and religion, see Van Nuffelen 2011. Porphyry and lamblichus seem to have been more committed
in practice than Julian to the value of these traditions, the former sometimes actively critical of the Greeks’
belief: Johnson 2013, 243-57.

115 Julian, Contr. Gal. 193C-D, 194B.

116 Julian, Contr. Gal. 209E-10A; compare Ep. 47 433A-B (Ep. 111 Bidez-Cumont).

117 Julian, In Sol. 152D-53A, 150A-D. For the debate over how to identify foreign gods as ontologically
separate entities versus as aspects of the gods known at Rome (interpretatio Romana), see Ando 2008, 43-58,
esp. 57.

118 Or. 7.16 (Calvet-Sebasti 1995, 220).

119 Julian, Ad Sacer. 293A, cf. 302B, Ep. 20 453B—C (Ep. 89a Bidez-Cumont) which may have been originally
part of the former; see also Misop. 357D. One may contrast his repeated attacks on the Christians as having
deserted the ancestral customs of both Jews and Greeks — Contr. Gal. 43A, 238D, Contr. Herac. 228B-C.
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trust the traditions of cities than those over-ingenious people’.*?° This respect for tradition, belief in
enduring ethnic characteristics, and affirmation of the universal benevolence of the divinity to all
peoples were core elements in Julian’s polemic. All told in favour of a fundamentally localist

conception of religion and city.

By contrast, Basil and Gregory’s cosmology contained little scope for such regional specificity
of belief. Gregory did remark on different climes possessing guardian angels, ‘overseeing all men and
cities and peoples’ whose counterparts were the fallen angels of Lucifer,*** while an excerpt from
Origen’s Against Celsus included in the Philocalia advanced the view that angels guided the human race
after the collapse of Babel, although their function was the punishment of human hubris according to the
particular characteristics of the peoples involved.*? Yet while agreeing that spirits did intervene in
human history, Basil and Gregory viewed their agency generally in negative terms. Julian himself
observed this wider Christian tendency, when he mocked those Christians who believed that Classical
authors had been inspired by Satan, despite the fact that they encouraged virtue.**® Conversely, Gregory
characterised Julian as misled by demons or even a demon himself.* For Basil and Gregory, the Devil

and his agents inspired heretics and apostates to sin,*

126

afflicted the righteous with physical and mental
ailments,*® and deceived pagans into worshipping idols.**” This agency could thus be turned to allow
an alternative account of history, one which undermined the normative value of traditions in religion,
with knock-on effects for ideas of loyalty to the ancestral city. In his Hexaemeron, Basil expounded the
creation of the heavenly lights as signs, casting himself as guide to the city of the stars. ‘Indeed
therefore, just as people unused to cities, being taken by the hand, are guided about, I myself will
guide you strangers to the hidden wonders of this great city.”*?® Continuing, Basil detailed how the

misery of man’s present condition could be traced directly to satanic agency. ‘In this city is our ancient

fatherland [tf] moAel TadTy, &v 1) M) dpyoda moTpic Hiudv], that country from which the man-murdering

120 julian, In Matr. D. 161B, compare emphasis on civic religious tradition in Misop. 346C. On this text, see
Liebeschuetz 2012; Tougher 2020. Compare however Contra Cyn. 195C-97A.

121 Gregory, Poem. arcana 4 440A (Moreschini and Sykes 1997, 28). See Rousse 1965.

122 Origen, Contr. Cels. 5.29-32 (Borret 1969, 84-96) (= Philocalia 22.9 (Robinson 1893, 184-5)).

123 Julian, Contr. Gal. 230A. Wicked spirits did exist in Julian’s schema (see Ad Sacer. 288B), though they
played a less significant role than in his Christian counterparts. Within Neoplatonic theology more broadly the
morality of demons was the occasion of some dispute, and linked to questions about the propriety of sacrifice. See
Alt 2005; Martin 2007, 187-206; Rives 2011, 189, 195-6; Johnson 2013, 83-100.

124 See, for example, Gregory, Or. 4.49 (Bernardi 1983, 152), 4.55-8 (158-64), 4.74 (190-2), 4.77 (196-8),
Carm. 1.2.1 Il. 457-8 (PG 37.556A-57A).

125 Basil, Reg. Brev. 75 (PG 31.1133D-36C).

126 Gregory, Or. 6.13 (Calvet-Sebasti 1995, 156), 4.104 (Bernardi 1983, 254), 39.7 (Moreschini and Gallay
1990, 160-2), and Carm. 2.1.54-61 generally (PG 37.1397A-1404A), Basil, Ep. 5.1 (Courtonne 1.17). For an
overview of the place of demons in Cappadocian theology, see Ludlow 2012; cf. Kalleres 2007. More generally
on demons, Brakke 2006; Kalleres 2015; EIm and Hartman 2020.

127 See Gregory, Or. 38.6 (Moreschini and Gallay 1990, 112-14), Poem. Arcana 8 458A (Moreschini and Sykes
1997, 42).

128 Basil, Hex. VI 1 (Mendieta and Rudberg 1997, 88). The notion of the kocpog as a city was a Stoic concept,
albeit first attested in Philo — see Runia 2000.
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demon removed us, selling man into slavery with his lures.”*?° Explicitly attacking the argument for
the supervision of a variety of differing spirits, Gregory argued for the superiority of monarchy,
contrasting it with the ‘Babel” which ensued from a system of regional gods. ‘Having many rulers
seems to me to be entirely equal to a warring anarchy [icov yop moldapyov &uoi ki mépmoy dvapyov
nopvapevov]’.*® Endorsing such a vision, Gregory maintained, necessarily entailed moral relativism
because various peoples disagreed over moral issues, a position incompatible with the notion of a single

131

truth and a supreme divinity.** While agreeing with Julian that ‘philosophy is one and truth is one’,

Gregory and his Christian counterparts chose to stress oneness in the present rather than over time - a

preference for synchronic rather than diachronic unity.**?

This revaluation of history meshed with the doctrine of the Fall and the need for the radical
divine interventions of Incarnation and Crucifixion. If history did represent an upward movement
toward Christian revelation, then it relegated customs and institutions based on traditional and regionally
specific justifications. If the reverse was true, and human history represented a downward movement
from the Fall reversed by the coming of Christ, then Classical religion stood equally condemned.**®
What both concepts had in common, however, was a firm denial that the customs of previous ages had
inherent worth. They were at best misguided traditions that needed to be filleted and replaced, and at
worst the deliberate snares of evil powers. These differences, | suggest, reflected fundamental issues
of theodicy created by changes in society in the fourth century. Fourth-century thinkers sought to
defend the Classical heritage of moA1g and mozpig that were embedded in the paideia with which they
were brought up, but also to explain the increasingly unified and uniform character of the Empire they
inhabited. (Substantial diversity continued to exist, naturally, but the relative change still impressed
contemporaries.) Put bluntly, the type of divine order they espoused reflected the clash between these
imperatives. If one posited a multitude of regionally distinct gods one preserved the méA1g and
tradition at the cost finding it harder to account for why the divinely-guarded oikovpuévn was now
organised under an aspirant universalist autocracy, or why Greek or Roman customs and beliefs were
superior to the varied practices of their subjects and enemies. Exclusive monotheists faced the

opposite problem: accounting for why Providence ignored or damned the vast majority of humanity,

129 Basil, Hex. VI 1 (Mendieta and Rudberg 1997, 88). Compare Basil, Hom. in Lac. (PG 31.1456A), Gregory,
Poem. Arcana 6 443A—-46A (Moreschini and Sykes 1997, 30-2); 7 (455A) (38—40); 8 (457A) (42).

130 Gregory, Poem. Arcana 3 414A (Moreschini and Sykes 1997, 14). Anarchy condemned in Vit. sua |. 1744
(White 138), Or. 32.4 (Moreschini and Gallay 1985, 88-92). For the importance of monarchy for Gregory, see
ch. 2 pp. 56-7.

131 Gregory, Or. 4.119-20 (Bernardi 1983, 284-6), 14.29 (PG 31.896D-97A).

132 Julian, Contr. Cyn. 185C. For an observation of this fundamental problem of how to understand the divine
and the divine purpose, see Momigliano 1986.

133 |n addition to Gregory himself at Or. 38.12-13 (Moreschini and Gallay 1990, 126-34), thus Gregory of
Nyssa’s view in the Oratio Catechetica 29; cf. De tridua inter mortem et resurrectionem Domini nostri lesu
Christi 608 M. (Heil, Van Heck, Gebhardt and Spira 1967, 282-3).
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and how the beliefs and customs of the ancients could be good if they had lacked divine guidance.'**
Both sides naturally sought to play down the disadvantages of their particular solution to this
inconsistency or propose accounts which integrated or negated it in various ways. In any case, this
division had substantial implications for civic patriotism, because the path one preferred had strong
implications for one’s account of human nature, ethnic difference, the value of tradition, and local
identity. If humans were by nature fundamentally divided by custom and habit, if they stubbornly
inherited these differences in defiance of the prescriptions of lawmakers, if they had a moral duty to
respect the beliefs and customs of their ancestors simply for ancestral piety’s sake as well as due to
divine sanction, then these principles all told in favour of a more localist, fragmented view of moral

obligation and social identity.

A comparative analysis of Julian, Basil and Gregory reveals several important commonalities in
their attitudes towards civilisation — a key component in any ideology of city-focused patriotic loyalty.
All three had reservations, although all ultimately endorsed sociability and (in particular) civilised
sociability. Nonetheless, there were substantial differences in enthusiasm. Julian and Basil both
embraced an Aristotelian justification of the need for society, the latter giving it soteriological
significance. Gregory, by contrast, was more limited in his endorsement of its benefits. Yet he shared a
more teleological account of Rome and civilisation with Julian compared to Basil, whose enthusiasm
was somewhat lukewarm, and whose model of asceticism less overtly philosophical. Yet the positive
analysis of history that Julian offered was not reflected by Basil and Gregory’s insistence on the agency
of demons and the supersession of false pagan customs. That reluctance towards tradition formed part
of an embrace of a more comprehensive and exclusive notion of religious truth — reflecting further the
anti-localist trends within Christianity more broadly. Arguably, this made Basil and Gregory’s
arguments for radical reform more effective. As Limberis observes, Julian’s rhetorical support for the
customs of the past conflicted with his desire to reform those he encountered in the present along
philosophical lines, though it appealed to the conservative instincts of a society with a high degree of
respect for tradition and for the heritage of the motpic.’® Despite these trends, however, these matpic
loyalties proved too significant to ignore. The ground was thus prepared for the elaboration of

competing religious visions of civic patriotism.

134 For this reason I disagree with Martin’s argument that late Antiquity saw the retreat of the philosophical
assumption of an ‘optimal world” if applied to the universe and divine activity as a whole — Martin 2007, 226—
43. Rather, disagreement between lamblichean and Christian theologians occurred precisely because both
parties believed in divine omni-benevolence and the goodness of the world. For this assumption, see, for
example, Ludlow 2012, 186.

135 Limberis 2000, 386. For the importance of tradition as a guarantor of doctrinal orthodoxy for Basil, see
Rousseau 1994, 117-25, 275-6.



Part Three — Religious Civic Patriotism

‘Because of the foolishness of the Galilaeans almost everything has been overturned, but through the
favour of the gods we are all saved. Because of this fact it is necessary to honour the gods and the
men and cities who respect them.’? Julian’s trenchant statement to Atarbius, governor of
Euphratensis, was emblematic of his reign.? Cities that embraced Julian’s restoration of the worship
of the gods were to be favoured; those that resisted were to be punished.® In this latter category stood
Cappadocian Caesarea, — a city which was demoted by Julian shortly after his accession after a local
riot destroyed the sanctuary of the city’s Tyche.* Along with the machinery of imperial government,
Julian sought to invoke his subjects’ localist civic identity to this purpose — to convince them that they
should ‘return’ to his vision of traditional religion to preserve their cities. Scholars have sometimes
seen this embrace of local identity as outmoded, linking old-fashioned governance with traditional
cultic observance.® Yet as | have argued civic patriotism remained a powerful, if contested, element
of political discourse in the fourth century. Some cities took up Julian’s invitations with relish,
although many did not.° Julian’s invocation of civic patriotic language was therefore not an
anachronism, but a considered and carefully calibrated attempt to tap into strong feelings of local

loyalty and to channel them into support for his religious reforms.

Julian was not alone in seeking to tie together religious change and civic identity.” Basil and Gregory,
despite their strong criticisms highlighted in the previous two chapters, saw merit in adopting civic
patriotic postures when it helped them push for religious reforms, elaborating a version of Christianity
that would sit well with local elites’ civic patriotic impulses.® By invoking the Bible and
contemporary theology to enjoin local loyalty, both were able to produce rationales for civic
patriotism in specifically Christian terms. | suggest that all three figures used civic interests to justify
particular beliefs and practices. Likewise, all three sought to link civic identity and religious

conformity, to expel religious ‘others’, and to redirect elite spending. All three also attempted to

1 Julian, Ep. 37 376C-B (Ep. 83 Bidez-Cumont).

2 PLRE 1.120 (Atarbius).

3 Teitler 2017, 68-9; compare Constantine’s policy as described in Lenski 2016, 18—22; cf. Bransbourg 2009,
30-2.

# The episode does not appear in Basil or Julian’s works (save a possible allusion in Julian, Ep. 35 375C (Ep. 78
Bidez-Cumont)) though it is remarked on in Gregory, Or. 4.92 (Bernardi 1983, 232). Or. 18.34 (PG 31.1029B-
31A) seems to discuss a separate but related incident. There is a somewhat more strident account in Soz. 5.4.1
(Bidez and Hansen 1995, 196-7) and the incident is invoked at Lib., Or. 16.14 (trans. Norman 1969, 218). Van
Dam 2002, 99-100, 173-5 is useful although does not fully explore the contrasts between the accounts of
Sozomen and Gregory.

® See Introduction n. 44.

® Athanassiadi 1981, 111; Van Dam 2007, 200-206.

7 Part of his attempts to tie culture more generally to pagan religion: see, for example, Downey 1959.

8 More generally, see Falcasantos 2020, 181.
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persuade elites, both priestly and secular, of the religious dimensions of localism and the local
prestige of spiritual duty. Nonetheless, this language was not sufficient to achieve what either Julian
or the Cappadocians desired, and could thus be ignored or denied when it was inconvenient. Indeed,
as reformers they may have sought to persuade people that local identity was closely tied to religion,
but this does not mean that they succeeded. Rather, the urgency and combativeness of their language,
as well as the survival of a religiously neutral patriotic idiom, may indicate that many people ignored
the prescriptions of their religious leaders.®

This spiritualised civic patriotism, | argue, forms a third and distinctive way of approaching
civic patriotism. Basil, Gregory and Julian all sought to tap into patriotic loyalties in order to promote
religious change, despite potential inconsistencies with other elements of their philosophical beliefs.
This spiritualised civic patriotism was not a new invention. In the pre-Constantinian era it had been
taken for granted that religious observance and local loyalty were tightly linked, and even early
Constantinian proclamations of universal toleration for all varieties of theism had been accompanied
by condemnations of public sacrifice, closures of temples and the confiscation of their lands, and
explicit state support for the Christian Church and Christian cities in disputes with their neighbours.*°
But Julian’s reassertion of the link between moA1g and piety was a radical step in the context of the
Constantinian religious detente. It prompted, in turn, his Christian counterparts to develop and
theorise a civic patriotic response which became deeply influential for later justifications of saint
cults, new forms of patronage and the civic leadership roles of elite and clergy.'* All three, therefore,
performed functions like those of Quentin Skinner’s ‘innovating ideologists’. Religious civic
patriotism did not completely replace secular civic patriotism, nor neutralise entirely the universalist
attack on it. Particularly in the Christian case, tensions remained unresolved. This situation may
paradoxically have actually strengthened Basil and Gregory’s rhetorical position. Leaving civic
patriotic and universalist ascetic languages unreconciled enabled both men to apply them to differing
degrees when dealing with different interest groups, maximising their potential social advantage. As
a result, spiritualised civic patriotism would never completely eclipse the other two languages, even as

it emerged as a powerful force in its own right.

% Sandwell 2007; Rebillard 2012.

10 The severity of the Constantinians’ prohibition of sacrifice is disputed: Barnes 1989, 210, 246; Barnes 2011,
109-11 argues for a complete suppression of sacrifice under Constantine though others have preferred to read
the laws as primarily rhetorical or persecution as intensifying under his successors — see Bradbury 1994; Drake
2000; Watts 2015, 86-8; Lenski 2016, 231-4.

11 For the subsequent impact of this marriage of civic patriotism and Christian spirituality in the eastern context,
see Saradi 2006, 102-17.



Chapter Five — Civic ldentity and Religious Practice

The Civic Aspects of Collective Devotion

Civic identity in the ancient world was thought to arise from a place’s history, its divinities, its natural
and man-made topography, its institutions, and its inhabitants and their customs.* For Basil, Julian
and Gregory, however, all of these considerations were subordinate to piety, and were only relevant
insofar as they displayed proper consideration for the divine. Civic history was interpreted and
rewritten with these considerations in mind.> As with Part 11, many of these efforts were aimed at a
broad section of the public: imperial letters to cities would have been circulated more widely or even
posted publicly whilst orations and sermons naturally addressed broader audiences. This makes
sense: Basil, Julian and Gregory sought to remodel collective identity, which change required broad
social support. It was in this vein that Julian wrote to cities individually, encouraging them to support
his policies.> A notable instance of this tailored, city-by-city policy was in his letter to Alexandria. A
riot at the start of Julian’s reign had killed Constantius’ choice of bishop (and replacement for
Athanasius), George of Cappadocia.* Although Julian scolded the Alexandrians for taking the law
into their own hands so savagely, he made it quite clear that George had deserved their wrath.
Crucially, he also refrained from any kind of concrete legal punishment in cases of pagan mob
violence, such as those at Gaza, Ancyra, Hieropolis and Caesarea — contrasting with his punitive
action against Christians involved in disorder at Edessa, Antioch, Phrygian Misos and Caesarea.® His
letter thus marked out an ambiguous position, simultaneously condemning and justifying pagan
violence against egregious Christian activity.® In his opening chastisement, Julian invoked at once the
ties of lineage and ancestry to the founder of the city, piety towards the gods, and affection for ‘the
welfare of your community’ (100 kowod vudg): ‘if you do not revere the memory of Alexander, your
founder [tov AAéEavdpov TOv oikiotnv budv], and yet more than him the great, the most holy god

Serapis [tov Beov tov péyav tov ayidtatov apomw], how did no thought come to you of the welfare

! Thus the template for an urban panegyric in Men. Rhet., 344-367 (Russell & Wilson 1981, 29-75). For a
discussion of urban identity from an anthropological perspective, see Lalli 1992.

2 \Van Dam 2003a, 88-97; Busine 2014; Busine 2015.

3 See Lib., Or. 18.129 (trans. Norman 1969, 362), Soz. 5.3.4 (Bidez and Hansen 1995, 195).

4 Julian, Ep. 21 378C-80D (Ep. 60 Bidez-Cumont). George had been Julian’s guardian while Julian was housed
at the imperial residence of Macellum in Cappadocia during his teens, and Julian seems to have disliked him.
For George’s biography and time in Alexandria, see Barnes 1993, 119-20, 123-5, 155. On religious violence in
late Antiquity more generally, see Gaddis 2005; Sizgorich 2008; papers in Parts Il and 1V of Drake 2009; Shaw
2011; Kalleres 2015.

° See Julian, Ep. 40 424C-25A (Ep. 115 Bidez-Cumont), Soz. 5.11 (Bidez and Hansen 1995, 208-10), Gregory,
Or. 4.90 (Bernardi 1983, 226-8), 93 (232-4), Lenski 2016, 243-4 (noting that Julian was following
Constantinian precedent here). Hans Teitler, who eschews the label of ‘persecution’ for Julian’s actions,
acknowledges that Julian’s failure to punish the rioters encouraged other pagans to ‘settle accounts’: Teitler
2017, 40; compare Bowersock 1978, 91.

& See Mayer 2020.
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of your community, of humanity, of what was right?*” Pious and civic interests were complementary,
along with ‘what was right’ (ta npénovta) and ‘humanity’ (to dvOpomivov). As the specific use of
the second person indicates, Julian’s remark was intended to stir particularist and local associations in
the minds of his audience, rather than to invoke concerns for civilised behaviour generically. By this,
Julian attempted to equate civic patriotism with honouring of the gods, which in the religiously
divided city of Alexandria meant essentially ignoring or excluding its Christian and Jewish populace.

When discussing the misdeeds of Bishop George, Julian also shifted the issue from George’s
offences against the city to his offences against its gods. Julian castigated the bishop as one of those
‘who esteem the gods lightly and regard as nothing such cities as yours and flourishing peoples’,
again stressing the immediacy of these concerns to the Alexandrians.® George’s impiety was linked
with his disrespect for Alexandria, which Julian encouraged the Alexandrians to consider as counter
to their patriotic instinct. Julian invited the Alexandrians to see themselves in his terms: pagan
patriots who had gone too far in their zeal for their gods. We should thus see this text as an attempt
by Julian to promote publicly a particular narrative of events, which set out to present a positive
version of mob violence by casting the Alexandrians as a united pagan citizen body intent on resisting
Christian violence and impurity.® This narrative was potentially appealing for both sides. For the
Alexandrians, it offered the reassurance of imperial sanction (or at least forgiveness). For Julian, it
allowed him to avoid punishing the city’s leading men for disorder, which would sour his relations
with the city at a crucial early stage in his rule. Though Julian hardly invented pagan animosity
towards George, there were other Christian groups who disliked the bishop and possibly participated
in violence against him, not least the partisans of Athanasius.'® Moreover, temples might be valued
on aesthetic and cultural grounds, or simply out of respect for due process.'! Julian’s account,
therefore, must be read as a political intervention and not simply as a factual recounting of events. the

emperor thus redefined the political language of ToA1g and matpig, making it the pagan property of a

pagan dfjuoc.

Yet Julian’s attempt at redefinition failed. In a subsequent missive he castigated the

Alexandrians for failing to uphold the religious norms of their ancestors by deserting traditional

beliefs and requesting the return of the bishop Athanasius, whose exile Julian confirmed in response.*?

7 Julian, Ep. 21 378C-D (Ep. 60 Bidez-Cumont).

8 Julian, Ep. 21 379D (Ep. 60 Bidez-Cumont).

® Compare Misop. 348B-D and 357C where Julian acknowledged the Antiochenes’ opposition to him, but
isolated it as unusual by contrasting it with other cities and peoples which had better morals and conformed to
his own way of thinking.

10 Thus Amm. Marc. 22.11 (Seyfarth, Jacob-Karau, Ulmann 1978, 275-7), Philostorgius 7.2 (Bidez and
Winkelmann 1981, 77), see, in response, Socr. 3.2-3 (Hansen 1995, 193-6), Soz. 5.7.7-9 (Bidez and Hansen
1995, 202-203). For comment, see Barnes 1993, 155, though | differ here in viewing Julian's reference to
rioters as pagan as deliberate.

