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Biography as allegory 

Dirk Krausmiiller 
Mar din Artuklu University 

Through comparison with Dante's Divine Comedy and with Late Antique allegorical 
interpretations of the Bible this article makes the case that Byzantine hagiographers 
encoded an allegorical dimension into their texts and that they did so in order to make 
value judgements that complement explicit evaluations of the behaviour of saints. 

When in the early fourteenth century the Florentine exile Dante Alighieri wrote his Divine 
Comedy he started with a description of the situation in which he found himself before he 
embarked on the journey that would take him through hell, purgatory and heaven. 

Nel mezzo del cammin di nostra vita 
Mi ritrovai per una selva oscura, 
Che la diritta via era smarrita. 

Upon the journey of our life midway 
I came unto myself in a dark wood, 
For from the straight path I had gone astray.2 

These opening lines set the scene for an elaborate narrative: Dante tells his audience how 
he spent the night wandering in this wood until at daybreak he arrived 'at the foot of a 
hill* (al pie d'un colle),3 how after a brief rest he tried to climb this hill but was driven 
back by a leopard, a lion, and a she-wolf,4 and how he finally met the Roman poet 
Virgil who told him that he could not ascend to the top of the 'delectable mountain' (il 
dilettoso monte) but needed to take a different route.5 

Although Dante gives the impression that he is recounting a real event, there can be 
no doubt that he never actually left a highway, got lost in a wood and tried to climb a 
mountain. Yet this does not mean that he is telling a lie: Dante did experience a crisis 

1 Dante Alighieri, Divine Comedy, Inferno 1.1-3, ed. T. Di Salvo, La Divina Commedia di Dante Alighieri 

(Milan 1987) 6-7. 

2 The Divine Comedy of Dante Alighieri, tr. J. Butler Fletcher (New York 1931) 3. 

3 Dante, Divine Comedy, Inferno, 1.4-27 ed. Di Salvo, 7-8. 

4 Dante, Divine Comedy, Inferno, 1.28-60, ed. Di Salvo, 9 -11 . 

5 Dante, Divine Comedy, Inferno, 1.61-136 ed. Di Salvo, 11-16. 
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at some point of his life and it is this crisis that is reflected in the narrative.6 The text can 
convey this meaning because each of the features that I have mentioned has a metapho­
rical dimension and because taken together they add up to an account of the successive 
stages of Dante's troubles. 

A closer look reveals that Dante does not leave his audience without indicators that 
he wishes his story to be understood in this way: in the very first line he employs the phrase 
'journey of our life' (cammin di nostra vita) where the qualification 'of our life' leaves no 
doubt that 'journey' does not have a literal but a metaphorical meaning. In this way he 
signals to his audience that the following phrase 'straight road' (diritta via) where such 
qualification is missing should equally be regarded as a metaphor and that the other 
motifs such as night and mountain should then also be understood in the same way. It 
is evident that such a strategy could only be successful because Dante's audience was 
used to reading texts in this manner for otherwise they would have failed to take the 
hint. Moreover, Dante could be confident that they would decode the narrative correctly 
because he knew that they were familiar with the connotations of the different motifs. 

The notion that narratives can have metaphorical dimensions did not first arise in 
the Middle Ages. Known as allegory, literally 'speaking otherwise', it had first been con­
ceived in Antiquity by Homeric scholars,7 and had later been adapted by Christian 
authors who used it as a method to gain a deeper insight into the biblical text.8 A 
typical example of this approach is the Life of Moses by the fourth-century author 
Gregory of Nyssa.9 This text consists of two parts, firstly a historical account based on 
information gleaned from the Old Testament, and secondly an allegorical interpretation 
of this data. Accordingly, each event is mentioned twice. For example, Gregory states in 
the first part that when God manifested himself on Mt Sinai the Israelites went down to 
the foot of the mountain whereas Moses stayed behind, which is a paraphrase of Exodus 
19:10 - 24,1 0 and then explains in the second part that Moses ascended 'to the mountain 
of the knowledge of God' (up xrjc, Geoyvrooiac; OQei),11 and that 'the knowledge of God is a 
steep and almost inaccessible mountain of which the common people scarcely reach the 
base' (oQoq yog eoxiv dvavrec; Kai S-uanQoavrov f) 0eoA,oyia r\q \i6Xic, tea*; rn<; UTtcoQeiaq 
(t)9dvei).12 