11 Vaes 1990; Schuddeboom 2017.

12 Julian, Ep. 47 435A-D (Ep. 111 Bidez-Cumont).
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In another episode Julian removed an obelisk from the city, which he viewed as a pagan sacred
artefact that was being disrespected by local religious practice. ‘For men who see those persons
sleeping there, with so much filth and licentious behaviour as occurs in that place, that they believe
that it is not sacred and (by the superstition of those who devote themselves to it) become more
sceptical of the gods.”®* As discussed in Chapter One, Julian here revived a policy of Constantius in
moving the monument to Constantinople, but framed it as part of a programme of pagan reform. The
perception among many Christians was that Constantinople had been founded as a Christian city, free
from idolatry, a view of which Julian was very aware.** Though the reality was probably more
complicated, with the city containing substantial non-Christian minorities and equipped with the full
panoply of Roman buildings together with their sacred associations, the point was that Christian
apologists perceived it to be such a Christian capital. By moving the obelisk, Julian concretely
undermined the triumphalist Eusebian narrative of a new Christian capital. He also punished
Alexandria for its impiety, and recast the direction of dynastic history by making the city of birth and

his dynasty’s greatest achievement a showcase for his pagan revival.*®

Yet Julian’s measure it also meant overriding local religious practice in favour of his own
concept of proper worship, undermining his own image as a champion of traditional piety. One might
compare his disparaging attitude towards the Antiochenes’ celebration of the Maiouma as riotous and
unchaste.'® Though Alexandria retained a boisterous pagan community for many subsequent
generations, this seemingly had little to do with Julian’s own actions. As emperor, Julian possessed
immense normative power to define the terms of civic political discussion — but ultimately it was a

discussion, and his own views would not automatically command assent.

Intriguingly, Gregory himself attempted to redefine civic patriotism in Christian terms in his
orations given while bishop of Constantinople. Like Julian, Gregory sought to claim the city for
Christianity, glossing over potentially troubling pagan, Jewish or unorthodox elements in its heritage

and population.'” In his Farewell Oration, Gregory addressed his congregation at Constantinople for

13 Julian, Ep. 48 443C (Ep. 59 Bidez-Cumont). Julian also referred to the obelisk as an éva0espa, a term
denoting a votive offering set up in a temple (443B). Wright 153 n. 3 interprets this as referring to Christians
practising incubation but from Julian’s language this seems unlikely.

14 Eus., VC 3.48.2 (Winkelmann 1975, 104)). For Julian’s considered reaction to Christian claims such as those
concerning the rebuilding of the Temple see Greenwood 2017; on his pagan building programme in
Constantinople, see idem 2021, 95-9; compare Dagron 1974, 90 who expresses scepticism of the testimony
concerning Julian’s building activities. See also Falcasantos 2020, 46—73, who argues that the city’s traditional
temples, and Constantine’s statues and temple to the city’s Tyche and other public buildings would have given
the city a pagan character; compare Lenski and Ramskold 2012, 44-5.

15 See Julian’s portrayal of himself as called to rectify the sins of his relatives in Caes. 335D-36C (on its
religious function, see Pack 1946) and the long mythical account in Contr. Herac. 227C-34C on which, see
Nesselrath 2008; more broadly on Julian's attitude to his dynasty, see Greenwood 2021, 37—40. Compare too
Himerius’ praise of Julian as introducing new religious rites to Constantinople in Or. 41.8 (Colonna 1951, 172).
16 Julian, Misop. 362D, cf. Lib., Or. 50.11 (trans. Norman 1977, 68).

17 See Falcasantos 2020, 46-73.
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the last time,"® after he had been effectively forced from his seat at the Council of Constantinople in
381.1° After praising the various elements of his congregation (widows, poor, matrons, virgin,
choristers, and so on) Gregory bade farewell to the ‘mighty and Christ-loving city [peyoddémoi kai
Quoyplote]” with a series of short, sharp rhetorical admonitions to ‘approach the truth; be converted at
this late hour; honour God more than you have been accustomed [tiuncote @cov, mAéov Tiig
cvvnBeiag]’.? This address to the whole city at the culmination of his oration came just after Gregory
had extolled the deeds of his flock and the splendour of Constantinople's churches. Despite representing
himself as a virtuous philosopher too holy for the intrigues and pleasures of the capital, Gregory clearly
showcased his affection and concern for it — cleverly marrying philosophical detachment with patriotic

involvement.?

Yet it was in his earlier Oration on Himself and on the See of Constantinople that Gregory made
his point more forcefully. The oration was Gregory’s first as bishop of the city, and was probably
preached in the emperor’s presence.?> Gregory’s position was insecure. Despite imperial support
Gregory had been unsettled by the the attempted consecration of Maximus, while the deposed Arian
bishop Demophilus had been popular in the city. As suggested above, moreover, the city was not
exclusively Christian, and for Gregory to increase his influence in the city he needed to reframe
citizenship of Constantinople as an essentially or exclusively Christian identity. Like Julian, Gregory
appealed to his audience’s civic patriotic instincts to justify himself and his religious preferences.
Gregory first asked his congregation rhetorically why they were interested in hearing his sermons
specifically, including as part of his answer that ‘it is natural to be entirely favourable to one’s own
[pVo1c 8¢ abtn Tpog TO oikelov dmav edpevdg Exev]’,? even if he himself was merely ‘a poor old
foreigner’. Having claimed a place as ‘one of their own’ and thus asserted a right to address them,
Gregory embarked on a sermon whose general theme was the advantages of good order (and the
disruption to it that came with heresy). Concluding his address, Gregory issued another exhortation that
the Constantinopolitans behave and act collectively in a pious fashion. “You who are this great city, the

first after the first [Rome] [Y ueig 1 peydin mohc, ol mpdtot petd thv Tpdtv g00<mg] — perhaps you

18 McGuckin has suggested that this particular oration was polished by Gregory after his retirement, as part of his
subsequent curation of the history of his final days at Constantinople, though Daunton-Fear has highlighted
remnants of extemporaneous speech in the homily: McGuckin 2001, 361, n. 368; Daunton-Fear 2017. Contrast
Bernardi, who believes the oration was never preached: Bernardi 1988, 1992, 7-17; a position followed in EIm,
1999. In any case, a Constantinopolitan audience in one form or another was clearly intended — see in addition
Elm 2000, 418-21.

19 See Introduction n. 84, ch. 1 n. 45.

20 Gregory, Or. 42.27 (Bernardi 1992, 112).

21 Gregory, Or. 42.22 (Bernardi 1992, 96-100); see earlier at 42.7 (64—6). For Gregory’s focus on the
Constantinopolitan elite, see EIm 2000.

22 See Bernardi 1968, 192-8; Bernardi 1995, 204-5; McGuckin 2001, 329-32.

23 Gregory, Or. 36.3 (Moreschini and Gallay 1985, 246).
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might not even concede the place — show me that you are the first, not in wickedness but in virtue.’?*

Explicitly equating his congregation with the city itself — “you who are this great city’ — Gregory sought
to encourage a new form of civic competition with Rome in a contest of piety, to which he urged his
audience with a series of short, sharp exhortations:

You should spit upon these [sinful] things, be a city of God [Tabta domtdotte, B0 TOMG
einte]. You will be ornamented by the Lord’s hands, you will be set with my help beside your
great founder [Constantine] as shining lights in ages to come [éxi 1@V xepdv 100 Kupiov
LoypaenOeinte, kal mopactoaice cOv MUV T® peEYOA® TOAMOTT Aoumpol Aaurnp®dg

botepov].?®

Gregory invoked several precedents in his attempt to elevate the significance of his congregation’s
Christian identity, which recalled those of Julian. He employed emotive and emphatic terms like
‘spitting upon’ (S1omtdm) in an elegant series of short, punchy injunctions.?® He stressed again the
identity between his congregants and their city through the repeated and emphatic use of the second
person, shifting freely between the plural and singular forms of adjectives. He invoked Constantinople’s
worldly leadership as the motive for his congregation to seek to make it pre-eminent spiritually,
employing both the city’s rivalry with Rome (as part of its status as a ‘New Rome”) and its prominence
above other (unnamed) cities to suggest that it had a duty to lead by example.?” Finally, he invoked
‘your great founder’ Constantine (6 peydlog moAotrc), whose pious example it was the natural duty of
the Constantinopolitans to follow. The result was to redefine the terms of civic patriotism, by redefining
the oM as a community of Christians whose patriotic duty was the emulation of their pious
ancestors.® Gregory like Julian addressed the city collectively in the second-person plural, appealing to
its comparative status, duty to follow its founder and serve the divine. Gregory like Julian exploited
civic identity to promote his religious vision, his personal position, and to redefine civic patriotism in
expressly religious terms. Both were innovating ideologists of substantial skill and subtlety, although it
was ultimately Gregory’s redefined civic patriotism that would go on to provide the model for the

Byzantine vision of Constantinople as the premier Christian capital.?

24 Gregory, Or. 36.12 (Moreschini and Gallay 1985, 269). For the complex fourth-century relations between the
statuses of Rome and Constantinople, see Grig 2012. Compare also Vit. sua Il. 562—7 (White 52); competition
with Alexandria at Or. 25.3 (Mossay and Lafontaine 1981, 162).

2 Gregory, Or. 36.12 (Moreschini and Gallay 1985, 269). Compare the praise and lament over the city in
Carm. 2.1.10 (PG 37.1028A-29A).

%6 Gregory also criticised the Constantinoplitans for ‘playing’ with spiritual matters — compare ch. 4 n. 22.

27 For the background to the language of 'New Rome', see Van Dam 2007, 35-78; Kaldellis 2020. On the role
of the city (along with Rome and Alexandria) in leading the Christian oikovpévn, see Muraille 1968, 175-8.

28 Compare his praise of the Cappadocians in his encomium on Basil: ‘nothing is as particularly theirs as being
trustworthy and genuine and steadfast of faith in the Trinity’. Gregory, Or. 43.33 (Bernardi 1992, 198); cf.
Carm. 2.1.12 11. 93-4 (PG 37.1175A).

29 On the formation of Constantinople’s identity as a Christian city in the fourth century, see now Falcasantos
2020.
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Martyrs and Heroes

Linked to this redefinition of civic patriotic language was the promotion of rival cultic figures.
Whether Christian martyrs or pagan local heroes ought to be the focus of veneration was a subject of
intense dispute, and framed explicitly in patriotic terms as to which figures would provide more
benefit to the city.*® Martyr piety was a rapidly growing force in the fourth century, propelled at least
in part by the desire of many Christians to venerate local figures.®* This was a significant areas of
conflict, particularly given Neoplatonic belief in the ritual impurity of corpses and the directly
confrontational relationship between martyrs and local pagan cultic heroes. For Julian, the
veneration of martyrs’ physical remains was so abominable that he had the daytime procession of
their relics outlawed.** By contrast, both Basil and Gregory encouraged martyr veneration, although
they drew different conclusions about its relevance for local patriotism — Gregory, unlike Basil or
other Christian homilists, not portraying martyrs as patriotic figures.** For Basil and Julian, these
cultic figures were enlisted in a contest over what true civic patriotism meant — whether the city’s
ancestors and heroes were pagan or Christian. Additionally, Basil at least also had to negotiate a
branch of Christian opinion (represented by Gregory, but which he himself sometimes endorsed)
which held that the martyrs were symbols of opposition to the city and thus stood against the locally
limited character of civic patriotism. Martyr piety could thus question the very framework of the civic

patriotism — a more radical step than merely redefining it in Christian terms.

Julian was aware of the ties between proper cult and local pride. In addition to the legislation
and criticism cited above, he purposefully removed the bones of the martyr Babylas from the Grove of
Apollo at Daphne near Antioch, where they had been introduced some time earlier.®* Though neither
of his laws mentioned saints or civic patriotism explicitly, it is clear from other accounts that Julian
understood this function of martyr piety and found it thoroughly distasteful. This was most explicit in

a letter concerning Pelagius, the bishop of Troy, whom Julian had met in 354 while travelling to court

30 For a comparison of the two, see Bernier-Farella 2015.

31 For historiography, see ch. 3 n. 92. For the related development of holy sites, see Markus 1994.

32 Julian, Ep. 56 (Ep. 136b Bidez-Cumont, 195-8), CTh 9.17.5; cf. criticism of martyr piety in Contr. Gal. 201E,
335B-D, 339E—40A, perhaps 224E. Compare Eunapius’ account of lamblichus’ avoidance of corpse-pollution
in Eunap. VS 5.1.12-15 (Goulet 2014, 2.13-14). More broadly on Julian’s attacks on the cult of the martyrs and
their relation to civic space, see Torres 2009; Shepherdson 2014, 58-91; Finkelstein 2018, 115-37; W. Mayer
2020.

33 Gregory’s encomia of family members and close friends, particularly of Basil and his father, were closer to
this ‘local heroes’ pattern, though he did not suggest that they be treated as heavenly intercessors.

34 See Amm. Marc. 22.12.8 (Seyfarth, Jacob-Karau, Ulmann 1978, 268), Soz. 5.19.4-19 (Bidez and Hansen
1995, 223-6), John Chrysostom, Hom. in martyrem Babylam 87-90 (Schatkin, Blanc and Grillet 1990, 208-14),
commentary in Bowersock 1978, 99; Elm 2012b, 277-9. Compare Julian’s mockery of the Antiochenes’ ‘loving
Christ and having him as guardian deity instead of Zeus and Daphne and Calliope [&yete molobyov dvti Tod Atdg
Kol o Aagvaiov ki tiig Kadlonng]’, which he contrasted with the destruction of martyrs’ tombs at nearby
Emesa — Misop. 357C-D.
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in Milan, and whom he described to his correspondent as (essentially) a crypto-pagan.® Julian’s
purpose in writing the letter seems to have been to justify his patronage of Pegasius to a pagan
correspondent who was sceptical of whether the former bishop was a reliable convert.*® Invoking
himself as witness, Julian detailed his encounter with the bishop while the former was still nominally
Christian.*” Julian had questioned Pegasius on the continued veneration of the cult of Hector at Troy.
Pegasius had supposedly asked him in response ‘whether it was not normal that [the Trojans] should
worship a good man who was their own citizen, just as we worship the martyrs [dvopa dyabov Eavtdv
ToAMTNY, Gomep Hueic,” &pn, “Tovg papTupaC, £l Ogpansvovoty;?]?°*® Julian bridled at the comparison
with Christian martyr cult, but tellingly offered this quotation as part of his justification of Pegasius’
conduct. Hero cult, at least according to Julian’s account of Pegasius, was a natural outgrowth of
pious feelings towards one’s homeland, making it part of the normative fabric of civic life.*® It would
be overly simplistic to characterise martyr piety and hero cult as equivalent phenomena.®® The martyrs
could provide potent examples of rejecting the earthly notpic. They also did not necessarily perform
the same theological functions or occupy the same theological position. Finally, there seems to be
less evidence for the cult of local heroes in late antiquity, either compared to the cult of the martyrs or
to earlier periods, although Jones suggests that their cult did continue into late antiquity.**
Nonetheless, it was evidently possible to see them as straightforwardly equivalent, and many like
Pegasius probably did so.*? Julian was aware of the comparison, the links between hero cult and local
patriotism it implied, and chose to quote it in a letter aimed at increasing Pegasius’ standing as a new
pagan convert. Coupled with the localist theology of his Against the Galilaeans and its attacks on
martyrs,* it seems clear that Julian saw the worship of local worthies as an important part of

reclaiming civic patriotism as a pagan political language.

Basil’s Homily on Gordius is an excellent example of the Christian response, which
transformed civic patriotic rhetoric in a classically Skinnerian fashion.** The homily was given

during winter or early spring at the festival of the Licinian martyr Gordius while Basil was bishop of

3 See also Julian, Ep. 47 432D-34D (Ep. 111 Bidez-Cumont), which accuses the Alexandrians of ingratitude to
the gods and their ancestors for failing to venerate those figures who have blessed them.

% Julian’s reign saw a number of men publicly profess pagan loyalties including former Christians such as
Pegasius and the Egyptian bishop Heron. Ecclesiastical historians usually mention these newly-minted public
pagans when accusing them of apostasy from Christianity and even then predominantly record those who
suffered unpleasant fates. See Philostorgius 7.10 (Bidez and Winkelmann 1981, 154), 13; Socr. 3.13 (Hansen
1995, 207-8), Soz. 5.8.2-4 (Bidez-Hansen 1995, 203-4).

37 Julian, Ep. 19 (Ep. 79 Bidez-Cumont, 92).

38 Julian, Ep. 19 (Bidez-Cumont, 93).

39 See for instance on hero cult and the movement of remains in Classical Greece, Boedeker 1998.

40 As argued by Delehaye 1933, 461-70; Van Uytfanghe 1996, 145-6; Rapp 2007, 458-9. Contrast the
emphasis of Bernier-Farella 2015.

41 C. P. Jones 2010, 84-9.

42 Compare attacks on martyr cults as idolatry mounted by Vigilantius as reported (polemically) by Jerome,
Contr. Vig. 4 (Feiertag 2005, 9-11); compare the attacks noted in Delehaye 1933, 472.

43 See ch. 4 pp. 96-9. For attacks on martyrs in the Contr. Gal. see Torres 2009, 210-11

44 On the homily, see Rousseau 1994, 188ff; Leemans et al. 2003, 27; Busine 2017; Chiriatti 2017.



111

Caesarea, at the shrine of the martyrs located just outside the city walls.** The festival occasion
swelled the crowd of attendants beyond the usual congregation of the faithful, attracting large
numbers from the surrounding countryside who came to sell their goods at the markets associated
with the festival.“® As a result, it was an eminently civic occasion, a symbolic moment for the
instantiation of the community. Had Basil chosen to, he could have given a fairly standard panegyric,
praising the city’s environs, monuments and citizens in the course of glorifying the martyr. But he
decided to go off script.*” He told his audience that he was aware of what they expected: ‘the law of
encomium is to examine the native land [éyxoupiov pev yop vouog matpide digpevvacbai], and
investigate pedigree, and discourse on upbringing’.*® But this was not the Christian vopoc. “For why
am | more august on this account, if the city which once bore the burden of grievous and huge
struggles set up famous trophies over its enemies [gi 1| TOAG TOTE YOAETOVG KAl LEYAAOVE AYDVOC
dieveykodoa, Aaumpd katd Tdv ToAepiov avéstos Tpomona]?’*® Basil referenced general
panegyrical practice, but rejected its tropes in favour of ‘that which is best able to bring us to human
virtue’.*® Nonetheless, Basil then went on to list precisely all the worldly things that were glorious
about Caesarea (beauty, climate, the strength of its people and horses) — and pronounced them all
irrelevant, for failing to contribute to human virtue. In giving what was essentially a mini-panegyric,
Basil demonstrated his command of the genre, both to satisfy the demands of his audience for praise

of their city and to strengthen his authority as he subsequently rejected it.

Having rejected the traditional definition of civic excellence, Basil offered his listeners a
different focus for local identity and loyalty: the martyr Gordius.>® Gordius’ relevance to the
Caesarean audience was his local significance: he ‘was born in our city, which is why we love him
more, because he is our own ornament [60gv kai pdAlov aOTOV dyandueY, d10TL OiKelog MUV O
koopog éotiv]’.%? Instead of the cattle or horses which Caesarea raised, Gordius was the true fruit of
the land: and ‘beautiful indeed are the exotic fruits when they are both sweet and nutritious, but much
sweeter than the foreign fruits are the native and home-grown [nuedamoi kai £yydprot], which ... have

an added attraction in our eyes because they are our own [pog T1j dmoravcel £t Kol KIAAOTIGUOV

% See Bernardi 1968, 80 (who suggests 373 specifically); Fedwick 1979, 10 n. 40; Leemans et al. 2003, 56—7.
46 As a result, Basil elsewhere advised his ascetics to avoid martyrs’ feasts because of the impropriety of those
who celebrated them (Silvas 2005, 35 with further references) and even devoted one surviving homily to
castigating the drunkenness which was prevalent at such occasions (Hom. in ebr., PG 31.443-64); compare
Gregory, Anth. Pal. 8.166-75 (Beckby 530-4). On such feasts, see Leemans et al. 2003, 19-20.

47 See here, Busine 2015, 238-41.

48 Basil, Hom. in Gord. 2 (PG 31.492C). On Christian responses to encomium, see ch. 3 n. 51.

49 Basil, Hom. in Gord. 2 (PG 31.492C).

%0 Basil, Hom. in Gord. 2 (PG 31.492D). Compare Basil, Hom. in Mam. 2 (PG 31.589D-92A). For the
importance of spectacle in inculcating virtue, see Chiriatti 2017, 193.

51 Rousseau 1994, 186-7; Busine 2017, 211.

52 Basil, Hom. in Gord. 2 (PG 31.493B). Compare Basil, Ep. 95 (Courtonne 1.207) on Cappadocian Phargamos,
‘made illustrious by the glory of martyrs and by the well-attended synod held there every year’; cf. Basil, Ep. 165
(Courtonne 2.100-1).
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Tvo v S1d Tiig oikedTnTOg Yop1idpevor].”>® Basil therefore suggested to his audience an alternative
civic identity in which they could take pride: membership of a city of piety, glorified by pious
products. Local allegiance, a key part of moA1g rhetoric, was strongly affirmed. Basil did not dispute
the idea that a city was glorified by its products, but in the manner of a skilled negotiator of political
language he switched the referents of ‘glorified” and ‘products’. True glory was the glory that the
martyr’s sacrifice offered to God (‘he is our own ornament’, oikeiog uiv 6 kOcuog éotiv). And good
products were those which aided that end, rather than those ends which pertained to the earth. Hence
Basil was able to insist that he did not follow pagan rules of rhetoric, which sought to glorify the
natpic, for he could present the praise he offered as going directly to God, even as it also fulfilled his
listeners’ desire for praise of their city. Basil also asked another correspondent to send relics back to

Cappadocia.** Relics thus formed an element of his broader patriotic promotion of martyr piety.*®

Yet like Gregory, Basil could also express reserve on the question of martyrs’ local allegiance,
employing martyr cult to underline the universal dimensions of Christian belonging. In his Homily on
the Forty Martyrs of Sebaste, he stressed that these men were ‘citizens without a city, or rather citizens
of the world [amoMdag antovg sinmpev, i Tig oikovpévnc moitac]’.*® He explained this by reference
to their varied geographical origins: ‘the holy ones were not from a single fatherland, for each came
from another place [ovk v pio TaTpic Toig dryiotg - dALog yop dAlayobev Gpunto]’.” Moreover,
Basil’s treatment of the martyrs contrasts with that of his brother, Gregory of Nyssa. The latter
included the Forty Martyrs as part of Cappadocia’s heroic Christian legacy: ‘for who does not see
your fruit, for you have brought forth such a prolific crop of martyrs’.%® Basil could have chosen to
employ this rhetoric, and stress how the Forty’s death in Cappadocia made it their natpic, as the
contemporary Pope Damasus’ epigrams described the martyrs of Rome.*® Basil’s decision not to do
S0 was partly motivated, | suggest, by the circumstances of his preaching. His sermon seems to have
been given in Caesarea, whereas his brother’s sermon was given at the martyrs’ cultic centre at
Sebaste.®® As Van Dam points out, the see of Sebaste was at that time occupied by Basil’s rival and
erstwhile mentor, Eustathius.®* Ecclesiastical politics thus militated against emphasising the martyrs’
Sebastean origins. However, Basil’s choice to treat the Forty as universal rather than local figures
underlines an important and sometimes overlooked point about martyr piety — that it was not always

localist. The same martyrs could be presented as figureheads of local piety in one instance and

53 Basil, Hom. in Gord. 2 (PG 31.493B).

54 Basil, Ep. 155 (Courtonne 2.81).

%5 For the Cappadocian context specifically, see Girardi 1990; Mitchell 1993, 64-70; Leemans et al. 2003, 567,
67-8; Driver 2005; Limberis 2011; Destephen 2015, 68-70; Busine 2017.

% Basil, Hom. in XL mart. 2 (PG 31.509B).

57 Basil, Hom. in XL mart. 2 (PG 31.509B).

%8 Gregory of Nyssa, Hom. in XL mart. la (Cavernos, Heil and Lendle 1990, 141).

%9 Curran 2002, 153.

60 Maraval 1999, 195-9.

61 \VVan Dam 2003a, 137-41.
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exemplars of the denial of matpic in another. This versatility on Basil’s part, however, emphasises the
competing status of civic patriotism and ascetic universalism as political languages — both had
adherents, and both might be useful in different circumstances to their practitioners. Basil’s ability to
use both as necessary testifies to his skill as a rhetorician as well as to the ideological fragmentation of
the fourth-century world.

In other homilies on the local saints Mamas and Julitta, Basil struck a middle course. Though
he made no reference to their Cappadocian origins as occasions for civic pride he encouraged
emulation of their pious actions and suggested their local importance in other ways.®> The spring at
Julitta’s tomb, he suggested, was evidence of the earth’s respect for the martyr’s power, which
nourished the bodies of the people ‘just like the martyr, as a mother nourishes with her milk those in
the city en masse [(ote TV pépTopa Gvii unTpog Yevopévny o1V Tivi YAaktt kotvé Ti0nveicOat Todg
gv Tij moAet]’.®® Julitta’s sacrifice resulted from the expulsion of Christians from ‘law courts, laws and
any other kind of commonwealth [moAtteio]” during the persecutions, which paved the way for her
assumption to Paradise.®* On the martyr Mamas, Basil used the saint’s example as an occasion to
launch an attack on euergetic public entertainments and their epigraphic memorials. ‘Do you see the
famous horsebreeders? Do you see their marble memorials? How the stones lie unnoticed?’®® Basil
mocked such men’s reliance on wealth in the futile pursuit of eternal glory, rather than winning fame
through deeds of self-renunciation and service to God. Instead, he celebrated how the Cappadocian
love of equestrian exhibitions was eclipsed (at least temporarily) by the people’s enthusiasm for the
martyr’s celebration. ‘The whole countryside is aroused by the memory of the martyr, and the whole
city shifts itself to his festival [ndico 5& TOAG TPOC Eoptiv petamemointon].”®® The conversion of the
‘whole city’stressed unity and singlemindedness, which were important for Basil’s definitions of
noMg and molteio as characterised by common activity. Like Julitta, Mamas was portrayed in the
role of a civic parent, and the citizens were urged to honour him by rejecting temporal and greedy

love of wealth, just as the martyr had done while a shepherd.®’

Civic patriotism was thus a powerful means of reinforcing local religious identity. In
particular, the marked growth of martyr piety in the fourth century and subsequently suggests that
civic patriotic presuppositions had a substantial influence on the shape of Christian belief and

practice.®® Martyr piety, indeed, reflected the particularly fourth-century form of secular civic

62 Rousseau 1994, 185-6.

8 Basil, Hom. in Jul. 2 (PG 31.241B).

84 Basil, Hom. in Jul. 1 (PG 31.240A).

8 Basil, Hom. in Mam. 2 (PG 31.592B).

% Basil, Hom. in Mam. 2 (PG 31.592B). Compare the emphasis on the city’s collective migration in Hom. in
Gord., 6 (PG 31.591B).

67 Basil, Hom. in Mam. 2 (PG 31.592C).

88 For the Cappadocians’ involvement with martyr piety, see above n. 55. For their influence on Asterius of
Amasea, see Driver 2005.
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patriotism discussed in Part I: a political language which celebrated morally pre-eminent local patrons
who could intercede with higher powers on behalf of the localities to which they were connected.®®
Indeed, it reflected the roles which bishops themselves sought as intercessors for their communities.”
Yet martyrs could also be cast as universal patrons dissociated from any one place — as Gregory
himself became. The different types of martyr piety observed thus reflect the diverging trends
towards local and universal loyalties seen more broadly in fourth century Roman society.

By contrast with this ambiguous balance between universal and local,” it is notable that that
traditional religion often endured the longest where it was associated with the distinctiveness of a
particular city — such as the case of Carrhae/Harran, which remained majority pagan well into the
Islamic period, and (less enduringly) in centres like Athens, Mamre and Heliopolis/Baalbek.”
Julian’s own efforts seem to have made little difference to these locally-rooted paganisms, although

hidden or even openly pagan members of the elite remained common into the fifth century AD.

Praising martyrs formed a second way for Christians to redefine the community, though not
an unambiguous one, through redefining civic patriotic language. This spiritualised civic patriotism
was a third and distinctive way of approaching the language of ToéA1g and matpic: it synthesised the
more secular language analysed in Part | and the ascetic philosophical rejection of it in Part 1.
Spiritualised civic patriotism was a political language designed to allow for — and indeed encourage —
local feeling, but to prune it of religiously problematic connotations. If this seems a Christian
preoccupation, it is worth recalling that Julian was also an ascetic reformer of traditional religion.
Julian’s defiant reassertion of the traditional bonds between pagan devotion and civic spirit brought
the issue to the forefront of religious politics, both confronting popular pagan interpretations of
patriotism and challenging Christians’ place in the city. Though the content of their redefined
political languages differed, both Julian and his contemporaries sought to execute the same

ideological move by making local and religious loyalties synonymous.

From Euergetism to Charity?

Redefining civic patriotic language was an important part of claiming the city’s identity for
Neoplatonic paganism or Christianity. Shifting how elites spent their money was its practical

counterpart. Wealthy citizens needed to be convinced that the truly patriotic thing to do was to

89 Compare the role of images of the imperial court in forming late-antique ideas of Heaven: see Kelly 2004,
232-45. More broadly on saints as intercessors, Brown 1971.

0'Van Uytfanghe 1996, 147-8.

1 Brown 2015, 383.

72 Recent scholarship has in tandem emphasised the need to be cautious about how normative and universal
martyr piety actually was: Rousseau 2002, 51; papers in Dal Santo, Sarris and Booth 2013.
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support specific spiritual causes — rather than games, races and public buildings. More ambitiously,
they might be persuaded into supporting a new type of giving, which bypassed civic rationales
entirely by focusing on the spiritual demands of serving the divine and universal human need. As
with martyr piety, therefore, religious reformers like Basil, Julian and Gregory could either redefine
civic patriotic language or (particularly for Christians) reject it altogether. As will be familiar from

previous discussions, they usually chose a mix of rationales.

Historians have often emphasised how Christianity changed the value attached to civic giving.
In Peter Brown’s formulation, civic giving evolved from a collective, city-focused and horizontal
‘civic euergetism’ to a personal, spiritually-directed and vertical ‘charity’.”® The Cappadocian
Fathers, in particular, have been seen as early proponents of this shift, as before and during Basil’s
episcopate they collectively agitated for famine relief, leper hospitals, aid for needy clerics, the
protection of widows and orphans and other sundry types of relief.” For some, the justification of
giving on the grounds of universal human need has seemed an early chapter in the history of human
rights.”® This obligation was often couched in terms of philanthropia, or the love of one’s fellow
man.”® Viewed from this perspective, a decline in euergetic epigraphy appears the natural counterpart
of this shift.”” While many scholars view the distinction between different types of giving as blurry in
practice, they still accept the basic logic of a division into two models of giving, divided by religious
affiliation.”® Though there is some utility in this more cautious approach, the teleology of reactionary,
localist pagans against forward-thinking, universalist Christians is potentially misleading.”® Outright
opposition of euergetism to charity also threatens to accept at face value a Christian criticism of
euergetism as placating the masses for one’s own glory, rather than the philosophically-justified
benefactions that they sometimes were.?® At least in Basil, Julian and Gregory, there seems to be no

straightforward distinction between — or transition from — pagan euergetism and Christian charity.

3 Moving away from the somewhat undecided position articulated in Brown 1992, 118-22, 154-6; Brown
2002, 84-9; for the West, Brown 2012; Brown 2013. See Introduction pp. 10-11. On euergetism generally, see
Gauthier 1985; Migeotte 1992. For the early medieval West, see also Ward-Perkins 1984, 65-84.

74 Meredith 1998; Daley 1999. On the development of the hospital more generally, see Van Minnen 1995;
Miller 1997; Crislip 2005; Horden 2004; Horden 2012. See also ch. 3 n. 36.

S Holman 2000; Holman 2001b; recently for a popular audience Holland 2020, 119-26. In older scholarship
this was sometimes analysed in terms of resemblance (or not) to communism: thus Giet 1941; Gribomont 1977.
As well as the inherent need of the beneficiaries, however, it is worth noting that the giver was encouraged to
think of their immortal soul and their duty to honour and imitate God and the saints.

6 On which see Downey 1955; Daley 1999; McGuckin 2010.

" MacMullen 1982; for further bibliography, see Part I n. 6-7. For the fundamentally fourth-century character
of of Christian philanthropia see Caner 2021, 43-51.

8 Mitchell 1993, 81-4; Smith 2003, 159-62; Salzman 2017a. For treatment of church-building as euergetic, see
Begass 2014; more broadly, see Haensch 2006; Caillet 2012; Caner 2020; Goddard 2020; Caner 2021, 20-22,
39-43. For a sophisticated analysis of this question, see Finn 2006.

9 Intriguingly, the belief in the obligation to aid humanity on the basis of need rather than civic obligation is
foreshadowed in the epigraphy of the Hellenistic and imperial mé\g — see Gray 2013; 2017.

80 See here Roskam 2014, 157-9; further Zuiderhoek 2007.
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Rather, all three used both euergetic and charitable paradigms when appropriate.® Though it is true
that the universalist and anti- ‘world’ stance of Basil and Gregory made charity more congenial to
them, Julian was not himself particularly favourable to euergetism.

Julian aimed some attacks at contemporary euergetism but refrained from the more
fundamental criticisms of his Christian contemporaries. During his stay in Antioch it was at public
occasions like races that he received the most criticism from the populace.®? Its citizens showed their
lawlessness and corruption ‘especially in the markets and theatres’, ‘the people by their clapping and
shouting’, while ‘the magistrates are more widely known and talked of by all on account of the sums
they expended on these festivities’ than Solon was for speaking with Croesus.®® Julian linked the
cries and applause of the city’s ofjpog with the magistrates’ spending, showing his awareness of the
direct nexus between the officials’ largesse and the citizens’ approval. Both were culpable for the
city’s excess.®* A neat comparison with Solon and Croesus cemented this condemnation. According
to Herodotus, Solon had told Croesus to count no man happy until he was dead, denying the latter’s
claims to blessedness on account of his worldly fortune.® Yet in Antioch, Julian implied, such a
virtuous reputation was inferior to one won by frivolous entertainments and lavish spending. This
criticism was also a religious one, as Julian castigated their lack of spending on sacrifices, finding the
Antiochenes’ preference for private banquets shocking.?® Indeed, although Julian does not invoke the
natpic directly during the oration, it is replete with references (genuine and sarcastic) to ancestral
custom and ethnographic observation, clearly situating the emperor’s remarks in a civic patriotic
context.®” And even when the people of Antioch had attended his sacrifices, Julian complained, they
had only done so out of desire for imperial favour, and not true piety — a criticism which echoed

earlier philosophical critiques.®®

Though rehearsing older criticisms of euergetic ideals, Julian’s attacks echoed those of his
Christian contemporaries by denouncing the activities sponsored, the donors’ desire for reputation and
the insolence and disorder of the people. He also contended that the reputation from some gifts was

not always deserved, singling out public construction in his Saturnalia as a prime source of unmerited

81 Brown acknowledges Basil’s flexible use of euergetic language, but sees his initiatives as connected in reality
with the absolutist and socially-controlling ambitions of the Roman state — Brown 2002, 39-44.

82 On Julian’s stay at Antioch, see Downey 1939; EIm 2012h, 327-55; Van Hoof and Van Nuffelen 2011; see
also ch. 2 pp. 53-5. On the Misop. see ch. 2 n. 76.

8 Julian, Misop. 342C. Compare his view of the vanity of such acclaim in Contra Cyn. 200C.

8% Condemnation of excess was a more general aspect of Julian’s self-presentation, shown particularly in his
purge of Constantius’ palace staff after his accession and minimisation of ceremonial, see Amm. Marc. 22.4
(Seyfarth, Jacob-Karau, Ulmann 1978, 254-6) with discussion in Bowersock 1978, 71-2; EIm 2012b, 88-9ff.
Compare also his attack on wasteful spending in In Const. 11 83C-D, like Basil (In Ps. XXXIII 2 (PG 29.356A))
and Gregory (Or. 43.63 (Bernardi 1992, 262)) mentioning the pyramids as examples of excess.

8 Herodotus, Res Gesta 1.32-3 (trans. Godley 1920, 36-40).

8 Julian, Misop. 362D, 363B.

87 See Julian, Misop. 346C, 348D—-49A, 357D, 361D, 362C.

8 Julian, Misop. 344B-C. See above n. 78.
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fame. ‘For it was not by the works of others [that Rome’s heroes became famous], as happens with
public buildings [roMtwkaic oikodouioug]... [when] the latest official though he has only whitewashed
the walls has his name inscribed on the building.’® Rather, these heroes were ‘themselves the
architects and builders [apyiréktoveg 8¢ avtoi koi dnpovpyoi]” of their deeds.®® Julian is sometimes
characterised as uniquely interested in the restoration of the health of the cities through a return to a
second-century status quo, but his writings and legislation show little interest in the promotion of
euergetic benefaction.® While Julian did restore cities’ incomes that had been diverted to the imperial
treasury under Constantine and his successors, the text of his laws rarely refers to private munificence,
even when discussing the restoration of curiales to their cities.” By contrast, his argument focused
more on the benefits that Antioch had received from him: posing himself as an unjustly scorned

benefactor now justly entitled to visit his wrath upon an ungrateful city.

By contrast with Julian’s moderately critical attitude, Basil was more openly and frequently
hostile. This formed the other side of his promotion of famine relief in 368/369 and his investment in
the Basileiados in subsequent years.®* Expounding Psalm 62 (Septuagint Ps. 61), Basil argued that
earthly reputation was worthless.”® ‘And at present many are glorified in their body, devoting their
time to gymnastic contests, and likewise many who swell with the height of youthful passion. And
many for courage against the enemy, they who make virtue killing those of their own tribe [oi kai t0
(QOVEVELY TOVG OLOPVAOVG dpetnv TiBéuevot]’, in whose honour ‘trophies are set up by their
commander and their cities [t& Tpomato Ho oTpaTNYOd Kai TOAewV Eyepdpeva]’.*® Basil’s description
of military virtue as ‘the killing of those of their own tribe’ (t0 @ovevev ToVG OLOEVAOVC)
emphatically denounced it by affirming the common bond of all people as members of the same
‘tribe’. This minimised the difference between nations and races that strengthened local patriotic
ideals, but also showed awareness of the traditional ideological link between the application of
physical excellence both to athletics and to war.”” Still other members of the elite, Basil continued,

‘are glorified, throwing walls around cities, and others by building aqueducts, and others by the

8 Julian, Caes. 323A-B.

% Julian, Caes. 323B.

%1 See Introduction n. 44.

92 As | detail elsewhere (ch. 2 n. 5), it is uncertain which incomes Julian actually restored because it is uncertain
which ones Constantine and his successors confiscated, though it is clear that public cult was defunded and
certain temple lands and buildings confiscated: Delmaire 1989, 641-5; Schmidt-Hofner 2006; Bransbourg
2009; Lenski 2016, 173-5. It is also the case that early imperial civic building relied significantly more on
public funds than the inscriptions trumpeting private largesse imply; see Zuiderhoek 2009, 37-52.

9 Julian, Misop. 365A-71C.

% Rousseau 1994, 136-40; though as Finn remarks the confusion between euergetic and charitable roles may
well have been what alarmed Basil’s contemporaries; Finn 2006, 225-8.

% For dating, see Bernardi 1968, 28-9, who suggests 368375 as an approximate range for the composition of
the homilies on the psalms generally. Compare also Basil, In Ps. XLVIII 7 (PG 29.448B-49A), on glory Reg.
Brev. 33-6 (PG 31.1104C-5C), 54 (1120A).

% Basil, In Ps. LXI 4 (PG 29.476C).

" Compare Gregory’s exhortation to charity to ‘those of your blood” (Or. 16.20 (PG 35.982C)).
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structures of great gymnasia’.%® Indeed, here Basil was far more explicitly critical of traditional
euergetism and not merely its imperial official incarnation, condemning ‘he who pours out his wealth
on beast fights, being elevated by the vain acclamations of the people [toic pataioig T@v dMumv
eovaig érayoiiouevoc], being puffed up by their praise... having glory in his disgrace [t1v 60&av
Eyov &v i) oioyovn avtod]’.* Significantly, Basil termed the act of euergetism itself a ‘disgrace’
(aioydvn), rather than merely the vain celebration of it. The criticism undermined several elements of
civic patriotic language — civic solidarity, the importance of monuments, and the normative character

of praise from one’s fellow-citizens.

He drove the point home, moreover, by denigrating the source of such glory. Characterising
the acclamations of the dijpog as ‘vain’ or ‘empty’ (nozaiog) fitted into an elite sense of popular
irrationality and lack of judgement, and necessarily tainted any glory the populace might bestow.'® It
perhaps also recalled the refrain of Ecclesiastes (‘vanity of vanities’, potoudtng potatotitov) and its
pessimistic outlook on the impermanence of worldly wealth, glory and pleasure.’®* Even those who
attempted permanence were to be disappointed, Basil condemning the person ‘who even reveals his
sin in written form in the conspicuous parts of the city on the notice-boards [6¢ ye kai &yypagov év
TO1C MEPIPOVEST TR TOAEMS THV £anTOD Guaptiov £l TdV Tvikov deikvoowv]”.**? Condemning
epigraphy as a display of sin underscored that euergetism was fundamentally worldly and public-
facing nature, and ultimately futile. Although contemporary celebrations of benefactors tended to be
conducted more by chanting and acclamation than by inscriptions, Basil’s attack condemned both
kinds of celebration.'® Interestingly, though, Basil chose to focus on the motivation of the individual
and the source of glory in his homilies, rather than attack the idea that the natpic itself did not deserve
gifts. Nonetheless, he still argued that the primary motivation for giving ought not to be with
reference to fellow citizens, but rather with reference both to one’s own interests (to gain heavenly
glory) and for the glory of God. The tenor of his preaching as observed in the homilies was generally
hostile to euergetism and the patriotism it depended upon. Basil here actively rejected such language,

rather than transforming or accommodating it.

Gregory shared Basil’s negative attitude towards the motivation for euergetism. In his
encomium of his father upon his death in 375, Gregory argued for a difference between proper

Christian spending and worldly disbursement, drawing attention to his father’s construction of a

% Basil, In Ps. LXI 4 (PG 29.477A).

% Basil, In Ps. LXI 4 (PG 29.477A). See also De humil. 1 (PG 31.525D).

100 Compare the characterisation of popular awards as ‘the empty glory of dreams [patonotépav gocudtov
voktepvdv], which is confirmed and removed by the nod of the people’ at De humil. 1 (PG 31.528A); see ch. 2
p. 58.

101 Referenced explicitly in the Hom. quod reb. mund. (PG 31.540-64), though Basil might also have been
invoking Psalm 39:6.

102 Basil, In Ps. LXI 4 (PG 29.477A); compare again In Ps. XLVIII 7 (PG 29.448B—49A).

103 See p. 113 above.
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church and giving to the poor.’® ‘For greatness of mind [ueyaldyvyov] as concerns money, one may
without difficulty find it among others, both in that which is wasted on public and political honours
[kowag Kol ToATikag dmoAlvTon erhotiiog], and that which is lent to God through the poor, and
which alone is stored up through expenditure.’*®> Foregrounding the importance of the poor and of
God as the recipients of donation in the Christian case, Gregory emphasised the superiority of
charitable over euergetic giving, and thus his father’s virtue, by stressing that ‘the honourable and
greatest thing of all was that he also added humility to his magnanimity [ueyaioydy® Tpociv Kai 10
apnotipov].”*® Like Basil disdaining the opinions of ‘the many’ (oi moAAoi), Gregory emphasised the
hidden nature of his father’s giving, positioning him as a charitable benefactor concerned solely for

heavenly merit.

Yet he made sure to suggest that his father was also glorious according to euergetic schema, re-
defining the terms of civic political language rather than simply abandoning them. ‘And since it was
necessary for his life to leave a memorial of his greatness of soul [pvnuocvvov Ti¢ keivov
peyooyvyiag], what is required other than this temple, which he raised for God and for us [0v Oe® &
fiyewpe kai quiv]?°*?” Yet leaving a ‘memorial’ (pvnuocvvog) was precisely what Basil had
condemned as futile in his homilies. Gregory too had warned of the futility of attempts to guarantee
the perpetuation of one’s name and property in other writings, indicating his fundamentally flexible
attitude to the intellectual presuppositions of civic patriotic language.’® Likewise, the positive
treatment of ‘greatness of spirit’ or ‘magnanimity’ (ueyaAoyvyia), a staple term of euergetic
discourse, indicates a willingness to adopt the traditional means of praising benefactors.®® The
referent of ‘we’ was also inclusive — Gregory addressed his congregation both as congregants in ‘this
temple’ and as citizens of Nazianzus, whose city his father’s generosity had made famous.™® The
language of ‘adornment’ and works cast Gregory the Elder’s church in terms of a patriotic
enhancement to the locality as well as an offering ‘to God’ and an aid to the piety of the congregants,
blending a mix of rationales in praise of his father’s contribution.*** Likewise, euergetic and

charitable were blended in his description of the Basileiados in his encomium of Basil:

Love of fellow man is a good thing, as is love of the poor and the assistance of human need

[Kodov erlavBpomio Kol TToyoTpopia Kol 10 Tig dvBpwrivng dcbeveiag fondnua]. Go a little

104 On this oration, see Bernardi 1968, 124-31; Bernardi 1995, 145-9; McGuckin 2001, 222-4.

105 Gregory, Or. 18.21 (PG 35.1009C).

106 Gregory, Or. 18.21 (PG 35.1009A).

107 Gregory, Or. 18.39 (PG 35.1038A).

108 See Gregory, Or. 14.16 (PG 35.876D-77B).

199 For Gregory’s presentation of this building as civic patriotic, see Kopecek 1974b, 293-7; cf. Caner 2020,
269-70.

110 Gregory, Or. 18.39 (PG 35.1037C).

111 Finn 20086, 207.
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out of the city [Caesarea] and view the new city, the storehouse of piety, the common treasury

of the wealthy [10 KooV T@V €xovimv Oncavpiopal, in which is the excess of their wealth.'?

duovOpomio was glossed here as equivalent to the care of the poor (mt@yotpoein), a charitable rather
than a euergetic virtue. By casting the Basileiados as the ‘common treasury of the wealthy’, Gregory
invited his listeners to store up treasure in heaven by giving to the poor (and in this case, rather than
by spending on their own glory. Constructions like the Mausoleum of Halicarnassus, the walls of
Babylon or the pyramids of Egypt were ultimately useless, for they ‘benefited their builders by
nothing save a little glory’.*® Nonetheless, ‘the new city’ was also, as Basil had glossed it in one of
his letters, an adornment to Caesarea, and thus fulfilled precisely the euergetic function of providing
glory which Gregory had decried.’** Building and donation thus occupied an indistinct position
between charitable and patriotic, capable of being celebrated as either (or even both) as the case
demanded.

In rejecting euergetic motives for giving, the Cappadocians needed to advance alternative
reasons for the wealthy elite to donate to their desired causes. Universal humanity was one of the
ideas invoked to this end.’*® ‘To every man belongs by nature equality of like honour with all men
[opoTuiag icotng éoti katd TV eVowv]’, Basil proclaimed in a letter, denouncing differentiation by
family, body or wealth in favour of piety.’*® Poor or rich, Gregory wrote, ‘both alike, [Scripture]
says, are the image of God”.*" Indeed, in the same homily Gregory argued against the division
between rich and poor, claiming that it was as irrational to cite divine prescription in favour of deviant
religious worship as to deny help to the poor on the basis of God’s supposed benevolence to the
rich.'® In Gregory’s argument, pity towards one’s fellow man was both a tool of confessional
polemic and an argument for charitable relief. Nonetheless Gregory still made use of the idea of
reciprocity, and this respect his argument approached a more patriotic, euergetic rationale. Gregory
suggested that God was the author of benefits. He thus deserved obedience — and men should

therefore obey his commands to charity.™®

Basil took such an argument one step further. Preaching on the Parable of the Rich Fool (Luke

12:18) as part of his attempt to organise famine relief, he imagined charitable giving as itself a kind of

112 Gregory, Or. 43.63 (Bernardi 1992, 260-2). On the Basileiados, see ch. 3 pp. 70-1.

113 Gregory, Or. 43.63 (Bernardi 1992, 262); compare 43.31 (194-6). One may contrast the positive treatment
of the Mausoleum at Gregory, Anth. Pal. 8.184 (Beckby 540).