6 Of course, one needs to be careful not to conceive of this crisis in 'psychological' terms. Dante's account is 
not so much concerned with a personal crisis as it is with the sinfulness that comes from man's fallen condition 
and that affects not only Dante but human beings in general: cf. the commentary in Di Salvo, La Divina Corn-
media, 6. 
7 Cf. R. Lamberton, Homer the Theologian: Neoplatonist Allegorical Reading and the Growth of the Epic 
Tradition [Transformation of the Classical Heritage] (Los Angeles 1986). 
8 Cf. e.g. R. P. C. Hanson, Allegory and Event: A Study of the Sources and Significance of Origen's 
Interpretation of Scripture (London 1959). 
9 Gregory of Nyssa, De Vita Moysis, ed. H. Musurillo [Gregorii Nysseni Opera VII.l] (Leiden 1991) 1-
142. 
10 Gregory of Nyssa, De Vita Moysis, 1.45, ed. Musurillo, 20.1-13. 
11 Gregory of Nyssa, De Vita Moysis, 11.152, ed. Musurillo, 80.8. 
12 Gregory of Nyssa, De Vita Moysis, 11.158, ed. Musurillo, 82.1-2. 
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This approach to the Biblical text was bequeathed by Late Antiquity not only to 
Western Christianity but also to the Byzantine world. Given this shared legacy one can 
formulate the hypothesis that the Byzantines not only looked for an allegorical dimension 
in already existing texts but also encoded such a dimension into newly constructed nar­
ratives. It is true that Byzantine civilisation never gave rise to a Christian epic that could 
be compared with Dante's Divine Comedy but it did produce many narratives of a reli­
gious character in the form of saints' lives and encomia and it is on these texts that I will 
focus in the following. 

Were Byzantine hagiographical texts meant to be read as allegories? This question is 
answered less easily than one might first think. Like Dante, Byzantine hagiographers refer 
to mountains, paths, forests and the like but this, of course, does not yet prove that the 
narratives in which these features are found had a metaphorical dimension. Indeed, a 
metaphorical reading seems to be ruled out because unlike Dante's Divine Comedy 

hagiographical texts give every impression of relating real events. In what follows I 
will attempt to demonstrate that it is nevertheless possible to detect the presence of an 
allegorical layer in Middle Byzantine saints' lives. In order to make my case I will 
focus on clusters of terms and phrases that are used in their literal sense but that are com­
monly employed as metaphors; and I will pay particular attention to passages where 
literal and figurative use of the same words appears side by side or at least in the same 
text. 

Given the pervasive use of metaphorical language in Late Antique and Byzantine 
writings it comes as no surprise that such language is also found in the Lives of saints. 
Highly educated hagiographers such as Theodoret of Cyrus did not confine themselves 
to merely presenting facts but embellished their accounts with sometimes elaborate 
imagery. A typical example can be found in the biography of the Syrian ascetic Baradatus, 
which forms part of Theodoret's Religious History: 

ev ama> 8e &v xro -uvj/et xfjc, OQETT|<; OIJK ea owavapfjvat TO (JiQOVTpa, aAAa KOCXG) eqiteiv 
KeXeijei neqi a w a %ox> oqovq xa KQdo7te5a- oi5e JOQ 6<xnv eA-Ket. (}A-d(iriv 
^teyixcdvowa xa> vb$(n Si&voux.13 

Being in this very height of virtue he did not let his attitude ascend with him, but 
ordered it to crawl below around the very fringes of the mountain, for he knew 
what great harm is caused by a mind that is swollen with pride. 

Here Theodoret makes the point that the saint had reached spiritual perfection by liken­
ing this state to the summit of a mountain; and he gives this image a further connotation 
by equating the saint's humility with the foothills of this mountain, a detail that undoubt­
edly suggested itself to him because the adjective xoc7teiv6<; does not only mean 'humble' 

13 Theodoret of Cyrus, L'histoire des moines de Syrie: 'Histoire Philotbee', ed. P. Canivet and 
A. Leroy-Molinghen, 2 vols [Sources chretiennes 234, 257] (Paris 1977-79) II, 222.4-7. 
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but also has the literal sense of 'low' and is in this sense often used in conjunction with the 
noun (|)Q6vrpa, which appears in the text.1 

In Theodoret's biography of Baradatus this elaborate image appears in the conclud­
ing section and is clearly distinguished from the preceding account of the life and achieve­
ments of this saint. However, not all authors kept the literal and metaphorical dimensions 
apart in their writings, as can be seen from a letter that the eleventh-century polymath 
Michael Psellos sent to his friend John Xiphilinos. There Psellos criticises Xiphilinos' 
rejection of Platonic philosophy in favour of Christian contemplation in the following 
manner: 

|xf] usya o'iov xrjv eni xov oqovq avaaxQocfrriv, ur)8e tQix^aq eni xcp xcov Xoycov Kaxa-
TQi)<|>av- akX' ei nov uq rcEStac, r\ PaGwaxn xoikaq, fj (|>dQayE, SiEQQaryma r\ \iv%6q 

yf\q aQQmxx; Kai arcoQQrixoi;, EKEIOE Kaxapdc; EvSo^-uxnoov, rcaow JAEV EyKikxrov |3i(J-
Xioiq fpEXEQOu; XE Kai xoiq GTJQOCGEV, Kai xoli; cruM.oyia|j.oi(; yu^vaaGEiq xd nQcoxa, 
oikox; E7ii xdc, dcroM.oytoxo'uc; yvaxjEiq dvapr|9v Jtdaa yog OQEXTI, UEG' \OT£QT|(|)avia<;, 
a&eXtye cpi^xaxe, Kai oiriaecoc,, Eoxdxn KaKia KaGEoxnKE. 5 

Do not consider the sojourn on the mountain to be a great thing, and do not revel in 
revelling against the speeches; but if there is anywhere a plain or a very deep hollow 
or a cleft ravine or an ineffable and secret hole of the earth, climb down there and 
hide in it, studying all our books and those of the pagans, and when you have 
first been trained in syllogisms, thus climb up to the types of knowledge that 
cannot be attained through syllogistic reasoning! For, most beloved friend, all 
virtue that is coupled with pride and arrogance is the worst evil. 