114 Basil, Ep. 94 (Courtonne 1.206).

115 Daley 1999; Holman 2000; Holman 2001b.

116 Basil, Ep. 262.1 (Courtonne 3.119), compare Reg. Brev. 187-9 (PG 31.1207B-9D), 216 (1225B).

117 Gregory, Or. 14.36 (PG 36.905C). For the importance of this concept in Gregory, see Thomas 2019.

118 This equation of immorality and paganism was a more general charge; as McLynn 2009¢c argues, Christian
authors defined paganism as much by generic moral laxity as by formal devotion to idols and cults.

119 Gregory, Or. 14.23 (PG 35.838A-D).
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heavenly euergetism. Instead of vainly storing up wealth on earth, or dispersing it on earthly
entertainments for the masses, the rich were invited to seek heavenly glory.

Return your love of your glory [@tlotipia] for good works to the Master, until the whole
people surrounding you by common consent may acknowledge you provider and benefactor
[6tav dTjpog 6Aog, £rl ToD KOO Kp1ToD TEPIOTAVTES OE, TPOPLN Kol EDEPYETNV. ..

amoxaldowv] and all your titles of generosity.*?

Basil clarified a few lines later that this 6fjpog was a heavenly one, composed of angels and
martyrs. Basil’s statement was replete with the language and imagery of euergetic giving. The rich
man was acclaimed tpopetc and evepyétng, praised for his piiavOpwmio and irotipia, and invited to
imagine himself surrounded by a heavenly dfjpog which ‘by common judgement’ (é7ni T00 Kovod
kptrod) of its “whole’ (6Aoc) membership would acclaim him.** By contrast, the absence of the
virtuous from public entertainments made the crowd’s praises worthless. “You will not see those
[virtuous] in the theatres, among the wrestlers and mimes and beast-fighting men, and would it not
profane one to watch, on account of their little honour and the wasting of wealth for the yelling and
clapping of the people [tdv mopd Tod dHpov opHPmv kai kpdTtwv]?’*?? The contrast between
heavenly and earthly assemblies is striking — indeed, it suggested that charity was really a better form
of euergetism. This idea was mirrored in the Homily on Gordius, which presented its protagonist as a
superior athlete who led the people to ‘this revered and very beautiful stadium of the martyrs [t@v

Hoptopov otddiov]’? from the ‘theatre’ of their worldly circus entertainments,?*

converting ‘the
entire city’ by his efforts. This likewise appropriated the language and imagery of euergetic games.'*®
Likewise, Basil’s defence of the Basileiados to governor Elias in a letter from 372 blended rationales,
emphasising the facilities it would offer to travellers, the governor’s staff, the poor and the sick, as
well as the buildings’ status as ‘an ornament to the locality and a source of pride to our governor,
since their fame redounds to your benefit’.*®® Basil and Gregory thus blended a range of arguments to
justify charitable giving, in a pragmatic and flexible fashion, though the consequence was that they

did not offer a fully worked-out, coherent rationale for giving.

How does this flexible blending of political languages compare with Julian’s policy? As we
saw, Julian displayed relatively little interest in traditional euergetism, echoing philosophical and

Christian criticisms of it. By contrast, Julian like the Cappadocians was interested in @ulavOpomia,

120 Basil, Hom. in evang. Luc. 3 (PG 31.265D).

121 Compare John Chrysostom, Hom. in Ep. 1 ad Cor. 10.4 (PG 61.471-4) analysed in Roskam 2014, 167-8.
122 Basil, Hom. in evang. Luc. 3 (PG 31.265D-68A), see comments in Caner 2021, 34, 64. Compare John
Chrysostom, Hom. de inani gloria 4-6 (Malingrey 1972, 74-80) with Roskam 2014, 149-55.

123 Basil, Hom. in Gord. 1 (PG 31.489C). On the bee imagery in this passage, see ch. 2 p. 58.

124 Basil, Hom. in Gord. 6 (PG 31.501B). On the significance of the theatre and viewing generally, see above
ch. 4 pp. 86-7. On the Homily on Gordius, see Busine 2017; Chiriatti 2017.

125 Basil, Hom. in Gord. 6 (PG 31.501B).

126 Basil, Ep. 94 (Courtonne 1.206).
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often analysed by scholars in relation to his “pagan church’.**" According to a (possibly forged) letter
to the provincial high priest of Asia, Arsacius,*?® Julian assigned revenues from state funds for priests
to divert towards establishing hospitals and hostels (§gvodoyia) and providing other kinds of charity
for the upkeep of the poor, beggars and strangers.*?® The writer encouraged such charity from fellow
pagans and cited Odyssey 14.56-8 in support of his argument, suggesting moreover that it was the
Christians’ giving that attracted the poor to their cause.™ If forged, the forger probably used Julian’s
fragmentary (but genuine) Letter to a Priest as a template.*** This employed the same quotation and
exhorted giving to the poor and strangers out of pihavBpwria, even to the wicked, ‘for we give to the
humanity [év8pmrive] and not the lifestyle.”*** Common humanity was established by humans’
divine descent.**®* Julian’s use of the Christian language of generosity towards one’s ‘neighbour’
(m\noiov) and attack on the Christian account of human history in the same letter clearly set up his
proposals in competition with Christian activity, as did his call for pagan charity.*** And if Ep. 20 (to
Theodorus) was the preamble to Letter to a Priest (as is often assumed), then references in that text

further suggest a Christian context for Julian’s proposals.'*®

Intriguing, too, was Julian’s attack on those who argued that divine providence was
responsible for inequality, and that that inequality reflected divine intentions — a view that Gregory
also criticised.’*® Moreover, in Gregory’s account of Julian’s measures, what is noticeable are the

proposals’ universal (or at least Empire-wide) scope. Alongside hostels for travellers, Julian

127 Koch 1927; Bowder 1978, 99-102; Mitchell 1993, 90-1; Nicholson 1994; Bouffartigue 2005; Borelli 2018.
Smith 1995, 110-11; Mazza 1998; Van Nuffelen 2002; and EIm 2012b, 32627, 381-82 express scepticism.
Elm’s objection to ‘pagan church’ is mainly grounded on an argument that Julian found the ideology and model
for it outside Christianity, which Greenwood 2017 contests; see also idem 2021, 100-3. Even if the precedent
had been non-Christian, increased pagan organisation (as with that under Maximin Daia) was occasioned by the
need to combat Christianity in addition to developments within pagan religious thought. ‘Pagan church’ as a
label suffers from its polemical associations, but does reflect this competitive context, the probability of some
inspiration from Christianity and the similar features assumed by both Christian and Julianic institutions.
Scholarly debates over whether ‘Catholic Renewal’, ‘Catholic Reform’ or ‘Counter-Reformation” best
characterise sixteenth-century developments within Roman Christianity constitute an interesting parallel: see,
for example, Reinhard 1989; Laven 2006.

128 Thus Van Nuffelen 2002; with Bouffartigue 2005 arguing for authenticity; see also Greenwood 2017. The
most convincing argument against authenticity that Nuffelen raises is the inconsistency of Julian’s proposals in
this letter with those of his Letter to a Priest.

129 On xenodocheia specifically, see Kislinger 1984.

130 Julian, Ep. 22 430B-31B (Ep. 84a Bidez-Cumont). ‘Julian’ in this letter also threatened the citizens of
Pessinus with his enmity if they did not expel the Christians in their midst (431D-32A).

131 This text, found incongruously lodged within the Letter to Themistius, has been argued to be a latter part of
Ep. 20 to High Priest Theodorus, the beginning of a programmatic epistle to pagan clergy (see Bidez and
Cumont 1922, 127-8; Van Nuffelen 2002, 136; EIm 2012b, 321 n. 203).

132 Julian, Ad Sacer. 291A.

133 In addition to the above, see Julian’s insistence that ‘every man, whether he affirms it or not, is kin to every
other man’, and the gods — ‘Zeus and the gods are called “of kindred [6p6yviog]” by us’ — Julian, Ad Sacer.
291D. For the monarch’s emulation of Zeus in this respect see Dio Chrys. Or. 1 39 (De Arnim 1962, 1.7);
broader analysis highlighting the context of Classical philanthropia in Caner 2021, 39-43.

134 Ad Sacer. 292D, 305B-D.

135 Julian, Ep. 20 453C, 454A (Ep. 84a Bidez-Cumont). See also on Christian charity, Julian, Misop. 363A.

136 Julian, Ad Sacer. 290A-B; Gregory, Or. 14.29 (PG 35.896C-97B)).
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supposedly tried to create a system of mutual support through writing letters between communities,
building a network of inns (xotoydyia) and guesthouses (Eevévag), and ransoming prisoners.**” This
is also consistent with the generic quality of Julian’s exhortations to priests in the genuine material,
examined in the next chapter. Whether or not we accept Gregory’s characterisation of a ‘pagan
church’,**® then, it is evident that common appeals to universal humanity as a basis for generic (and
not necessarily local) giving were effective across religious boundaries.**® Julian’s universalist vision
was therefore not simply imitative of Christianity, but clearly did react to it.**° Large-scale Christian
charitable institutions were only incipient when Julian took the throne, but there were precedents for
Christian charity on a smaller scale from an earlier period, of which he would have been aware.
Christians were already making effective use of this universalist political language of human need and
charitable giving before Basil and Gregory launched their appeals later in the 360s and 370s. To
combat its appeal, Julian displayed the same flexibility: adopting a political language of universalist
charity at odds with the localist elements of his programme. Although Christian Scripture and
preaching pushed Basil and Gregory more firmly towards universalism compared to the pagan
classics, there was clearly scope for thinker in either tradition to move between different justifications
when advantageous. Nonetheless, he never seems to have endorsed rejection of the most radical kind
as employed by Basil and Gregory — depriving himself of a powerful argument for changing the status

quo.

The paradigm of transition from euergetism to charity is useful as a loose heuristic tool rather than a
straightforward description of social activity. Reformers used many rationales for giving. These
inevitably included euergetic ideals of glorifying the city or perpetuating one’s memory as a glorious
donor. Likewise, appeals to universal humanity can be observed in the epigraphy of earlier periods,
further complicating any straightforward equation between Christianity, charity and the end of
euergetism.**! Criticisms of contemporary spending were also cross-confessional. For Basil, Julian
and Gregory this spending was marred by its popularity and mob approval, focused on gaining
worldly reputation and honour, and on funding frivolous entertainment rather than social good or
personal improvement. Not of all these criticisms were unique to a particular spiritual or religious

mindset. The animus against popularity and denigration of honours conferred by the people was a

137 Gregory, Or. 4.111 (Bernardi 1983, 266-8). Interestingly, Soz. 5.16.2 (Biden and Hansen 1995, 216-17)
adds that these institutions were also for poor relief, a detail not mentioned in Gregory.

138 Though EIm as mentioned above is sceptical, she does note that the policies described by Gregory resembled
Julian’s actual measures pretty closely, suggesting at most it was Gregory’s view of their aim that was
unfounded (EIlm 2012, 382 n. 12).

139 Daley 1999.

140 For the influence of Christian ideas here, see Greenwood 2017; idem 2021, 100-3.

141 Gray 2013.
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feature of political discussions more widely, and reflected the stratified structure of late Roman

society.!#?

Nonetheless, Christian Scripture and theological principle provided resources for remodelling
the city, either in terms of its general identity or the spending of its elites. It was this general tendency
and spirit of opposition, rather than a clear and avowed commitment to one set of arguments over
another, that characterised Basil and Gregory’s ethos compared to Julian’s. By virtue of his relative
traditionalism, Julian lacked their more radical arguments for change. In contrast, the flexible and
perhaps more incoherent attitude towards civic patriotism displayed by Basil and Gregory could have
made their calls for reform more effective. They were more brazen in using civic patriotism
instrumentally as a political language to effect change, modifying, embracing or contesting it as the
situation demanded. It precisely because they treated civic patriotism as a political language, in the
Cambridge School sense, that they were successful agents of change. Yet the fact that they endorsed
that language, albeit sporadically, would influence the Christian Roman and Post-Roman worlds.
Later Christian devotion would be closely tied to the city and viewed in a fundamentally patriotic
spirit, with the civic community and congregation coterminous, churches as glorious civic
monuments, charity as a patriotic service to the local poor, the saints as local protectors, and bishops
and other local elites performing their duties according to patriotic rationales. Basil, Gregory and
Julian thus ensured that the Christian centuries that followed would remain profoundly influenced by

civic patriotism.

142 See above, ch. 2 pp. 53-60.



Chapter Six - Philosophical Leadership and Elite Patriotism

Late-antique political thought, as explored in Chapter Two, was profoundly invested in hierarchy and
the rule of self-proclaimed virtuous elites. Redefining civic patriotism in spiritual terms therefore
required a close and careful attention to the role of elite leaders. Yet these leaders performed diverse
and distinctive roles — acting as local councillors, priestly specialists, ascetic teachers and imperial
officials.! Religious leaders, for instance, were expected to be worthy, distinguished philosophers,
attentive to the eternal truths and universal moral claims to which their paideia alerted them. Yet they
were also expected to behave as civic patriots, advancing local candidates to friends at court and
serving in mundane local offices. The realities of politics rarely allowed the philosopher or the ascetic
to maintain an unblemished reputation, as men like Julian and Themistius understood all too well.?

To complicate things even further, certain teachers like Gregory sought to minimise ties to their
natpic in order to attach themselves to another, more prestigious city. Though less successful in his
own lifetime, Gregory’s efforts to detach himself from his matpic and emphasise his universal status
would bear rich fruit in the Byzantine period.® Other religious reformers like Basil or Julian had to

justify interfering in the affairs of cities to which they had few natural ties.

Basil, Julian and Gregory had thus to reckon with diverging political and religious
imperatives, and to construct a compromise between local service and universal religious intervention
that could satisfy both civic patriotic demands and universalising claims of contemporary philosophy.
In part, this could be achieved by advancing a model of the civic patriotic priest-philosopher who
served his matpig by honouring God, safeguarding public morals and preserving social order. The
traditionalist model of pagan priesthood and his explicitly localist theology could have given Julian
some edge in making the case for a patriotic priesthood — but his more systematic treatises do not
portray priesthood in consciously localist terms. By contrast, Basil explicitly integrated priesthood
into civic patriotism in many of his letters. Gregory followed him to a lesser extent, but also had
cause to reject civic patriotism altogether while bishop of Constantinople. In all three, therefore, civic
patriotism was treated as a political language — embraced, redefined or rejected according to

contingent circumstances in ways sometimes at odds with their broader philosophical positions.

1 On the local functions of bishops in Asia Minor, see Mitchell 1993, 73-84; Sterk 2004, 66—73; more generally,
see Rapp 2005, 209-34, 260—89.

2 See Julian, Ad Them. 262C-D, 265B-C; Themistius Or. 17, 31, 34 all addressed accusations that he had
compromised his philosophical integrity by assuming office in 383/384: see Vanderspoel 1995, 208-16; Heather
and Moncur 2001, 285-98; Watts 2015, 178-9, 192-4. More generally for these tensions, see Van der Berg
2005.

% Van Dam 2003a, 180-84; Ousterhout 2011, 147, 67.
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Philosophers and priests were only one half of this question. Religious reformers also needed
to find ways of justifying secular public service in order win over elites, persuading them to view their
secular activities as an extension of their religious ones.* Yet they had to do so without contradicting
their own ascetic ideals too blatantly. Moreover, an ancillary problem shared by Basil, Julian and
Gregory was that of persuading less religiously committed men to view their civic patriotic
commitments in explicitly religious terms. After all, civic patriotism was a convenient way of uniting
elites across religious lines, and not all desired to give it a more confessional stripe. The reaction to
Julian’s measures against Christian teachers exemplifies the disapproval that deliberately divisive
efforts could arouse.®> The following chapter will thus examine how far religious leaders were
imagined as civic patriots, and (conversely) the extent to which secular elites could combine their
roles as local patron and pious man of paideia. It will suggest that both Christianity and Neoplatonic
paganism could convincingly integrate civic patriotism and religious obligation into a new model of
elite leadership. Nonetheless, it will suggest this model remained a competing political language
rather than a strictly hegemonic one, and that both secular civic patriotism and ascetic philosophical

universalism continued to exist as alternative, legitimate political languages.

Transforming Religious Leaders into Civic Patriots

How could ascetic priests and philosophers be recast in the terms of civic patriotism? What sort of
service could they offer their locality? Perhaps the most important service was propitiating the divine,
particularly through prayer and sacrifice. For Julian, prayer was part of what elevated priests above
magistrates, and he suggested that priests ought to be held in esteem as men who ‘sacrifice and pray on
behalf of all [mpoBvovst yap mévrov kai Vrepedyovrar]’.t Elsewhere, he remarked on how ‘the gods
have assigned to priests the duty to honour them by their nobility of character and by the practice of
virtue and by serving them as is fitting’, specifically with reference to the preservation of the city.’
Sacrifices and prayers were strongly linked in late-antique thought, with offers such as prayer, incense

and good conduct understood by many as purer, spiritual form of sacrifice compared to the physical

4 On the utility of the secular as a category, see Introduction p. 20.

5> Amm. Marc. 22.10.7 (Seyfarth, Jacob-Karau, Ulmann 1978, 275), 25.4.20 (364). The precise details of the
proposals are uncertain, and have generated significant scholarly debate: see Downey 1957; Bowersock 1978,
83-5; Banchich 1993, 6 n. 3 with bibliography; EIm 2012b, 13943 and n. 174 with bibliography; McLynn
2014; Watts 2015, 113-15; Hughes 2018, 128-70; Véssing 2020. Some scholars maintain that the “school law”
was not specifically aimed against Christians, but rather included non-Christians like the Cynics, or aimed more
generally at imperial regeneration than persecution — see, for instance, Goulet 2008, 192—4; Carmon Hardy
1968. The first position does not alter the point that his measures were controversial. The second simply posits
a false dichotomy of motives.

& Julian, Ad Sacer. 296C, cf. 288D-89A. Compare Plut., Max. cum princ., 778F (Hubert 1957, 9). The public
character of sacrifice is stressed particularly in Stroumsa 2005, 147-58 who links its decline with the decline of
the mwoALG.

7 Julian, Misop. 362D. Compare the need for clean hands at Ep. 20 380A (Ep. 84a Bidez-Cumont).
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act of slaughter.® This interpretation was not shared by Julian, however, who sought to revive the
practice by framing it in specifically patriotic terms in his Misopogon.® Trying to shame his
Antiochene interlocutors, he remarked on how at Daphne he had ‘expected to enjoy the sight of your
wealth and public spirit [tod mhodtov ki tiic erhotipiog]’,’® but ‘on your own behalf and on behalf of
the city’s welfare [Omép € DUGV adTOV Kol THG ctpiog Thg TOAewc] not one of the citizens offers a
private sacrifice, nor does the city offer a public sacrifice, but only this priest.’** For ‘I think it right
for the city to sacrifice both privately and publicly [idig koi Snpocia]’.*? Julian’s invocation of
cwtnpia (‘welfare’, even ‘salvation’) and @ulotia (‘public spirit’, ‘love of honour’) chimed with a
close identification of private and public interest, and conveyed the message that all were responsible
for maintaining divine favour and public morals. Although priests were the first line of defence

against divine displeasure and social breakdown, the sacred was a matter of broader patriotic concern.

Gregory also employed this notion of prayer as a form of patriotic sacrifice. When he praised
the governor Hellenius for honouring Basil and other priests, Gregory noted how that governor had
honoured ‘clean sacrifices’ (kaBapag Bvciag) — meaning prayers and good deeds — along with ‘the
beloved fatherland’ (zétpnv... iAnv).*® In general, however, neither he nor Basil invoked patriotic
reasons for criticising blood sacrifice,* though they did emphasise the patriotic context of prayer.
When Basil petitioned the governor Modestus for exemption for local priests from taxation, he
presented himself as ‘striving earnestly for my country as a whole [0nép Tatpidog méong dyovidve]’.
The local role that Basil envisaged for the priest here was as a carer for the poor, arguing that tax

exemptions would make this job easier. But he also invoked ‘the provision of many prayers on behalf

of the imperial house’, suggesting a broader ecumenical context for sacerdotal prayer.’® Even when

8 Bradbury 1995; Strousma 2009; Ullucci 2011, 137-49. For Iamblichus’ attack on Porphyry’s anti-sacrificial
stance, see Shaw 1995, 153-61; Rives 2011, 276-77.

9 Compare Sallustius, De Deis et Mundo 16 (Rochefort 1960, 20—1). For comment, see Bradbury 1995;
Belayche 2002; for developments in the theology of sacrifice leading to this stance, see Rives 2011.
Symmachus forms an interesting exception to the general pattern, though unlike Julian he sought rather to
legitimise blood-sacrifice as a private form of worship — see Salzman 2011. Note now Gassman 2020, 6-8, 50—
4 who argues for a ban on grain and incense offerings under Constantius Il as well as blood-sacrifice and thus
for a more religiously controversial policy on the part of Constantine and his successors.

10 Julian, Misop. 361D; compare Contra Cyn. 185B-D.

1 Julian, Misop. 362D.

12 Julian, Misop. 363A.

13 Gregory Nazianzus, Carmina 2.2.1, 1. 298-300 (PG 37.1472A-73A). On the context of this poem, see
McLynn 2012.

14 The notion that Christ’s death formed a sacrificial offering, explaining why Christians were not required to
sacrifice, was significant for both Basil and Gregory — see Thomas 2019, 56. For the historical background to
Christian attitudes towards sacrifice, see Ferguson 1980; Stroumsa 2005, 103-43; Ullucci 2011.

15 Basil, Ep. 104 (Courtonne 2.5). On Basil and exemptions, see Vogler 1992, 460-1; Gascou 1997. Julian had
revoked clerical exemptions from curial service. Valentinian and Valens restored them, but emphasised that
curials could not become clerics without nominating another man to take over their property and curial liabilities
(CTh 12.1.59, 16.2.17), though later allowing exemptions to those who had been priests for ten years (CTh
16.2.19) — see Lenski 2003, 276 n. 76.

16 Basil, Ep. 104 (Courtonne 2.5).
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he wrote to the imperial official Aburgius, lauding him as @iAomoAig, prayer was the first service Basil
mentioned: ‘you who invoke blessings for the whole city in common and for each individual citizen, and
not praying only [kowf] te mdomn Tij mOAeL Kol 16ig EKAOTO TO, AYadd GUVEVXOUEVOG, Kol ODK EDYOUEVOG
névov]’.t” Although the prayer here was personal, the intended beneficiaries were collective:
principally, the city of Caesarea and its population.® Even when uttered by a non-cleric, prayers could

be defined as a form of civic service.

As well as prayer and (potentially) sacrifice, religious leaders were urged to aid their localities
by teaching public morals. This vision was reflected in Julian’s writings on the Cynics.”® These, as
Arnaldo Marcone has argued, formed part of a campaign to eliminate religiously unacceptable
philosophical positions among pagan intellectuals.” Accordingly, they fit a broader agenda of
ensuring ‘pagan orthodoxy’ amongst philosophers.?* Julian outlined his vision of how the true Cynic
ought to act by contrasting the Cynics of his own time with a Neoplatonic account of how Cynics had
acted in the past. According to this account, Diogenes and the Cynics had performed a public role by
correcting abuses as true philosophers. ‘They comprehended that man is by nature a social and political
animal [evoet kowvovikov kai Toltikov {dov]. And so they aided their fellow-citizens, not only with
their examples but with their speeches t00 [tov¢ cuumoMteEvOUEVOLC DPEANGAY 0V TOIC TapPAdElYHOCL
Hovov, aALd kai Toig Adyorc].’?* The mention of “fellow citizens’ (from cvpumoltedm, *have
citizenship with’) suggested a specifically local dimension to their obligations, emphasising that the

Cynic’s role was a local one.

This sense of local responsibility fitted with Julian’s other attacks on the Cynics at
Constantinople as men who had fled their local obligations, ambitious for success at the capital. ‘Like
[monks] you have abandoned your fatherland, you wander about everywhere [kataAeioinate thv
notpida domep éxkeivor, mepipottdte méven].’?® Rather than leaving their motpidec and spreading
disorder over the world, Julian suggested that the Cynics should have behaved as proper patriotic
philosophers by staying at home and inspiring their fellow citizens.?* Instead, Julian alleged, they had

irresponsibly trampled on social mores (including by insulting him) in a vain quest for publicity,

17 Basil, Ep. 96 (Courtonne 1.208).

18 Compare Ep. 97 (Courtonne 1.210-11) to the city council of Tyana which urged them not to undermine him,
citing the fact that prayer was only effective if voiced collectively (closely paraphrasing Matthew 18:20); see
also Ep. 229.2 (Courtonne 3.35) for prayer and collective social activity.

19 lamblichus was probably influential on Julian here — for civic patriotism in the Vita Pythagorica, see 5-6
(Deubner and Klein 1975, 13-18), 9 (25-8). See further O’Meara 2003, 20-21, 24, 87-105; Dillon 2005, 11—
12.

20 Marcone 2012.

21 Liebeschuetz 2012. Compare Wright 1980, 60-62.

22 Julian, Contr. Cyn. 201C-D. Compare Basil’s reference to the Cynic philosopher Maximus’ activities (Basil,
Ep. 9.3 (Courtonne 1.40)); see above, ch. 3 p. 76.

23 Julian, Contr. Herac. 224C. See ch. 4 p. 91.

24 See Wright 1980, 65-6. Compare Julian’s praise of other patriotic philosophers at Ep. 47 434A (Ep. 111
Bidez-Cumont), Ep. 16 (Ep. 30 Bidez-Cumont, 36).
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rather than actually seeking to improve the condition of society. ‘Haunting cities and camps
[repvooTsiv Tag mOAeIC Kai To oTpatdmedal, slandering the best, and flattering the basest.”®® Just
before this passage, he had provided an exegesis of Dionysius’ activity in civilising mortals, detailing
the myth in which he had led them ‘from the nomadic to a more civilised manner of life’.*® The
portrayal of the Cynics as spreaders of disorder was thus compounded by the suggestion that their
peripatetic activity reversed the course of the civilising process.?’ Such men ought to correct civic
manners rather than undermine them,?® and not to mock the social order.? In all, this local emphasis
portrayed the Cynic in very different terms compared to the image of the wandering philosopher
Julian had endorsed in a part of his oration Against the Cynic Heraclius.*® The ideal Cynic could thus
be appropriated by rival political languages, with very different implications for how philosophers
ought to actually behave.

In parallel with Julian’s comments on the Cynics, civic patriotic language was adopted for the
activity of priests and bishops. This is particularly evident in Basil’s corpus. One notable instance
comes in an early letter to the Pontic city of Neocaesarea on the death of its bishop Musonius.®* In it,
he portrayed Musonius as the ideal fusion of spiritual leader and secular potentate. Musonius had
been ‘a bulwark of his native land, an ornament of the churches, a pillar and foundation of the truth, a
firm support of the faith of Christ [£peicua matpidog, ExkAnoidv kéouoc, oTdA0C Kai dpaimpa Thg
aAnOsioc, otepémpa tiic eic Xprotov miotewc]’.3 ‘Bulwark’ (8peiopa), ‘ornament’ (kdopog), “pillar’
(otdrog) and ‘foundation’ (€dpaimpa) are all familiar terms of praise from civic patriotic
vocabulary,® and convincingly characterised Musonius as both spiritual and worldly patron of his
people. Basil lamented that ‘the magistrates [lack] their chief, the populace their patron, those in need
their provider [oi &v TéAet oV EEapyov, O dTjpog TOV TPooTaTNY, 01 Blov dsduevor oV Tpopéal’. >
Portrayed as the vital internal force which kept the city whole and healthy, Musonius featured as the
ideal spiritualised civic patriot, a man who both led his community in orthodoxy and glorified his
locality. Crucially for his purposes, Basil emphasised how Musonius had also combated heresy, a

legacy he urged the Neocaesareans to follow.*

25 Julian, Contr. Herac. 223D.

2 Julian, Contr. Herac. 221A-B; see above, ch. 4 pp. 94-5. For animus against nomads, see ch. 4 n. 87.

27 Though the connection is not explicit, it is significant that all these tropes occur within a relatively short space of
text.

28 Julian, Contr. Cyn. 200C-D.

29 Julian, Contr. Cyn. 202B-C.

30 See ch. 3 pp. 75-6.

31 Rousseau 1994, 155. Cf. Ep. 138.2 (Courtonne 2.56).

%2 Basil, Ep. 28.1 (Courtonne 1.66).

33 Compare the language of Gregory’s epigrams discussed in ch. 1 pp. 39-41, ch. 2 pp. 49-51, and pp. 131-2
below.

34 Basil, Ep. 28.2 (Courtonne 1.68).

3 For heresy destroying cities see among others Ep. 34 (Courtonne 1.77), Ep. 47 (1.127).
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This form of civic patriotic language could also be used to reinforce Basil’s episcopal
networks beyond Cappadocia®® Given that Basil himself had been brought up in neighbouring Pontus
this flexibility suited him well. Particularly paradigmatic were Basil’s remarks to Amphilochius the
Younger, who had been elevated to the bishopric of Iconium in neighbouring Lycaonia.*” Rather than
playing down the importance of the earthly fatherland in his letter to this mobile young bishop, Basil
emphasised it. ‘She who nursed you nurtured you [1} Opeyapévn] and brought you up to such a height
of virtue does not possess you, but beholds her neighbour priding herself upon her own ornament [dAla
TV yeitova 0pd T@ i Kécu® cepvovopévnv].”*® Employing the now-familiar language of
ornamentation, Basil invoked the traditional paradigm of rivalry between different regions, as well as the
image of the matpic as a nursing woman to be credited with the greatness of her charges. In many

ways, it was a highly conventional description.

As such, one might expect it to provoke Basil’s disapproval. But rather than emphasise the
irrelevance of patriotic considerations in the face of the new universal Christian dispensation, Basil
suggested that they were complementary. ‘But since all who have placed their hopes in Christ are one
people [gic haodg mévtec] and the followers of Christ are now one Church [pia 'ExkAncia], even though
He is called upon from various places, your fatherland both rejoices and is made happy by the
dispensations of the Lord [xaipet kai 1} motpig kod edgpaivetot taig Tod Kvpiov oikovopiac]’.*® For
‘she does not believe that she has lost one man, but that through one man she has acquired whole
churches [\ 81 évog éxinoiog dShag mposeneévar]’.*® Basil invoked the trope familiar from
discussions of elite movement in Chapter One and applied it to bishops, claiming that the watpic was
glorified by the service of its elite even when they departed for other regions. As with his use of
patriotic language in his descriptions of martyr cult and civic euergetism, Basil effectively redefined

civic terms to suit his purposes.

In another, quite different text, the Homily on Gordius described Gordius fleeing the disorder
and corruption of the city for the mountain where, like Elijah, he was purified by prayer and
meditation, before returning to the city below to lead his fellow-citizens to salvation by bearing

witness.* This paradigm had an autobiographical tinge. According to Gregory’s funeral oration for

36 Compare Basil, Ep. 102 (Courtonne 2.2—-4), 228 (Courtonne 3.32-3).

37 See Pouchet 1992, 407-9.

3 Basil, Ep. 161.1 (Courtonne 2.93).

%9 Basil, Ep. 161.1 (Courtonne 2.93).

40 Basil, Ep. 161.1 (Courtonne 2.93).

41 Basil, Hom. in Gord 2—4 (PG 31.492C-500C). The portrayal here is strongly reminiscent of Platonic ideas of
leadership, involving retreat, purification and return — see O’Meara 2003; though note the existence of differing
paradigms of Christian leadership in Antiquity pointed out in Rubenson 2000. Compare Gregory of Nyssa’s
Life of Gregory Thaumaturgus, which portrayed the holy bishop and pivotal figure in the Cappadocian Church
in similarly civic terms by drawing heavily on lamblichus’ Pythagorean Life — see Meredith 1984.
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Basil, the latter’s family had fled to their estates during the persecutions of the early fourth century.
Basil himself had had his own period in ascetic retreat early in his career.*? Basil’s image of the ideal
spiritual patriotic leader fitted his own biography, and he used this image of himself as a spiritual
local patriot to identify attacks on himself as attacks on Caesarea.*® Indeed, Basil even encouraged
Gregory to see giving him support as a civic patriotic act,* rhetoric which the latter fully understood
and later cynically dismissed as being in reality a grab for ‘revenues and taxes’.*> Nonetheless, at the

time Gregory fell in line, encouraging others to aid Basil and ‘our mother church, that of Caesarea’.*®

Gregory largely upheld this image after Basil’s death. Claiming intimacy with the now-
famous bishop,*” in his funeral oration for Basil Gregory emphasised Basil’s civic credentials.*® ‘The
city of Caesarea held him as a second founder and protector [éd¢ tva debtepov oikioThv T€ KOl
noAodyov, literally a ‘guardian deity’].”*® Emphasising here his status as a ‘second founder’
(0evTEpOC oikioThC) of the city, Gregory went on later to describe the Basileiados as a ‘new city’,
acclaiming Basil in the time-honoured language of benefactors as new founders.*® Gregory
nonetheless balanced this description by noting Basil’s service to the oikovpuévn — ‘and through the
single city of Caesarea [Divine Providence] lit up the entire world [kai 10 pudc tig Kouocapémv
TOAE®G Tij oikovpévn mhon mupsevovca]’.>t Gregory’s cycle of eleven epigrams on the death of
Basil portrayed him as both a local and a universal hero. At his death ‘not merely the whole of the
Cappadocian city [Caesarea] groaned, but the world lamented loudly [ndca 6& Kannadokdv
gotoviymoe TOMG - oVK olov, kdopog 8& péy’ foev]’, again unifying universal and local

t.52

achievement.>™ Basil had been the ‘great glory of Pontus and Cappadocia [I[TI6vtov Kannoadok@dv 1€

néya khéoc]’,>® and the ‘great vaunt of Caesarea [Katcapéov péy’ deopa]’.>

42 Gregory, Or. 43.6 (Bernardi 1992, 126-8).

43 Basil, Ep. 59.1 (Courtonne 1.148), 59.3 (149).

4 Basil, Ep. 71.2 (Courtonne 1.168).

4 Gregory, Vit. Sua |. 462 (White 44).

4 Gregory, Ep. 44.4 (Gallay 1.57).

47 For friendship, see White 2002; McLynn 2009b. Gregory emphasised his closeness when he likened their
meeting in Athens to the reunification of ‘a river split from the one fountain of our fatherland’ (Or. 43.15
(Bernardi 1992, 148)) and he and Basil being like one mind in two bodies (43.20 (164)). As Konstan notes,
Gregory consciously included these elements in contrast to the earlier oration of Basil’s brother Gregory of
Nyssa, which had sought to present Basil as a detached figure worthy of the most austere saints of Christian
tradition; see Konstan 2000, 165-6.

48 See in addition Gregory, Or. 43.59 (Bernardi 1992, 252). For Basil as defender of ancient custom, see Or.
43.58 (Bernardi 1992, 248-50).

49 Gregory, Or. 43.25 (Bernardi 1992, 182). For discussion of Basil as a second founder, see Van Dam 2003a,
91-2, 95-7.

%0 Gregory, Or. 43.63 (Bernardi 1992, 262).

51 Gregory, Or. 43.25 (Bernardi 1992, 184). See also Or. 43.70-78 (Bernardi 1992, 282-98), where Gregory
compared Basil to the great figures of the Old and New Testaments, and frequently used Basil’s imperial
prominence to assert his worthiness compared to such exempla. See also Gregory, Or. 13.2 (PG 35.833C).
52 Gregory, Anth. Pal. 8.3 (Beckby 448).

%3 Gregory, Anth. Pal. 8.5 (Beckby 450).

5 Gregory, Anth. Pal. 8.9 (Beckby 452).
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Gregory’s praise of Basil as a civic ornament echoed his other praises of bishops. Eusebius of
Samosata was thus a ‘column and support of the Church [otdlov kai édpaimpa tfg ExkAnociag], or a
light in the world... a gift of God, or the pillar of his fatherland [#j motpidog &petopa]’.>®  Another
such was ‘Eupraxius, high priest of his holy country: | the great land Arianza contains his body
[xdpng o’ iepiic Evmpatiov apyepiia 18’ Apravioin yfmv peyddn katéym]’.>® At times, he fitted
himself to this model. In his autobiography he stressed how the united populace of Constantinople
had called for his elevation to the bishopric. Rephrasing their acclamations, he wrote of how to them
‘it would be the first and greatest honour for the city... if | were to be appointed to that city’s
throne’.>” In another place he referred to the Constantinopolitans’ preference for his oratory because
he was ‘their own’, an identification he encouraged in his poetry, with its emphatically emotional
stress on his attachment to the city and his sense of desolation at being relegated to Cappadocian

obscurity.>®

Julian’s treatment of bishops interestingly confirms the view that their role was often seen in
civic patriotic terms. In a general missive to the cities, but addressed specifically to the citizens of
Bostra, he urged them to expel their bishop and clergy as fomenters of discord in their congregations
and amongst the people of the city in general.®® Such men by their effronteries incite the populace to
disorder [ovvtapdrtev] and revolt [otacidlev], whereby they both act with impiety towards the gods
and disobey my edicts’.%° Julian appealed to their sense of loyalty to the reputation of the citizens as a
collective, urging them to reject a group who supposedly had traduced their good name.®* In both
cases, Julian cast Christians as irresponsible leaders, and dangerous for the health of the city
generally. This was his justification for refusing an Alexandrian petition for the return of Athanasius.
‘A meddlesome man is unfit by nature to represent the people [dvemitndeiog yap ol TpocToTEDEV

dYpov moAvTpdypmy avigp]’, as such a type of person threatened to introduce disorder.%? In an edict to

% Gregory, Ep. 44.1 (Gallay 1.56). Gregory appealed to Eustathius to aid his and his father’s push for Basil’s
election to the see of Caesarea, and the bishop obliged — see McGuckin 2001, 174-5; see further, Rousseau
1994, 147 n. 55, and on Basil’s subsequent relationship with him 254-8. Compare also his description of the
festivities upon the return of Athansasius to Alexandria in 366: ‘with such a celebration that wondrous man
regained his own city’ (Or. 21.29 (Mossay and Lafontaine 1980, 172)).

%6 Gregory, Anth. Pal. 8.155 (Beckby 524). It is possible that this is the same Eupraxius referred to in Gregory,
Ep. 65 (Gallay 1.84-5) (see PG 37.79D n. 1).

57 Gregory, Vit. sua Il. 1374-6 (White 110).

%8 Gregory, Or. 36.3 (Moreschini and Gallay 1985, 246). This highly emotional language has led many scholars
to emphasise Gregory’s unstable temperament and lack of suitability for the disappointments and intrigues of
episcopal office, and in turn prompted a revisionist critique which views it as part of a conscious rhetorical
strategy. Thus ‘une &me hypersensible’ in Bernardi 1995, 9; McGuckin 2001, passim; contrast EIm 2000, 414;
generally the approach in McLynn 2009a. See also ch. 1 n. 105

%9 Julian, Ep. 41 437C (Ep. 114 Bidez-Cumont).

80 Julian, Ep. 41 436B.

61 Julian also here characterised the Christians generally as men suffering from madness, in line with the rhetoric
of his letter discussing Christian teachers — see Ep. 36 424A-B (Ep. 42 Bidez-Cumont); discussion n. 5 above.
82 Julian, Ep. 47 435C (Ep. 111 Bidez-Cumont).
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the citizens of Byzacium restoring city councillors, he made this clear by picking out Christian
deserters specifically, which encouraged its citizens to see local leadership and Christianity as

incompatible.®

Nonetheless, the use of civic patriotic language was by no means a dominant theme in
Gregory and Julian’s writings about religious leadership. Correct belief (and to some extent correct
practice) were theoretically universal through time and space, even if they were instantiated in
particular localities at particular times. As a result, treatises on priestly conduct frequently paid little
or no heed to civic patriotic ideals.** Gregory’s single most important treatment of priesthood was his
second oration, or his Defence of his Flight to Pontus. This treatise, running to some 117 chapters in
its modern editions, was clearly much extended and revised for publication after its initial delivery at
Nazianzus in 362/363.°> Gregory cast his initial refusal to be ordained and minister to Nazianzus with
his father in the finest classical terms of the philosophical recusatio.®® This entailed refusing office in
preference for educated contemplation, a refusal of power which paradoxically showcased one’s
aptitude for it. Yet, notably, Gregory did not invoke motpic once in the entire oration, neither to
dismiss an argument that he had deserted it nor to affirm that his return came from a sense of duty to
serve his locality.®” This is the more surprising because Gregory had playfully accused Basil of
having disparaged their common matpic in the seclusion of his ascetic retreat in Pontus. It thus seems
probable that such accusations were levelled against his own conduct.®® There are hints in his
autobiography that this was the case, where he claimed that he had returned from Athens because ‘my
fatherland pulled me back (avOsikev matpic)’,®® while later referring to his desire to live ‘a life

without ties and effortlessly become a citizen of every place [molitng pdota dV Tavtog tOmOL]’,

8 Julian, Ep. 39 380D-81A (Ep. 54 Bidez-Cumont). This was despite the fact that it was priests, not Christians
in general, who were exempted from curial service.

84 Compare also John Chrysostom, De Sacerdotio, which likewise ignores notpic beyond an unrelated mention
in the proem — De Sacerdotio 1.1 (Malingrey 1980, 62) — and Gregory the Great, Regula Pastoralis which
ignores patria besides a solitary reference to the Christian’s heavenly abode (3.26 (PL 77.99B)). An exception
is Ambrose’s De Officiis, perhaps influenced by its Ciceronian model — see eg. 1.27 (46-7), 1.30 (52).

% The conventional dating of this oration is to Easter 362 (thus Bernardi 1968, 29-37), though Mossay 1964
suggests any time between 361 and 365 is possible. McGuckin 2001, 106—7 argues for the Easter 362 date,
though suggests extensive revision took place after 382. Elm suggests that Gregory’s flight was contemporary
with Julian’s passage through Cappadocia in spring 362, and thus the ‘flight” was from his duty to defend the
faith against a pagan emperor, rather than from his father’s arbitrary ordination of him, delaying the piece’s
delivery to 363 — Elm 2012b, 153-8.

% Mossay 1964, 177.

57 This would amplify the suggestion of various scholars that the oration in present form was intended for
ecumenical rather than local consumption: thus EIm 2012, 154; contrast Bernardi 1968, 305 for whom the local
ascetic audiences were primary.

% Gregory, Ep. 2.2 (Gallay 1.2), Ep. 4.1 (Gallay 1.3). Moreover, he placed this exchange of letters at the
forefront of his letter collection, asserting the significance of this theme in his relations with Basil.

8 Gregory, Vit. sua ll. 259-61 (White 28).



134

which was frustrated when Basil ‘forced me onto a bishop’s throne’.”® By implication, Gregory’s
model of the ‘citizen of every place’ was a man removed from concrete ties to a specific locale and
duties, with the bishop (conversely) a more locally grounded creature — who might be expected to
possess patriotic ties.”* The second oration’s indifference to the claims of motpic nonetheless stands

in stark contrast to Basil’s suggestion of his own patriotic credentials as a spiritual leader.

Intriguingly, Julian’s own meditations on the role of the priest are similarly disinterested in
natpic. That was not for want of emphasis elsewhere on the ancient character of traditional cult, the
duty to obey the ritual prescriptions of the ancestors, or the view that priests were vital for the health
of their cities.”? Nonetheless, Julian’s Letter to a Priest was consciously imperial in scope. Priests
were members of a hierarchy at whose head Julian stood as pontifex maximus, whose sacrifices, prayers
and charitable giving would guide the populace back to true religion and ensure divine favour.” Julian
went further in recommending a semi-standardised set of beliefs and practices. Priests were to honour
images, precincts and altars (296B), preach (299B), pray (and possibly ‘sacrifice’ though this may just
refer to the sacrifice of prayer or incense)’* at dawn and dusk (302A-B), read certain texts and avoid
others (300C-301D), memorise ‘the hymns in honour of the gods’ (301D), avoid society, magistrates,
and busy places in favour of remaining within the temple to practise philosophy when not performing
ritual (300D), wear humble clothing when not officiating (303B-C), avoid theatres, games with women
present and wild beast shows (304B-D), and perform charity to win converts (305B—C). High priests
were to inspect their subordinates to make sure these duties were performed as prescribed (298C).
Creating what some commentators have termed a ‘pagan church’ by reason of its organisation and
prescriptions of doctrinal and liturgical uniformity was, if not an anti-local move, one which certain
sought to impose a measure of uniformity across local contexts.” Priests were to be recruited from ‘the
best and most god-loving inhabitants of the cities, and then the most humane [to0g év taic TOAEGT
BeltioToug kai pdMota pev priobemtdrovg, Enerta pravBponotdrovc]’, implying an expectation that
men would serve in their local cities.”® Nonetheless, in Julian’s letter their role was to be nodes in a

wider imperial network, rather than servants of their particular cities for their own sake.”’

0 Gregory, Vit. sua Il. 421-4 (White 40). Compare his forceful assertion that, ‘| did not abandon the throne of
my beloved father’ but rather God wanted ‘me to reveal the Word and the Spirit to others, to rugged, foreign and
thorn-bearing lands’ (Gregory, Carm. 2.1.19 Il. 51, 57-8 (White 158)).

> Cf. McGuckin 2001, 100-1.

72 Hence the need to qualify Mitchell’s otherwise perceptive observation that Julian’s programme was relatively
indifferent to civic patriotism — Mitchell 1993, 91.

73 Julian, Ad Sacer. 298C.

4 Though note Sallustius’ affirmation that prayers without sacrifices are mere words (De Deis et Mundo 16
(Rochefort 1960, 21)).

" See discussion at ch. 5 n. 127.

76 Julian, Ad Sacer. 305A.

7 Compare the description of the ideal city in Julian, Contr. Cyn. 186D, which details how the priests expel all
impurity and evil conduct.
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In concentrating on the duties of the priest without reference to patriotic obligation, Julian like
Gregory offered a more universally applicable model of hieratic function, despite the roots of his
thought in a more locally focused theology. In this, Julian had more common with Gregory than either
did with Basil, for whom priesthood was a more patriotic and locally grounded office. It was the
priest’s ascetic, philosophical character that set him apart from the locality for both Julian and
Gregory. Even if both knew that priesthood was a local patriotic responsibility in practice, both
believed that the first task of the priest was engagement with a divinity and philosophy that was not
bound by the limits of place.”

Gregory’s own career provides evidence that civic patriotic language, and its expectations that
men respect their local ties, could be problematic for the ambitious philosopher. After all, he was
forced from the see of Constantinople in 381 on the basis of his having been bishop both of Sasima
and of Nazianzus, claims whose relevance he vigorously attempted to rebut in his autobiography.”
Yet even while bishop of Constantinople, Gregory frequently distanced himself from patriotic ties to
Nazianzus. Perhaps his most vigorous outburst came in his Oration Against the Arians and on
Himself, given while bishop of Constantinople.®® The Arians of Constantinople, Gregory claimed,
accused him of being a provincial nobody.®* ““Your city”, they say, “is small, and not a city at all, but
a dry, unpleasant, and sparsely populated country neighbourhood.””®? In response, Gregory rejected
the assumption of urban superiority behind the Constantinopolitans’ attacks, defying rather than
redefining civic patriotic terms.®® Proclaiming that “earthly fatherlands and these lineages are the
play-acting of temporal life’, Gregory mocked his interlocutors further, arguing that their esteem for
the earthly city and its amenities was to honour a mere “tent’ (cxnvi}).2* Indeed, it was one which one

that bordered on blasphemy.

I have dared something on these matters, | have found God to be an advocate of my rusticity

[®cdv ebpov tiig Eufic dypouciag cuviyopov]. I will pattern myself after Bethlehem, I will

"8 1t is possible also that both assumed a readership interested in general meditations on priesthood might also
regard patriotic considerations as secondary.

9 See Introduction n. 84.

80 Bernardi, in view of the oration’s addresses to the Arians of Constantinople, suggests that it therefore would
not have been delivered to Gregory’s Nicene congregation, but was rather circulated solely in manuscript form:
Bernardi 1968, 166. If Gregory’s enemies’ accusations were known to his congregation, however, it would
have made perfect sense for Gregory to refute them in his own church.

81 Bernardi 1968, 168-9; McLynn 2010a, 223. McGuckin 2001, 240 accuses the Constantinopolitans of ‘inbuilt
racist xenophobia’. Compare also Socr. 5.7 (Hansen 1995, 278). As Elm remarks, Gregory’s self-presentation
drew on a classical topos of a great man from a small town, used by Plutarch, Aristides and Galen — see EIm
2012b, 20-21 with bibliography. However, Gregory developed these tropes in a markedly more antagonistic
way than in the examples EIm provides.

82 Gregory, Or. 33.6 (Moreschini and Gallay 1985, 168).

8 Cf. his emphasis on his philosophical credentials at Gregory Or. 33.9 (Moreschini and Gallay 1985, 175),
36.3 (Moreschini and Gallay 1985, 246).

8 Gregory, Or. 33.12 (Moreschini and Gallay 1985, 182), cf. Or. 14.21 (PG 35.884C).
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dishonour myself with the manger, through which you dishonour God — how astonishing, if
you despise the herald [Christ] for this same reason?%

Honouring men on the basis of their city, Gregory suggested, was to endorse a principle inimical to
Christianity itself, given the choice of Bethlenem for the Incarnation, and the humble origins of many
other religious luminaries.®*® ‘Samuel’s Arimathea also deceived me, the little fatherland of a great
man, not dishonouring the prophet, for it became more honourable from him rather than him from it
[ wkpd Tod peydlov maTpic, OVK ATACAGH TOV TPOPNTNY, 0VOE Tap’ £avtiig udAiov, fi Tap’
gketvov yevopévn tyumtépa].”®” Samuel, critically, despite his humble origins ‘anointed kings and
priests, and judged those from famous cities [kpivewy To0¢ £k TV Aoumpdv TO V] — an
unmistakable warning to his Constantinopolitan critics.®® Inviting his audience to dismiss their
patriotic assumptions, according to which a city might be glorious through physical amenities or great
secular personages, Gregory rather affirmed the priority of true philosophy, after which honouring the
natpig came a distant second. Nonetheless, it is striking that Gregory found a way to turn traditional
civic patriotic rhetoric to his own advantage by presenting a pose of radical rejection. And while this
pose, as the Cynics show, was not exclusively Christian in late Antiquity, many elements of Christian

theology, morality and organisation made it particularly congenial.

Another, slightly earlier example of this layered engagement with patriotic rhetoric came in
Gregory’s engagement with Maximus the Cynic. Maximus, as outlined in Chapter Three, was a
Christian Cynic philosopher from Alexandria who had initially been ally Gregory’s ally at
Constantinople — before Maximus had then sought to gain the episcopal throne of the city for
himself.®® Before this controversy, however, Gregory had cemented their (temporary) alliance by

giving an oration on Maximus’s behalf which praising him as a true philosopher.*

8 Gregory, Or. 33.10 (Moreschini and Gallay 1985, 178).

8 Bethlehem was referred to in several places by Gregory as exemplifying God’s glory in choosing a small
insignificant place to serve as a key point in salvation history: see Or. 3.6 (Bernardi 1978, 248-50), 18.17 (PG
35.1005B), 38.17 (Moreschini and Gallay 1990, 142-4), Anth. Pal. 8.21 (Beckby 458). See further, Cerroni
2020.

87 Gregory, Or. 33.10 (Moreschini and Gallay 1985, 176). It is perhaps not coincidental that Gregory likened
himself to Samuel in his poetry: Gregory Carm. 2.1.1 Il. 424-38 (PG 37.1061A-62A), Vit. sua Il. 68-80 (White
14-16). The Byzantine hagiographer Gregory the Presbyter in his Life of Gregory Nazianzus says much the
same of Gregory Nazianzus’ ennobling of his home town by his birth there: Efthymiadis 2006, 246.

8 Gregory, Or. 33.10 (Moreschini and Gallay 1985, 176).

8 See ch. 3n. 11.

% As Daunton-Fear points out, it is interesting that Gregory did not choose to revise this oration with the
addition of sarcastic comments despite his subsequent conflict with the Alexandrian, suggesting that its current
text (and those of his other extant orations) may actually resemble what was delivered — Daunton-Fear 2017.
Gregory also expresses more reservations about Cynicism’s pagan heritage in this oration than elsewhere — see
Snee 1981, 17-18.
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Gregory opened by describing the philosophical vocation in general: in particular, true
philosophy was ‘through words to serve zealously the Word [316 Adyov mpdg Adyov omevdovrec]”.™
Nonetheless, Gregory needed to justify the intrusion of Maximus and his Egyptian allies into
Constantinople’s internal ecclesiastical politics.”? For this purpose, Gregory invoked the paradigm of
the ‘citizen of the world’. Maximus was ‘a citizen, by wisdom, of the entire world (for the Cynic does
not hold himself enclosed by petty borders) [roritng 8¢, copia pev, tig oikovuévng andong (00SE yap
avéyetor pikpoic 6poig Kovikn meprypdpesdoar)]’. Going on, Gregory detailed his Alexandrian
pedigree: ‘but by body, [a citizen] of the city of Alexandria, which is numbered with you
[Constantinople] or just after you [oduartt 8¢, tfig AheEavdpémv TOAEMS, THG GVV VUV, Tj ued' dudg
g00gmg apOpovpévnc]’.®® Several elements recall Gregory’s other statements on philosophical
heavenly citizenship — refusing the claims of a watpic ‘bound... by petty borders’ (pukpoig 6poig...
neplypdpecBor) and making universal citizenship dependant on ‘wisdom’ (copia) explicitly opposed
to the ‘body’ (cdua). But Gregory nonetheless did praise Alexandria as ‘numbered with you or just
after you’ (tfjg oUv OUiv, | pned' Hubc e00we apBpovuévg), even after suggesting that such praise
didn’t matter to a Cynic. Elevating Alexandria meant implicitly rebutting any notion that Maximus’

movement was due to ambition: he could have satisfied that in the noble city of his origin.

Yet Gregory also subverted these familiar ideas. Later in the same oration, Gregory praised
Maximus for having left the confines of his matpic to teach others in need. Inverting the civic patriotic
trope (employed by Julian of Heraclius) that wandering indicated insatiable ambition and personal
instability, Gregory suggested that it rather showed Maximus’ exceptional generosity and willingness to
suffer for his faith.** <You are exiled from your fatherland [tfic matpidoc vrepopiln] ... so that others
might learn piety through you [ivo koi Alot ToudevO@dot die cod v evoéPewav]’.® In a classically
Skinnerian fashion, Gregory employed a number of different rationales in order to advance his case — a
civic patriotic argument about the prestige of Maximus’ home city of Alexandria, a more anti-localist
Cynic and Christian criticism of the limited nature of the earthly matpig, and a more radical subversion
of traditional tropes about wandering as indicative of personal instability. That these arguments were
not necessarily consistent did not matter — rather, they provided Gregory with a variety of ways of

appealing to the potentially varied preferences and outlooks of his audience. Indeed, Gregory would go

91 Gregory Or. 25.1 (Mossay and Lafontaine 1981, 156).

92 This was the probable reason for preaching homilies in praise of Athanasius (Or. 21), on the arrival of the
Egyptians into the city in 380 (Or. 34, which used a similar rubric of praising the subjects’ matpig in order to
glorify them and justify their leaving of it), and his subsequent bitterness against them in his autobiography (Vit.
sua Il. 575-8 (White 52-4), 887-97 (76-8)). McGuckin 2001, 312.

9 Gregory, Or. 25.3 (Mossay and Lafontaine 1981, 162).

% See Snee 1981, 15

% Gregory, Or. 25.14 (Mossay and Lafontaine 1981, 188), cf. Vit. sua Il. 976-8 (White 82). Contrast Gregory’s
encomium of Athanasius, which attacked Bishop George the Cappadocian as man who ‘exchanged one country
and city for another like a fugitive, intent on evil for the entire Church in common he seized Alexandria like an
Egyptian plague’: Or. 21.16 (Mossay and Lafontaine 1980, 142).
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on to use precisely these negative tropes about wandering to attack Maximus in his autobiography.
Civic patriotism was thus only one of a selection of political languages on offer, albeit a significant one.

As for Julian, so too for Gregory, the Cynic was an ambiguously patriotic figure. By the
nature of their renunciation of the world, pursuit of higher truth and peripatetic habits, Cynics could
be awkward to describe in civic patriotic terms. In this respect, they posed a similar problem to
priests. Though both might offer benefits through guidance, prayer and sacrifice for their matpidec,
their philosophical credentials required them to view civic patriotic ties as a worldly distraction. This
common ambiguity underscores the fundamental similarities in how Gregory and Julian conceived of
the philosopher’s role, whether that philosopher was a private Cynic or a consecrated priest.
Reconciling the patriotic expectations that priests would serve their locality with the contrasting
expectation that they view these ties as ephemeral was a common problem, and required negotiating
between and even trying to fuse two political languages. Both Julian and Gregory therefore

alternately used civic patriotic and philosophical ascetic languages.

Perhaps surprisingly, Gregory and Julian’s writings on philosophy and priesthood embody
tensions between local and universal far more explicitly than do Basil’s — who was often content to
view the priest as a local leader. This chimes with his greater willingness to make martyrs into local
spiritual patrons. Had Basil not become bishop in Cappadocia or Pontus, it possible he would have
faced the same criticisms as had Gregory — and thus been moved to expound a more universalist, anti-
local model of priesthood. Even in cases like Amphilochius’, however, we have seen that he adapted
civic patriotic language for extra-natpic priestly service. This consideration suggests that, although
there were stronger theological pressures within Christianity against the use of civic patriotic language
than in Julian’s Neoplatonic pagan religion, they did not produce uniform outcomes. Christians and
pagans alike felt the need to balance ascetic philosophical and civic patriotic languages when

describing the roles of philosophers and priests, or could prefer one over the other entirely.

Justifying Traditional Patriotism in Religious Terms

Yet Basil, Julian and Gregory did not merely encourage religious officials to see their vocation in
civic terms. Secular officials, both local and imperial, were also urged to view their civic patriotism
as fulfilling their spiritual obligations. Julian, for instance, portrayed the monarch in his second
panegyric on Constantius Il as a divinely guided leader nonetheless deeply invested in the protection
of his matpic. When discussing the ideal ruler in his second oration praising Constantius, Julian made

clear the bond between leadership, religion, localism and family. The king ‘looks upon the fatherland

% Gregory, Vit. sua Il. 773-7 (White 68-70), 8078 (70-72), 9991000 (84).
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as the common hearth and mother of all [dmolopPéver yop dmdviov eivor Ty Tatpida Koy éotioy
kol untépal, older and more reverend than his parents and more precious than brothers or guest-
friends or comrades’.®” Proclaiming the pre-eminence of the matpic over other ties by virtue of its age
and emotional bond, Julian detailed how obligation to it took on a sacral character. Indeed, the ruler
‘regards it as a greater impiety [ueilov dcépnua] to defraud or do violence to her laws than
sacrilegious robbery of money that belongs to the gods’.® Though the matpic here was the Roman
Empire, the conclusions were easily applicable to a local level. Indeed, the application of Homeric
language and ideas throughout the oration gave imperial power itself a civic patriotic cast.”® One
might fairly ask how far references to the gods were explicitly pagan as opposed to merely
conventional. Although the oration was addressed to Constantius, which might suggest a more
consensual reading, scholars are divided over whether it was actually given.’® Its thoroughly
Homeric set of references and (probable) late date, moreover, suggest that Julian intended something
more than a vague, consensual view that piety was necessary for a ruler. Instead, they suggest a more

consciously pagan vision.

A more explicitly pagan version of this model of the royal patriot came in Julian’s Hymn to
King Helios. ‘And further may [Helios] preserve for the whole city the eternity allowed to it, acting as a
chorus leader in good faith [kai £t1 ko) pev T TOAeL TV évdeyouévny dididtnta pet’ edvoiag
yopny®v euidrtot].”*? Julian’s reference to ‘leading the chorus’ recalls the Platonic view (shared by
Christians) of the heavens as a harmonious system of spheres that moved in accordance with the first
principle, thus directly invoking Helios both as center of the cosmos and as preserver of Rome, the
eternal, divinely-appointed center of empire.%? Julian prayed to Helios to help him ‘live and serve as a
citizen in the state with my life [éumoAttevécbon t@ P1d], so long as it is pleasing to himself and well for
me and beneficial for the affairs of the Romans [1oi¢ kowoi¢ Popoiov copeépov mpdypactv].’**® Such
a model of religious rule was civic patriotic at its core, and applied equally whether one’s matpig was
Rome or one’s local city. Similarly, in his Letter to the Athenians, Julian invoked the gods as
witnesses to his promises to aid the city, asking them to inspire him with devotion for Athens.*® In

both the cases of Athens and Rome, Julian presented himself as attached by patriotic sentiment to the

9 Julian, In Const. I 89A. Some manuscripts give ‘parents and loved ones.’

% Julian, In Const. 11 89A. Drake highlights the oration's model of a pious pagan monarch, though warns that
without the benefit of hindsight it would not have been obviously pagan to Julian's contemporaries: Drake 2012,
42.

% See ch. 2 p. 58-9.

100 Given the mention of ‘sacrilegious robbery’ and impiety against the laws, however, there may be an ironic
comment on the Constantinians’ spoliation of temple treasures here. For the view that the oration was an
allusive attack on Constantius, see Curta 1995; while Drake 2012, agrees that it was critical (and even parodic),
he suggests that it might never have been published.

101 julian, In Sol. 157A-B.

192 For a summary, see Heyning 2017, 38-71.

103 julian, In Sol. 157B.

104 Julian, Ep. ad Ath. 287D.
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cities’ wellbeing, and blended that sentiment with his religious duties. As emperor, Julian sought to
fashion a model of leadership which founded patriotic obligation ‘to serve as a citizen

[EumolrevesBon]’ on religious sentiment — a model which he expected his subordinates to emulate.

The appeal of this model of pious patriotic leadership is attested by Gregory’s own adoption
of'it. As I argued in Chapter Three, it suited Gregory in some places to stress his family’s
philosophical credentials by refusing the ‘law of encomium’ that dictated that one should praise an
individual’s matpic, which in his sister Gorgonia’s case widened into a broader attack on the very
notion of earthly fatherland itself.'®> With his brother Caesarius, however, Gregory more
straightforwardly embraced civic patriotic language, but attempted to redefine it so as to merge the
political languages of ascetic philosophy and civic patriotism.’® Complementing the portrayal in his
epigrams,’®” Gregory’s encomium further celebrated Caesrius as a local patriot, who recognised ‘the
need of his fatherland’ [t} motpiol TO ypéoc]’, accepting the call of family and wotpig despite the

acclaim he received at court.1®®

Here, Gregory was walking an intellectual tightrope. On the one hand, Gregory was aware that
men had criticised the fact that Caesarius had pursued a career at Constantinople and the imperial court
at all, particularly during the reign of an apostate, as he related to his brother in a letter written under
Julian.’®® “Now [they say] the son of a bishop serves in the army, now he reaches for external power
and glory [t 8£m0bev duvvaoteiog kai 60ENG], now he is overcome by money, when conflagration
consumes public affairs and men take flight for their souls.’**® Caesarius, these critics alleged, had
forgotten that Heavenly glory was the only sort worth having — as opposed to the ‘outward’ (§€m0ev)
rewards of wealth and status. Yet one suspects that Gregory knew that there were voices within
Cappadocia who would expect a more conventionally patriotic presentation of Caesarius’ career,

which would in turn reflect positively on his family.

Gregory thus attempted to combine both positions, suggesting that Caesarius was a model of
secular Christian leadership. During his studies in Alexandria, Gregory proclaimed, Caesarius had
been an ideal student and Cappadocian. “Who more than he fled the crowd and the society of the
wicked? Who indeed more than he joined himself instead to the company of the blessed, and to others

of his country who were the best-reputed and most distinguished [GAAo1g te Kol TdOV €k THG TOTPidOG

105 On encomium, see ch. 3 n. 51; Gorgonia ch. 3 pp. 71-3. Cf. Gregory, Or. 8.3 (Calvet-Sebasti 1995, 250),
Basil Hom. in Gord. 2 (PG 31.492C).

196 Gregory however did not praise Caesarius’ matpig, consistent with his other disavowals.

107 See above, ch. 1 pp. 40-1. On the oration, see Van Dam 2003b, 62-3.

198 Gregory, Or. 7.9 (Calvet-Sebasti 1995, 200).

109 For the controversy this caused at Nazianzus, see Bernardi 1978, 30; McGuckin 2001, 115-16; EIm 2012b,
152. Caesarius seems to have made at least three trips between court and country, leaving the court for
Nazianzus before rejoining it under both Constantius and Julian.

110 Gregory, Ep. 7.3 (Gallay 1.9).
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T0ic evdoKIHMTATO Kal yvoppotdroc]?’ Going to Constantinople after completing his education,
Caesarius had amply proved his worth, but had nonetheless returned to Cappadocia in answer to his
mother’s prayers, despite being offered a seat in the Senate.**? This, Gregory suggested, also proved
his patriotic concern: ‘he was journeying to his own city, that he might share with others the goods of
his education’.**® Leaving one’s matpic for the purposes of study was wholly compatible with
patriotic duty — provided of course that one returned.”* ‘Even when Caesarius resumed his career at
court, Gregory claimed, this was with patriotic motives in mind: ‘desiring glory and to represent the
city [86&ng émbupio kai Tob TpootoTelv TiHG TOAEwC], as he persuaded me’.*** The claim that
Caesarius went ‘to represent the city [tpoctately tf|g mOAems]” was an ideological figleaf for
Caesarius’ pursuit of an imperial career, but it complemented Gregory’s portrayal of other prominent
Cappadocians like Sophronius as imperial civic patriots.'*® Caesarius’ ambition was thus anything but
improper. Not only was it spurred by his love for his city, but it was mitigated by his love of
philosophy, ‘for to such a one philosophy was the greatest thing [ptloco@eiv uev yap 66w
uéyiotov]’.t*’ Philosophy, as Gregory later elaborated in his oration to Maximus, was identical with
truth, and thus with Christianity.*'® Neither, Gregory related, had Caesarius compromised his faith

119 In

under Julian, instead preferring to return when the emperor’s policies became more intolerant.
summary, therefore, Caesarius combined piety, learning, imperial glory and patriotism, in a manner
perfectly befitting a civic patriot, a bishop’s son and a successful member of the new aristocracy of
service. It was a tour de force in blending the political languages of civic patriotism, imperial service
and philosophical asceticism — albeit at the level of brilliantly realised rhetoric, rather than by

completing integrating these conflicting ideas.

111 Gregory, Or. 7.6 (Calvet-Sebasti 1995, 192).

112 Gregory, Or. 7.8 (Calvet-Sebasti 1995, 198).

113 Gregory, Or. 7.8 (Calvet-Sebasti 1995, 196). Compare Basil, Ep. 8.1 (Courtonne 1.23), assigned by Forlin
Patrucco and other commentators to Evagrius Ponticus based on internal and manuscript evidence (Forlin
Patrucco 1983, 296-7), but which opens by defending the writer’s absence from his matpic on the basis of the
theological education he is acquiring which can subsequently be used to assist the spiritual life of his homeland.
Evagrius was himself a pupil of Gregory Nazianzus.

114 Cf Gregory’s account of his own education in Athens. For the paradigm as applied to Christian elites, see
Rubenson 2000, who notes that it was sometimes controversial.

115 Gregory, Or. 7.9 (Calvet-Sebasti 1995, 200). An alternative reading supported by two of the manuscripts is
npootateve (‘to have authority over’ or ‘to guard”) instead of npoctateiv but the latter fits the context and the
existing manuscript evidence better — Calvet-Sebasti 1995, 201 n. 4. One may compare Basil’s Ep. 26.1 to
Caesarius, which similarly complimented Caesarius as a benefactor (Courtonne 1.63).

116 See ch. 1 pp. 38-41.

117 Gregory, Or. 7.9 (Calvet-Sebasti 1995, 202).

118 Gregory, Or. 25.1 (Mossay and Lafontaine 1981, 156). Compare ch. 4 p. 100.

119 As detailed above, Caesarius stayed at court rather too long for the taste of some of Nazianzus’ Christians.
EIm suggests that Caesarius remained there perhaps through to late spring 363: EIm 2012, 337 n. 5. See
McGuckin’s view that Caesarius is one of the courtiers mentioned at Or. 4.85 (McGuckin 2001, 116), and the
wider suggestion that it was Caesarius from whom Gregory acquired much of the information that went into the
composition of his invectives (EIm 2012, 273).
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Basil shared this view of the importance of piety for a prospective ruler, and evinced similar
enthusiasm for the defining civic patriotic language of service to the moAig with reference to religious
obligations derived from Scripture. Indeed, Basil’s integration of the language of civic patriotism
with that of philosophical asceticism was rather more theorised than Gregory’s. This was amply
demonstrated in his appeal to Sophronius on behalf of an ex-governor of Cappadocia, Elias. Praising
Elias’ character, he remarked on how ‘we are all (the entire people) dejected [movonuel mhvteg
oxvBpwmalopev] at having been deprived of a governor who alone is able to raise again our city [tnv
TOAMY NV dvopddcan], which had lately been brought to its knees.”*?° Invoking the familiar trope of
the city ‘on its knees’ (eig yovv kMOeicav), Basil gave a veritable shopping list of the governor’s
virtuous actions - and ‘greatest of all, he was restoring the affairs of the Christians to their former
honour’.*** Favour to Christianity was complementary with ensuring peace, law and order and social
peace, and thus dovetailed with the governor’s other duties. It was conceived specifically in terms of
Cappadocia’s patriotic interest.”> Urging Sophronius that, ‘you should feel grateful to him as the
benefactor of the land that bore you [edepyém tiic éveykovonc]’,*?® Basil asked him to view his petition
as that of ‘your whole country through our one voice [rdcav oiov v TaTpida S0 pidg Thg
Auetépogc eaviic]’, and to recommend Elias to the emperor in consequence.’* Again emphasising the
unity with which his countrymen acted, Basil also positioned himself as their single representative,
advancing his own authority. Elsewhere, Basil praised the Christian concern of other magistrates such
as the local elite of Nicopolis,** and complimented the Beroeans on ‘the concord of the whole people
[ToD drjuov Toavtog Ty cvpeoviav], and the greatness of the customs of those who rule the city and
administer its government, as well as their sincere piety toward God’, which was a credit to the church

there. 12

Basil went further than merely redefining service to the matpig as pious behaviour by
magistrates, or in suggesting that civic patriotic language’s emphasis on concord meant an abhorrence
of heresy. Rather, Basil at times grounded his use of civic patriotism in explicit theological reflection.
In a letter to a tax assessor, Basil referred to his powers of patronage, asking him to help ‘since God

has called you to an office which affords opportunities of displaying kindness [ékdAecé o€ 0 Og0g €ig

120 Basil, Ep. 96 (Courtonne 1.209).

121 Basil, Ep. 96 (Courtonne 1.209). This may be a reference to the restoration of privileges lost under Julian.

122 Compare Basil’s disingenuous remarks to the governor Demosthenes (PLRE 1.249 (Demosthenes 2)), whom
Basil elsewhere dubbed a ‘fat sea-monster” (Ep. 231 (Courtonne 3.37)), proclaiming his gladness that a
Christian and a moral man had been entrusted with the administration of the matpic: Basil, Ep. 225 (Courtonne
3.21).

123 Basil, Ep. 96 (Courtonne 1.209).

124 Basil, Ep. 96 (Courtonne 1.209).

125 Basil, Ep. 228 (Courtonne 3.32); compare Ep. 230 (Courtonne 3.35-6) to the same, emphasising that though
the bishops administer the Church, they require lay support to be effective.

126 Basil, Ep. 220 (Courtonne 3.3), compare Ep. 183 (Courtonne 2.117-18) to the magistrates of Samosata, more
critically Ep. 210.3 (Courtonne 2.191-2) to ‘the most learned’ in Pontic Neocaesarea.
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wpdyua puhavipomriog énideiy &xov], one through which it is possible to set upright again our
fatherland now completely levelled with the earth [S10pOmOTvar fudv v matpida Tavtehds
édapiofsicav].’*?’ Invoking both the need to raise ‘our fatherland” (Wuév v matpide)) and claiming his
correspondent had received his office as a result of God’s favour, Basil made clear that the Christian’s
duty was to his matpic. Yet this appeal was indistinguishable in its objective from Basil’s other secular
patriotic invocations — the object of Basil’s petition was another member of the elite, whose property he
requested the censitor to oversee as if it were Basil’s own. The contrast with the rejection of matpic as a

distraction from God in his homilies and ascetic works is striking.

Yet it was in his letter to Sophronius where Basil fully fleshed out a Christian rationale for civic

patriotic language. Basil appealed for his favour when asking for support for a slandered friend:

And still more I have received from my God the commandment of love [kai £t Tapd 0D Ogod
pov AaPelv v vtolv ti|g dydmng] in which I am your debtor, not only in accordance with
human nature in general, but also because | recognise you in particular as a benefactor both of
myself and of my country [0V puévov katd TV Kowny Tdv avipomwv ebcty, AL dtt Kol idimg

evEPYETV 68 Yvopilo £nontod T Kol T Tatpidoc].t?

Basil invoked ‘the commandment of love’ (tnv évtoAny tii¢ dydmng) familiar from the Old and New
Testaments in the form ‘love your neighbour as yourself’,*? explicitly contrasting ‘general’ (kxowév) and
‘particular’ (idiwc) obligations. Yet while Luke’s Gospel had glossed ‘neighbour’ (mAnciov) as anyone
in need through the parable of the Good Samaritan (a universalism reflected in Jesus’ other
pronouncements) Basil here used the Scriptural ‘commandment of love’ to justify a more restricted,
reciprocal obligation to friends and countrymen.® Basil’s hailing of Sophronius with the classic
patriotic title “benefactor’ (evepyétng) cemented the union of localist ideology and Christian obligation.
In all, this marriage of matpig and dydsm offered to Sophronius a way of behaving both as a patriotic
worthy and a Christian aristocrat, and which justified essentially secular favours to elites and
intervention for one’s city in explicitly Christian terms.™*! Basil employed this logic of reciprocity in

other comments on friendship. Writing to the philosopher Maximus, he somewhat playfully praised

127 Basil, Ep. 83 (Courtonne 1.186), compare Ep. 65 (156), 75 (177), 76 (179) (cf. ch. 1 pp. 28-9).

128 Basil, Ep. 272.3 (Courtonne 3.146).

129 For examples of relevant biblical injunctions to loving one’s neighbour, see Leviticus 19:18, Mark 12:29-31,
Matthew 22:37-40, Matthew 19:18-19, Luke 10:25-37. See also ch. 4 pp. 88-92.

130 For the importance of disinterested love (compared with natural affection) in the sayings of Jesus, see
Montefiore 1962, 158-60; for the argument that this interpretation of Leviticus 19:18 was common by Jesus’
time, see H. Kelly 2017. The universalist character of this commandment is essential to Brown’s view (and
those of earlier scholars) that Christianity dissolved the traditional ties of civic religion — see Introduction pp.
10-11, ch. 5 pp. 115-16.

131 Compare the comment in Reg. Brev. 163: ‘if a brother is a benefactor we owe him on grounds of humanity
the love which even the gentiles cherish’ citing Luke 4:32 (PG 31.1189A).
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Maximus for displaying ‘love towards both God and neighbour [t1jv t€ Tpog TOV OOV drydmmy Kol

npoC ToV mAnciov]’, for “we hold as a sign of [love of neighbour] your tenderness for me’.**? Whilst not
endorsing civic patriotism specifically here, Basil clearly used the same principle of reciprocity, deriving
¢@Wia from dydmn. Indeed, rather than adapting patriotic political language in the service of theological
language in the manner we saw in Chapters Three and Four, Basil rather reinterpreted the universalising
language of Christian Scripture in support of traditional civic patriotism.

This play between universal and particular claims was perhaps most elegantly expressed in a
pair of short letters from Basil’s correspondence whose literary character is readily apparent. Both
probably date from the 370s like many of his intercessory letters, and both were epistolary intercessions
on behalf of their bearer (the names of the bearers and the addressee are unknown). Basil’s first letter
brimmed with civic language, leaving little doubt that patronage of one’s countrymen was a thoroughly

moral act:

Those who come from our fatherland are commended to you by the very claim of the fatherland
[Tov¢ £k Tiic TaTpidog UMY dPkopévovg cuvieTnoi 6ot adtod Tii¢ TaTpidog dikaiov], even
though you, through the goodness of your character, bring under your fostering care all those
who in any way need any succour. Therefore. .. receive [the bearer] as a fellow-countryman, as
one who is in need of protection, and as one who is commended to you by us [6£&at, kai mg

TOTPLOTNY Kol DG SEOUEVOV BVTIMWEDS Koi OC Tap” MUV cuvieThpevoy cot]. 2

Basil deployed a range of recommendations — personal affection, individual need and patriotic feeling
— as mutually reinforcing moral claims. The matpig required its children to aid each other, while good
citizens freely give such aid out of love for their country. Implicit, too, was the suggestion that one
would not recommend someone for the sake of one’s fatherland if they were nonetheless unworthy of
the favour. Concluding, Basil reminded his reader that God requited good deeds in order to further

encourage his correspondent’s generosity.

This letter is most interesting when read with that which follows.*** This second letter begins:
‘on the heels of your departure came this son, who gives this letter to you, who came to us in need (as

a man living in a strange land) of all consolation due to strangers from Christians [ypeiov &wv, g

132 Basil, Ep. 9.1 (Courtonne 1.37); cf. Ep. 209 (2.189). On friendship in the Cappadocians, see further White
2002, 61-84. For the possible identity of this Maximus ch. 3 n. 73.

133 Basil, Ep. 318 (Courtonne 3.191).

134 The order is almost certainly original as the latter letter seems to refer to the former in its title and body,
besides the complementary themes. The pair is extant in only three of the six codices studied by Courtonne for
the preparation of his 1957-1964 edition, but is attested by witnesses from more than one manuscript family
(Courtonne 3.191-2); the letters do not appear apart from one another.
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avnp &v aArodomt] S1aywv, TOCTG TR Tapd TAV XPLoTIV@Y OQPEIMOUEVOLS TOTG EEvolg
moapopvbioc].”** Echoing Classical ideas of hospitality but grounding his appeal in Christian duty,
Basil’s second letter neatly complemented the first. Although aid to one’s countrymen was expected
by God and nature, so too was generosity to guests, whose position as strangers also merited
compassion.’* Although Basil’s letters were collected and published somewhat haphazardly after his
death, the placing of this pair suggests his compilers were aware of the literary potential of this
apposition. Progymnasata exercises were important elements in late-antique rhetorical training,
which often involved taking an unpromising or difficult topic and acted essentially as devil’s
advocate.’*” Such exercises could, moreover, take the form of successive pro and contra arguments
for contrasting positions.™*® Basil’s pair of epistles thus neatly showcased the bishop’s virtuosity, able
at a moment to argue both sides of a case in classic rhetorical style, and indeed to harmonise them as

complementary.

Secular elites, then, could be effectively portrayed as religious patriots by those who wished
them to view their identity and obligation in religious terms. As noted in Chapter One, mentions of
the divine origins of one’s patriotic duty could be fairly cursory.**® For the less religiously
committed, they might have seemed another minor element adduced in support of patriotic duty. Yet
the more elaborate invocations discussed here suggest that we should nonetheless view those earlier
examples as potentially ambiguous. Depending on the recipient’s relationship with the sender, these
seemingly cursory references to God’s commands could have hinted at much more thoroughgoing
theology of civic patriotism than is otherwise apparent. Certainly for some members of the elite, like
Gregory’s brother Caesarius and (I suggest) the Cappadocian magistrate Sophronius, the redefinition
of Christian theology to support the language of patriotic duty would have been an eminently
welcome way of accommodating their secular and religious responsibilities. Irrespective of how
religious such men were, it suited them and the bishops who praised and petitioned them to fashion
them into Christian patriots, and thus to bridge a potential gulf between the languages of Christian
philosophical devotion and service to the locality. Likewise for Julian, though elite pagans were less
vulnerable to charges of irreligion when they performed their civic duties, it was still important for
him to emphasise the pagan character of these duties and to ensconce pagan identity at the core of

civic patriotism.

135 Basil, Ep. 319 (Courtonne 3.192).

136 Gauthier 1973.

137 For the influence of Libanius' progymnasmata on Basil and Gregory, see Webb 2010, 133, 149-52.

138 Webb 2010, 136, 145-9, who discusses Lib. Progymnasmata 5 and 6 as examples of this technique (for
Libanius’ progymnasmata, see Foerster 1915, 121-54). Pro and contra arguments also discussed in C. Gibson,
2014, 133. For pro and contra exercises in philosophy, see Runia 1981, 11618 with examples.

139 See ch. 1 pp. 28-9.
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This final chapter has suggested that religious reformers applied civic language in quite different ways
to different sections of the elite. Priests and philosophers, like the reformers themselves, often needed
to prove their patriotic credentials to other members of the elite, who doubted their sincerity or utility.
Basil, Julian and Gregory could reach for civic ideas to justify their own conduct, or to denigrate their
opponents — in particular, for Julian and Gregory, the Cynics. Yet there was ambiguity here too. Part
of philosophical and priestly authority came from their detachment from the ordinary affairs of moAg
and motpic. As such, it was difficult for religious reformers like Julian and Gregory to embrace civic
patriotic political language wholeheartedly when it came to the duty of the priest, with both men in
their generalised reflections on priesthood offering accounts of priestly activity with little explicit
appeal to the motpic. Interestingly, Basil was the least concerned by this ambiguity. Despite his
strident rejections of patriotic affection in his ascetic writings, his descriptions of priestly activity
(including his own) framed the priest as a local servant. This common ground between the
Neoplatonic pagan emperor Julian and the Christian bishop and theologian Gregory suggests that the
more important variable in deciding the application of patriotic language was the two men’s position
on the trans-imperial stage: unlike Basil, whose episcopal activity was more locally-grounded, and
who never produced a systematic treatise on priesthood itself. Although the world-denying rhetoric of
Christianity examined in Chapter Three did present more of a challenge to Christians than the pagan
tradition did to Julian, common philosophical and ascetic tendencies seem to have produced a
strikingly similar balance between the language of universal and ascetic philosophy on the one hand,
and that of local patriotic duty on the other. The terms of civic language could be adopted and
adapted by reformers, but within limits. Reconciling them with the universalist expectations of

philosophy remained a challenging task.

Yet if civic language was redefined to describe the roles of priests and philosophers, the
assumptions of theology were also redefined to serve the purposes of civic patriotism. Both in the
theoretical meditation offered by Julian and the praises offered by Basil and Gregory, theological
concepts were invoked to support the secular civic patriotism of the elite. Much of this thesis has
discussed how patriotism was challenged or adapted in the interests of religious languages and
rationales: but here is clear evidence of the reverse process. Redefining religious language to praise
the secular patriotism of elite men was perhaps a compromise on the part of religious reformers. Such
men would perhaps have preferred elites to have changed their conduct rather than having to adapt
religious language in their interests. Yet one need not necessarily assume that this glorification of
more secular roles in religious terms was unwilling or insincere. And even if an insincere
accommodation, it was not without benefit. As religiously motivated reformers, it was surely

beneficial for Basil, Julian and Gregory to encourage elites to view their roles in religious terms
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whenever possible. In doing so, they could gradually shift the tone of the public sphere from a
religiously neutral or inter-confessional space toward a more explicitly pagan or Christian one. Once
that was achieved, yet further reform could become viable.

If this was the objective, however, both sets of reformers would ultimately be disappointed.
Julian, most obviously, died prematurely, bringing an abortive end to his effort to make civic patriotic
elite service coterminous with paganism. And while Christianity did become the public religion of
the Roman Empire, local civic belonging continued to matter to Roman elites independently of
religious identity.**® The Constantinopolitan careers of men like John Lydus depended on their
regional connections with powerful officials there, just as had the petitions of Basil, Gregory and a
myriad others.** Such men continued to employ the rhetoric of matpic in their letters in deeply
traditional terms — thus the rhetor Procopius of Gaza (465—528), who reflected on how ‘one’s
fatherland is greatly desired among men [péya t0ig avOpamoig eig mobov éotiv 1| motpic], as Odysseus’
disregarding Circe that he might see Ithaca testifies.”**> The early fifth century bishop Firmus of
Caesarea praised the Classical Athenian statesman Aristides ‘the Just” of Athens for ‘zeal towards his
notpic’ and urged his correspondent to do likewise for the Church.*® Though both men were
prominent members of the Christian elite, both employed civic patriotic tropes of serving, glorifying
and loving the matpig derived from Classical examples. Adapting the language of ascetic philosophy
in the service of civic patriotism may thus have strengthened that language’s more secular elements,
in exchange for helping bring Christianity to prominence in the public sphere. Although religious
reformers aimed to redefine elites’ attachment to civic patriotism in religious terms, therefore, its

continuing strength suggests that such efforts were only partially successful.

140 And post-Roman: see now Jiménez 2020; Welton 2020. On the broader topic of the maintenance of the
Classical aesthetic in urban building, see Jacobs 2014b, 6524, 75-8 who dates the acceleration of urban change
to the latter half of the sixth century and views it largely as a result of external factors.

141 See discussion at ch. 1 n. 31, and examples in C. Kelly 2004, 44-5, 48-9, 173.

142 procopius of Gaza, Ep. 113 (Garzya and Loenertz 1963, 59). PLRE 2.921 (Procopius 8).

143 Firmus of Caesarea, Ep. 13 (Calvet-Sebasti and Gatier 1989, 100).



Conclusion

Though this thesis has concentrated on three of the most important thinkers and writers of the mid/late
fourth century, there were many others who shared their civic patriotic concerns. One such was the
famous Antiochene rhetor Libanius. While born a generation earlier than Basil, Julian and Gregory,
Libanius was in varying levels of contact with all three — Julian famously attending his lectures in
secret while studying in Nicomedia.' Libanius is often classified as the archetypal fish out of water in
late Antiquity. The Antiochene sophist, in this view, was a stranded Antonine creature, the flotsam of
a more civilised time beached on the Dominate’s strange shores.? Yet Libanius was very much a man
of his age.®* Despite self-consciously opening his autobiography by listing the advantages of Antioch,
proclaiming how he was ‘fortunate to be a citizen of a great and famous city [m6Aewg moAitnv eivar
ueyaang te kai dvopoaotiic]’, Libanius was nonetheless an accomplished example of the new fourth
century elite.* Taking advantage of the mobility afforded by his talents and education, he spent most
of his early career outside Antioch, teaching at Athens, Nicomedia and Constantinople. At the last he
even enjoyed an imperial salary, benefiting like many of his peers from the Roman state’s expansion.
When he returned to Antioch, Libanius’ local influence depended on his trans-imperial network of
friends and his willingness to employ it in the interests of his clients.> Some of these links were with
cities themselves as well as with individual contacts. Thus Libanius’s monody on Nicomedia, of
which he wrote that, ‘I mourn that city which I saw most gladly, left unwillingly, and yearned for’,°

while interceding for and with its citizens on a number of occasions.’

A flexible attitude on religious matters enabled Libanius to maintain this range of contacts.
Libanius counted Christians, Neoplatonic pagans, Jews and the religiously indifferent among his
addressees, though he himself remained committed to traditional cults.® This adaptability was

particularly marked during the reign of his former pupil Julian. On the one hand, Libanius celebrated

! For Basil’s (fake) correspondence with the sophist and its purpose, see Van Hoof 2016.

2 Norman 2000 3—7, Liebeschuetz 1972, 10-13; Zuiderhoek 2009, 159. Other accounts tend to temper this
characterisation, but it is notable that Libanius’ professions of love for Antioch and use of civic language still
tend to be seen as a result of emotional affection and not necessarily as a conscious rhetorical choice, or are
viewed as part of his animus against imperial government — for example, Cribiore 2007, 24-30; Bradbury 2014,
226-32; Malosse 2014, 103.

% For this view of Libanius and his broader generational context, see Watts 2015, 76-9 in particular.

4 Lib., Autobiographia 2 (trans. Norman 1992, 52-4).

® For the trans-imperial (mainly eastern) character of this network and Libanius’ world more generally, see
Cribiore 2007, esp. 83-110.

6 Lib., Ep. 33 (Foerster 1.29-30); compare Ep. 1187 (2.272-3), Autobiographia 51-5 (trans. Norman 1992,
112-16), 75-8 (138-42).

" Examples in Lib., Ep. 35 (Foerster 1.31-3), 37 (1.34-6), 330 (1.309-10), 374 (1.361-3), 458 (1.443-4), 459
(1.444), 636 (1.576), 715 (1.643-4).

8 Sandwell 2007, 91-119.
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the emperor’s restoration of temples and civic cult;? on the other, he interceded for friends and
relatives who were faced with returning temple land that they had acquired.’® On curial service, too,
Libanius faced both ways. Despite lauding initiatives to enrol more curiales, he himself enjoyed
immunity from curial responsibilities and sought the same for his son.** Libanius like many of his
peers desired to serve his city and to be seen to do so, but through the exertion of influence and the

provision of education rather than the burdens of tax collection, administration and civic liturgies.

If the facts of Libanius’ career seem at odds with his conventional characterisation, that in
large part is to do with the way scholars see his extensive use of patriotic language. If Libanius was
an accomplished communicator, but nonetheless chose to use an outdated localist idiom, the
conclusion naturally followed that his vocal civic patriotism was emotional rather than calculated —
the anachronism of a quixotic don rather than the deliberate decision of an academic careerist. If we
consider, however, the continuing significance of patriotic rhetoric in Basil, Julian and Gregory,
Libanius makes much more sense as a fourth-century success story. Libanius worked hard to portray
himself as a civic patriot precisely because so many aspects of his career spoke otherwise.*? His
exaggerated attachment to localism was not at odds with his success on the wider late Roman stage,

but part and parcel of it.

At the other end of the historiographical spectrum sits Gregory of Nyssa, the younger brother
of Basil of Caesarea and the third of the “Cappadocian Fathers”. Gregory has also seemed a man out
of time, but because he is felt to transcend it - viewed as a mystic par excellence, renowned for his
philosophical curiosity and personal simplicity. Nyssa was famously characterised by Basil as unfit
for court as being averse to servile flattery, while a combination of political mishaps and his
opposition to slavery and coercive power in general have fed this image of the otherworldly
contemplative idealist.”® Yet this image is a distorting one, resulting in large part from the meagre
corpus of letters that survives, but which almost certainly represents a minor fraction of his output.**

Despite this loss, it is clear that Gregory of Nyssa was more interested in civic ideas than historians

9 Amongst others, see Ep. 697 (Foerster 1.633), 712 (1.642), 727 (1.652-3), 757 (1.682-3), 770 (1.693-4).

10 Lib., Ep. 724 (Foerster 1.649-50), 1364 (2.410-11).

11 For the legal aspects of this episode, see Evans-Grubbs 2014, 38-40. Libanius’ problem was how to make
sure his illegitimate son Cimon inherited his property without Cimon thereby becoming liable for curial service.
Compare intercessions aimed at getting others out of curial service in Ep. 293 (Foerster 1.276), 336 (1.316-17),
374 (1.361-3), 1224 (2.306-9).

12 Compare the view of Bonamente 1983, 41 on the purpose of Themistius, Or. 23.

13 Basil, Ep. 215 (Courtonne 2.207), compare Ep. 58 (1.145-7). For Gregory the ‘Christian Anarchist’, see
Steenbuch 2017. Van Dam 2003a, 36 notes Gregory’s excoriating social attacks on Aetius as evidence of a
more typically late-antique mindset. Perhaps, as Moreschini observes, the tendency of modern theologians to
see Gregory’s philosophical positions as anticipating their own informs this somewhat complimentary approach:
Moreschini 2017, 139.

1% Silvas 2006. This paucity informed Kopecek’s decision to discount Gregory of Nyssa from his article on
civic patriotism in the Cappadocians — Kopecek 1974b.
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have allowed. It is from Gregory, in fact, that we receive the most worked-out, consistent form of
martyr-focused, spiritualised civic patriotism. Noting the obligation laid down by the Fifth
Commandment (‘honour your father and your mother”), Gregory of Nyssa inferred that one had a duty
to honour one’s native country: ‘the fatherland of those who give me life also encompasses in itself
the dignity of parents [} yap matpic TV YEVWNGAUEVOVY £V £QVTT] TEPLEYEL KO TO TAV YEYEVVIIKOTOV
a&iopa]’.r® This honouring took the form of praising the matpic, but only for things that were truly
worth a Christian’s admiration. Thankfully, Cappadocia was rich in praiseworthy products. ‘For who
does not see your fruit, for you have brought forth such a prolific crop of martyrs?’'® This ideology,
as I have discussed elsewhere, was aligned to Gregory’s broader anthropology, and represents a more
theologically worked-out view of the purpose and overall place of martyr piety than that provided by
his brother Basil.'” Likewise, his Life of Gregory Thaumaturgus borrowed heavily from the model of
the civic patriotic philosopher embraced by Iamblichus’ On the Pythagorean Life and his brother
Basil alike, portraying the Thaumaturgus (‘Wonder-worker’) as an archetypal sage and bishop.®
Elements in his epistolary corpus further hint at a familiarity with civic language.'® If so, this would
hardly be a surprise. Gregory of Nyssa was an accomplished ecclesiastical politician, who played an
important role at the Council of Constantinople and was prominent at the capital during the 380s.2°
Despite his brother’s doubts, such a man would have been well aware of the potential benefits civic

language offered.

Civic patriotism was thus a standard element in elite rhetorical and intellectual arsenals, and
its investigation can throw new light on seemingly familiar figures. Yet civic rhetoric does not simply
survive in the literary evidence of gilded speeches and polished letters. Neither was it an exclusively
Greek phenomenon, for Roman law is replete with patriotic injunctions.?* “If men who are curiales,
in the event of the council being neglected, do not satisfy the debt owed their fatherland with their
services [debitas patriae reddiderint functiones]’, Theodosius’s draftsmen fulminated, they were to be
forced to do so “for the public good [pro publica utilitate]’.?? A notable constitution targeted monks,

who were ‘to be recalled to the duties of their fatherlands that they have evaded [ad munia patriarum

15 Gregory of Nyssa, In XL martyres la (Cavernos, Heil and Lendle 1990, 138-9).

16 Gregory of Nyssa, In XL martyres la (Cavernos, Heil and Lendle 1990, 141).

17 Langley 2020.

18 Meredith 1984; on Gregory Thaumaturgus, see also Van Dam 1982; Mitchell 1999. For lamblichus, see ch. 6
n. 19.

19 Gregory, Ep. 6 (Maraval 1990, 164-70), 9 (178-80), 17.14-18 (224-6).

20 Gregory also preached at the funerals of Theodosius’ daughter and wife, and many of his other homilies were
products of his years in Constantinople. In this respect, he was certainly a more successful ecclesiastical
politician than Gregory Nazianzus, and arguably than Basil as well.

21 See Part I n. 14.

22 CTh 12.1.91. Honoré assigns the law to Theodosius’ quaestor ‘E2’, noted for his more literary language —
Honoré 1998, 45 n. 136.
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subeunda revocari]’, as ‘seekers of idleness deserting the obligations of the cities’.”® Men like
Symmachus, Ausonius and Ambrose in the Latin-speaking West were enthusiastic exponents of a rich
patriotic tradition — though as suggested in the introduction, the rich vein of civic patriotic political
thought in the Latin tradition is worth a study in itself.

In epigraphy, too, cities continued to commemorate their benefactors — albeit on a reduced
scale when compared to the early imperial period.** On a statue preserved at Aphrodisias in Asia
Minor, the former governor Flavius Eutolmius Tatianus was acclaimed the city’s saviour, with an
epigram that emphatically stressed his virtue and origin. “Who? Whence? From Lycia, and the best
upon the governor’s seat, Tatianus who safeguarded the city with just decrees [0éopo1g € dikng
nroAiedpa cahoag].’® The city of Scythopolis (now in northern Israel) adopted similar terms in a
late fourth-century inscription, referring to ‘Silvanus the most magnificent and greatly admired comes
and governor of his own fatherland’, who was even cast as an imitator of Hadrian.?® Even in the late
fifth century, the rhetoric of matpig remained significant. A mosaic inscription from 473 in Serjilla,
in northwestern Syria, praised one Julianus for his generosity in building some baths. ‘Though
Julianus built it, the whole village is delighted, with his wife Domna, he has bestowed unspeakable

joy gladdening his fatherland.’%’

Such late-antique civic sentiment naturally prompts wider questions. How did ideas of molig
and natpic developed in poetry (say) differ from those evinced in speeches, letters, tracts, laws,
inscriptions and so on? How exceptional was Julian for using civic language so extensively? How
did the Latin and Greek traditions of secular patriotic, spiritual patriotic and religious anti-patriotic
thought interrelate? Did the dominance of Rome over the culture of the West, compared to the
polycentrism of Greek urbanism, make a difference when it came to patriotism? Did cities and civic
localism exert influence beyond Nicene Christianity and traditional Greco-Roman religion, and were
the demands of the local thus more significant in the faiths of the ‘Axial Age’ than is sometimes
allowed? Did such ideas wither with the collapse of the imperial government in the West and its

(later) crisis in the East, or can one trace continuity further through the early Middle Ages??®

2 CTh 12.1.63. See Lenski 2002 256—7. Contrast however the complete lack of any mention of patria in the
legislation discussing Christian matters (including curial service) in Book 16.

24 For bibliography on epigraphy and euergetism, see Part | n. 6-7; ch. 5 n. 73-81.

%5 Kaibel no. 919, cited in Robert 1948, 42. Tatianus’ hometown of Sidyma recorded his many offices in an
inscription, albeit with no mention of matpic or local glory.

%6 SEG 59 1718. Trajan and Hadrian had begun the renovation of Scythopolis in the early second century. It is
worth noting that in earlier inscriptions, even when a formula like patria sua or 1 avtod matpic is used, the city
in question may not actually be the governor’s native land — see Erkelenz 2001. Governors were also not
supposed to administer their own patriae (CTh 12.1.110) though some clearly did regardless.

27 Butler and Prentice 1901; Robert 1948, 81.

28 For recent arguments for the latter, see Martinez Jiménez 2020; Welton 2020; Langley 2022; Wallace-Hadrill
2022.
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A close examination of Basil, Julian and Gregory has enabled a detailed focus on how civic patriotism
affected both intellectual theorisation and practical change in religion and politics alike. It has shown
that, by giving due attention to civic patriotic ideas and terms, the nature of fourth-century political
and religious change can be more accurately understood. For one, it demonstrates significant
continuity in the identity and ideological idiom of late Roman elites. Appeals to the city and
fatherland retained social cachet and effectiveness in the personal, trans-imperial and patronage
focused world of late Roman politics. These appeals blended with the languages of paideia, virtue
and family to offer mutually complementary accounts of why elite rule was legitimate in both
imperial and local government. TTatpic belonging created ties between elites whose personal
interests, religious divisions and institutional differences might threaten to set them at odds. Both
pagans and Christians could be approached with appeals to the fatherland, defusing potential religious

tensions and maintaining the religious détente of the mid fourth century.

Yet was the rhetoric of méA1g and mazpic was not unchallenged in this imperial space. A focus
on monarchy and order threatened the place of civic rhetoric. To focus too much on the language of
politics, too, is to risk ignoring the influence of factors such as money and political expediency in
fourth century politics. Nonetheless, civic language adapted to new challenges as its referents and
assumptions shifted. As innovating ideologists, fourth-century users of civic language adapted what it
meant to be a civic patriot, lauding imperial bureaucrats performing intercessions for their cities or

emperors who gifted their birthplaces with honours, privileges and buildings.

Of course, imperial civic patriots were as old as the Empire itself — thus Augustus’ freedman

Zoilus who funded the reconstruction of his native Aphrodisias,? or that emperor’s supposed boast
that he found Rome a city of bricks and left it a city of marble.*® The increasingly diverse regional
origins of imperial administrators, however, provided a spur to this redefinition. Civic patriotism,
moreover, was now celebrated in distinctly late-antique forms. Letter collections stand out as texts
which could be more easily circulated and admired by the imperial literati when compared to the
inscriptions and decrees of an earlier age. While exhibiting significant continuity with the imperial
past, therefore, civic patriotic rhetoric was adapted to the political and intellectual realities of the

fourth-century present, exhibiting its influence and flexibility.

29 Reynolds 1982, 97-101, 156-64.
%0 Suetonius, Vita divi Augusti 28.3 (Carter 1982, 49); see Wardle 2014, 220-2.
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This resilience of civic ideas thus suggests the need to rethink the late-antique Roman Empire.
Rather than viewing imperial government and local allegiance as competitors in a zero-sum game for
personal loyalty, viewing the expansion of the centre as bringing an eclipse of local affiliation, the
enduring value of civic patriotic ideas suggests that local connections and loyalties were drawn on and
amplified by those at the centre in order to strengthen imperial government.®* And although the trans-
imperial character of this ruling elite is often the focus of historiography,®* this study has shown that
these men needed local connections. Even emperors needed local loyalties for civic administration
(and thus tax collection) to function at all. Power in the localities may not always have been the
ignominious second place that modern treatments envisage, for there were still advantages of prestige,

convenience and career security to be gained from a career outside the center.

To some extent, however, civic patriotism was the victim of its own success. Christians from
Saint Paul onwards had sought to appropriate the language of mozpic, molredpo and moliteia to
describe their own communities, a legacy of which both Basil and Gregory were faithful and
sometimes creative custodians. The oppositional stance which these ideas of belonging had
encouraged created a parallel rhetoric of moAig and mopic which had little space for earthly belonging.
The essentialising rhetoric of civic patriotism, which derived obligation to the locality from deep
emotional attachment to one’s origins, made it difficult to accommodate to Christian claims that
humans’ divine origins and entailed a radically different way of life and sense of personal identity.
Contemporary trends in philosophy echoed these objections, for they emphasised personal asceticism,
universal morality and ecumenical reach, and the cult of the highest divinity rather than its local
manifestations or servants. Common between traditions, these ideas all had the potential to
undermine civic identity as irrelevant or detrimental to the pursuit of truth. Christians tended to
pursue all of these with a comparatively greater zeal than their pagan contemporaries, however,
fostered by the oppositional stance springing from their patriotism for the ‘Jerusalem Above’. This

marked a clear difference between them and their pagan counterparts.

Nonetheless, the Christian appropriation of patriotic terminology also limited the change that
could ensue. The citizenship of Heaven enshrined in practice the centrality of worldly cities in
Christian thought, and while the city might be castigated as endemic with iniquity, framing this

iniquity as an inevitable facet of urban living actually made its practical toleration more palatable.

This dichotomy, moreover, also meant recognising that believers’ affections were divided

between spiritual perfection and worldly belonging. This in turn encouraged religious reformers to

31 Thus Weisweiler 2011.
32 Most recently in Schmidt-Hofner 2020.
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elaborate a kind of spiritual civic patriotic language, which redefined citizenship as a religious
belonging and service to the city as a spiritual duty. Though Basil and Gregory often argued that any
kind of worldly loyalty was unacceptable and that civilisation was superfluous and distracting from
ascetic purity, they nonetheless appealed to civic patriotic sentiment when advocating for religious
change. The developments in Christianity this rhetoric fostered were lasting and significant: the
elevation of martyrs and their relics to a central place in popular piety, the establishing of bishop and
clergy as quasi-civil offices, and the compromise with urban aristocratic norms of behaviour and
governance. It is interesting that there is little explicit evidence of strong, principled oppositions to
these changes in the Cappadocians’ preaching. In part, this may represent the Cappadocians’
endorsement of what was essentially a religious fait accompli, though it may also suggest that the
anti-universal tendencies of much Christian preaching were only felt to be relevant to personal
behaviour and support for new types of religious communities, rather than provoking serious social

reorganisation.

Like the Cappadocians, Julian too had to re-sacralise civic religious life. Julian’s embrace of
spiritual civic patriotism was entirely in keeping with the traditional logic of Roman religious life,
greatly aiding his religious reforms in this respect. It was more difficult, however, for him to find a
balance between respect for local divergence in religious observation, which might entail (for
instance) the riotous celebration of local festivals, and the advancement of a more rigorist ascetic
programme in keeping with the emperor’s moral views. The universal imperial aspirations of Julian’s
religious reforms were, ironically, in tension with the localism of his theology. From a practical
standpoint, Julian was essentially trying to give new organisational form and dogmatic content to a
fissiparous and geographically fractured religious group, whose members did not necessarily see
themselves as such. Patriotic loyalties were thus as significant a hindrance to Julian as they were to

his Christian contemporaries.

These surprising conclusions suggest the need to re-think broad paradigms of late Antiquity as an era
where the universal (whether political or intellectual) became ever more prominent at the expense of
the local. Whether conceived in terms of Axial Age, Empires of Faith, or the transformation from
euergetism to charity, the retreat from localism is implicit in many paradigms. Sometimes, this is
formulated more strongly in terms of the “Decline of the Ancient City” —a version of late Antiquity
which preserves the virtue-politics belief that changes in political ideasand the decline of individual
morality can account for the end of the ancient city, the fall of Rome, and any other late-ancient

malaise. Yet as we have seen, local loyalties and sentiments remained significant elements in
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religious culture and political organisation alike. Even the most otherworldly ‘citizens of the

universe’, after all, lived in real places in particular moments.

The continuing significance of civic patriotic ideas in Rome and its successor polities also
offers an intriguing window onto wider issues of comparative political organisation. The importance
of autonomous cities in the Roman Empire, reflected and encouraged by the popularity of civic
patriotic political ideas, is striking when compared to the contemporary imperial polity of Han China.
This contrast is the sharper for the two regimes’ relative similarities. In both cases, already urbanised
territory was unified by an outsider state into an enduring imperial structure, certain regions of which
were made up of “city-state cultures’.®® In the Mediterranean basin one city-state triumphed at the
expense of others, frequently in collaboration with other civic elites. This preserved the civitas/moiic
as a fundamental organising principle of society, culture and thought, despite trends to monarchic and
bureaucratic government.3* Though Greek and Roman monarchs sometimes employed a language of
universal dominion, imperium sine fine and quasi-divine rule,® their power always rested on
mobilising and placating networks of cities, proud of their local traditions and jealous of their
autonomy.*® Even in the later Empire, when cities’ formal autonomy was eroded and the public
sphere increasingly constituted by the court and its officeholders, civic elites acting on behalf of the

state remained fundamental to the empire’s function and ideology.®’

In northern China, however, political unity was achieved through the expansion of territorial,
fiscal-military states at the expense of urban and aristocratic elites.®® As a consequence, while cities
in Han China were centres of imperial administration and hubs of economic activity, the localism and
sense of autonomous community characteristic of Roman urban centres was noticeably less in
evidence, with imperial officials deliberately dissociated from local ties.** Correspondingly, Chinese
imperial ideology strongly condemned local sentiment as fundamentally separatist, ignorant and
biased.”> While this condemnation formed an element (as we have seen) of Classical and late-antique

philosophy and religion, advocates of the local remained a substantial group into late Antiquity.

33 Lewis 2000.

34 Pace Runciman’s view of the moA1g as an ‘evolutionary dead end’ — Runciman 1990. For the significance of
citizenship viewed from a comparative perspective, see Burbank and Cooper 2010, 28-31, 35-43.

3 The strand of Classical rhetoric characterised as quintessentially Byzantine in Dvornik 1966.

36 Ma 2003; Boatwright 2002; Lenski 2016.

37 Contrasting with the emphasis in many accounts on imperial systems’ tendencies towards uniform governance
and similarities in political structure, for example,. Eisenstadt 1963; Scheidel 2019, 224-7. See Burbank and
Cooper 2010, 11-13.

38 For the comparison, see Norefia 2015; cf. Rosenstein 2009, 25-9.

%9 Though some degree of localism existed, evidenced by the informal power of urban merchants, You xia
leagues and the de facto influence of clerks and locally-recruited officials. See, for example, Zhao 2015, 82-7;
Lewis 2015, 218-22; compare also Veyne 1976, 117.

40 Lewis 2006, 189-212; Turner 2009, 54-61.
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Despite similar pressures and rationales of empire, then, post-Roman polities were decisively
influenced by the civic patriotism of the later Roman Empire. Indeed, in many respects the centuries
following Basil, Julian and Gregory witnessed the ebb of more universalised, inter-connected imperial
systems, at least within the post-Roman West and (later) Byzantium. And despite the general spread
of Christianity throughout the Roman world, Christianity itself could be a powerful tool for
reinforcing local and patriotic impulses.** Even to reject city and locality meant drawing on its
vocabulary to describe belonging to the heavenly city, reproducing the patterns of patriotic
discussions even as they transformed their content. Moreover, in early medieval Europe ‘the poor’
became (or remained) the local poor, while local ascetics, saints and bishops became the counsellors
and guardians of post-Roman cities.*? Ideas and institutions founded on charity did mark a significant
difference from what came before,*® but this new language was deeply indebted to prior modes of
thought and did not replace them. Within Christianity, patriotic impulses, ideas and language
continued to prove influential.** Likewise, Christian ideas, symbols and institutions could be adapted
to the politically, ethnically and economically fragmented world of the early Middle Ages as well as
to the universal empires of Constantine and Justinian. Though there remained a degree of unease
about the forces of particularism within certain Christian circles, the dissemination of a locally
focused, civic patriotic version of Christianity was thus one of late Antiquity’s most significant

ideological products.

Civic patriotism, and the localist models of imperial rule which it produced and reflected, was
thus a characteristic and perhaps even fundamental element of Greco-Roman power, and a
correspondingly deep influence on the empires, kingdoms and city-states which emerged from the
Roman world.** Greek and Roman languages of citizenship, patriotic virtue and urban civilisation
were recurrently influential in later ages, both as a continuing late-antique legacy in post-Roman
societies and a rich resource on which political reformers would draw to produce fresh visions of civic
participation.*® Far from a dated anachronism, Julian was a vital part of this scene, debating and
adapting these ideas with his Cappadocian contemporaries. Through their efforts, the new,
‘Byzantine’ city of this world was influenced by the same fundamentally civic elements which had
made up the old one. Through encounter with their works (and those of many others), the elites of
succeeding centuries received the principles of local attachment and the investment in civic living

which had actuated their predecessors. Even the most distinctive innovations of this new civic

41 For this role in the independent communities of the Caucasus, see Whittow 1996, 205-6. More generally on
Christianity and ethnic/national formation, see Hastings 1997; De Jong 20009.

42 particularly true of early medieval Italy where urbanism remained significant, but see also Spain, Gaul —
Fasoli 1973; Ward-Perkins 1984; Loseby 2006; Barbier 2014; Maskarinec 2018; Jiménez 2020.

43 Daley 1999; Gray 2013.

44 For a good example in the western context, see Salzman 2017a.

45 See however Scheidel 2019, 345, who argues that the legacy of Classical urban autonomy was less significant
in the re-emergence of autonomous urban communities than the political fragmentation of the Middle Ages.

46 Recently on these themes, see Oldfield 2019; Hankins 2019.
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consensus (episcopal power, church-building, relief for the poor, widows and orphans, the cult of
martyrs) were theorised by Basil, Julian and Gregory within age-old assumptions about the duties of

local service.

Ultimately, men like Basil, Julian and Gregory embraced civic patriotism alongside
philosophical universalism because it continued to reflect the realities of urban and imperial life in the
later Roman world. Local sentiment still mattered in the new Imperial oikovuévn, even as it needed
to be set in a more universal image of the cosmos. In this, late Antiquity was not unique. Civic
patriotism and local loyalties had been similarly adapted and debated during the momentous
transitions from the Classical to the Hellenistic world or from the kingdoms of Alexander’s successors
to the imperium of Rome.*” Basil, Julian and Gregory were effective custodians of this legacy. In
adapting, defending and contesting civic patriotism, they effectively fitted it for the late-antique
centuries and beyond. Through their lives and works, the impulse toward the local — in tandem with

the exhortation of the universal — became one of late Antiquity’s enduring legacies.

47 For civic politics during these transitions, see in particular the volumes edited by Alston and Van Nijf; Alston
and Van Nijf 2008; 2011; Alston, Van Nijf and Williamson, 2013.
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Abbreviations

| follow for abbreviations first S. Hornblower, A. Spawforth & E. Eidinow eds., The Oxford Classical
Dictionary, 4" edition, Oxford, 2012; then A. H. M. Jones, The Later Roman Empire, 284-602: A
Social, Economic and Administrative Survey, 3 volumes, Oxford, 1964; then finally abbreviations of
my own based on the Latin names of texts.

Amm. Marc. Ammianus Marcellinus, Res gestae
Anth. Pal. Anthologia Palatina
Arist. Aristotle
Eth. Nic. Ethica Nicomachea
Pol. Politica
Ath. Athanasius
August. Augustine
De civ. D. De civitate Dei
Basil, Ep. Basil, Epistulae
In Ps. Homilia in Psalmum [with Psalm number]
Hex. Homilia in Hexaemeron [with number]
Hom. Homilia
de humil. De humilitate
ex. ad bapt. Exhortatoria ad sanctam baptismum
in ebr. In ebriosos
in evang. Luc. In illud dictum evangelii secundum Lucam: ‘Destruam horream

meum, et maiora aedficabo’

in Gord. In Gordium martyrem
inillud. In illud: ‘Attende tibi ipsi’
in Jul. In Julittam martyrem

in Lac. Homilia dicta in Lacizis
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in Mam.
in XL mart.

quod reb. mund.

Reg. Brev.

Reg. Fus
Bude
Cic.

Rep.

Leg.
Clem., Strom.
CSLA
CTh
Dio Chrys., Or.
DNP
Ep.

Eunap., VS
Eus.

Hist. eccl.

VC
Gregory

Ep.

Or.

Vit. Sua

In Mamam martyrem
In XL martyres

Quod rebus mundanis non adhaerendum sit, et de incendio extra

ecclesiam facto

Regula brevius tractate

Regula fusius tractate

Collection Budé/Collection des Universités de France
Cicero

De Re Publica

De Legibus

Clemens Alexandrinus, Stromateis

The Cult of the Saints in Late Antiquity database
Codex Theodosianus

Dio Chrysostomus, Orationes

Der Neue Pauly

Epistulae

Eunapius, Vitae sophistarum

Eusebius

Historia ecclesiastica

Vita Constantini

Gregory of Nazianzus

Epistulae

Orationes

De vita sua
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Carm. Carmina
Poem. arcana Poemata arcana
Greg. Nyss. Gregory of Nyssa
Ep. Epistulae
Hom. in XL mart. la Homilia in XL martyres la
Vit. Greg. Thaum. Vita Gregorii Thaumaturgii
GVI W. Peek, Griechische Vers-Inschriften, I (Berlin, 1955)
Himer., Or. Himerius, Orationes
Hom. Homiliae
I.Metr. B. Dreyer, H. Engelmann, Die Inschriften von Metropolis, | (Bonn,
2003)
lambl., VP lamblichus, Vita Pythagorae
Joh. Chrys., John Chrysostom,
De sac. De sacerdotio
Hom. in Ep. 1 ad Cor. Homiliae in Epistulam Primam ad Corinthios
Hom. de inani gloria Homilia de inani gloria et de educandis liberis
Jerome, Contr. Vig Jerome, Liber contra Vigilantium
Julian Julianus imperator
Ad Ath. Epistula ad Athenienses
Ad Sacer. Bidez-Cumont Ep. 89b/Wright Letter to a Priest
Caes. Caesares
Consol. Sall. Consolatio pro abitione Sallustii
Contr. Cyn. Oratio contra cynicos ineruditos
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Contr. Herac. Oratio contra Heraclium cynicum

Ep. Epistulae (ps.-Julian.= Ep. wrongly attributed to Julian)

Ep. ad Them. Ad Themistium epistula

In Const. | In Constantii laudem oratio

In Const. Il De rebus gestis Constantii sive de monarchia oratio

In Euseb. In Eusebiae laudem oratio

In Matr. D. Oratio in Matrem Deorum

In Sol. Orato in Solem

Misop. Misopogon
Kaibel G. Kaibel, Epigrammata Graeca ex lapidibus conlecta, Berlin, 1878.
Lib. Libanius

Ep. Epistulae

Or. Orationes
Loeb Loeb Classical Library
LXX Septuagint (ed. Rahlfs-Hanhart 2006)
Macrob., In Somn. Macrobius, Commentarius ex Cicerone in Somnium Scipionis
Men. Rhet. Menander Rhetor
MGH Monumenta Germaniae Historica (1877-1919; repr. 1961)
M. Migne
PG Migne, Patrologiae cursus, series Graeca
PL Idem, Patrologiae cursus, series Latina
NPNF Nicene and Post-Nicene Fathers
SEG Supplementum epigraphicum Graecum (1923- )

Or. Orationes



Origen, Contr. Cels.
Pan. Lat.
PI.

Leg.

Rep.

Ti.

PLRE

Plut.
Mor.
An seni
De exil.

De trang. anim.

Max. cum princ.

Porph.
praef.
Socr.
Soz.
Symm.

Teubner

Them., Or.

Z0s.

Origen, Contra Celsum
X1l Panegyrici Latini
Plato

Leges

Respublica

Timaeus

Prosopography of the Later Roman Empire, 3 vols., ed. A. H. M.
Jones and others (1970-92)

Plutarch

Moralia

An seni respublica gerenda sit
De exilio

De tranquillitate animi

Maxime cum principibus philosopho esse disserendum
Porphyry

Praefatio

Socrates, Historia ecclesiastica
Sozomen, Historia ecclesiastica
Symmachus

Bibliotheca Scriptorum Graecorum et Romanorum Teubneriana
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Themistius, Orationes

Zosimus, Historia Nova
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