In this passage Psellos reminds his addressee that it is impossible to achieve visions of God 
unless one has before engaged in philosophy and then advises him to go back to first prin­
ciples. This point is made through use of the same metaphorical language that Theodoret 
had employed half a millennium earlier. Indeed, Xiphilinus is the negative counterpart to 
Baradatus: with his pride he has reached the summit whereas regarding his spiritual status 
he is still dwelling at the bottom. However, in this case a literal dimension is added because 
'the mountain' mentioned by Psellos not only signifies Xiphilinos' inner qualities but also 
refers to Mt Olympus in Bithynia where Xiphilinos lived as a monk. Psellos exploits this 
fact to great effect when he asks his addressee to 'climb down' not only from his prideful 
attitude but also from the real mountain where he had his cell and to dwell in a low-lying 
place, such as a ravine or a cave, that corresponds to his spiritual status. 

This raises the question: might Byzantine hagiographers not also have played with 
the literal and metaphorical dimensions? In order to find an answer I will turn to an 
episode in the eleventh-century Life of Lazarus of Galesion, a Byzantine holy man who 

14 For TOOTewov ((iQovTina and Touteivo(|>goa'uvr|, cf. e.g. "Ocnoq AovKdg. 'Opiog tov daiovAovKd xov ZteiQubtr], 
ed. D. Z. Sophianos (Athens 1989) 177: 8ia Ta7teivo(|>Qocruvr|<; wteePoXriv. 
15 Michael Psellos, Epistola a Giovanni Xipbilino, ed. U. Criscuolo [Hellenica et byzantina neapolitana 
14.J (2nd ed., Naples 1990) 53.85-92. 
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became the highly successful abbot of a group of monasteries in Western Asia Minor.16 

Before he rose to such prominence Lazarus had led a rather unsettled existence. His 
hagiographer Gregory tells us that he left his home village when he was still a boy and 
that he then drifted through Asia Minor where he visited famous religious shrines.17 

Such a way of life was not without its dangers: we are told that during his travels 
Lazarus met a monk who promised to take him to Jerusalem but in reality intended to 
sell him into slavery. When the saint was apprised of this plan he is said to have 
reacted in the following manner: 

eviSecoq ox; sl^e <|>vya<; a>%£TO m i Tfjc; £t)9eia<; EKKAavaq •KQOC, TO 7iaQaKeiu£vov 7tlr|alov 
OQOC, &veA.0evv EOTCE'USEV Ext 5E Tioga xovq 7tQ07to8a<; xoai OQOUC; OVTOC r) vocj IOVUOV 

KaTcdan.p&v£r OQCJOUEVOC; 8E TO\3 dvegxeoGai 8ioc XE TO OK6TO<; xf\q VUKTOC; Sid TE TO 

X.iav TOU 6QOU<; avavT£<; £7ioir|OEv mq eXejev 6A,nv xfiv VUKTOC X£Qoi Kai Ttoai TTOKTEIJCOV 

KCCI pioXv; f\8i] Try; TpEgac; mocuYa^o-ucyrii; riSwfiGri enavw awou OCVEMMV.18 

He immediately without further ado fled and, having turned away from the straight 
(sc. road) to the nearby mountain, he hurried to climb it. And while he was still in the 
foothills night overtook him, and having begun to climb up he spent, as he said, the 
whole night struggling with hands and feet because of the darkness of the night and 
the extreme steepness of the mountain. And barely when the day was already break­
ing did he manage to climb over it. 

This passage presents us with a much more elaborate scenario than the examples 
that we have discussed so far. Apart from references to a high and inaccessible mountain 
and its foothills, which have counterparts in Gregory of Nyssa and Theodoret of Cyrus, it 
contains two further motifs: deviation from a straight road, and nightfall at an inoppor­
tune time. These motifs are already familiar to us from the beginning of the Divine 

Comedy where they were given an allegorical meaning. Is this also the case in the Life 

of Lazarus? Here one could again raise several objections. Firstly, Lazarus' hagiographer 
purports to relate a 'real' event on the basis of information that was volunteered by the 
saint himself. Secondly, this event takes place in a specific geographical context, the area 
north of the city of Attalia in southern Asia Minor, which is indeed mountainous and thus 
could well have been the setting for the event described in the Life. And thirdly, the devi­
ation from the road can be explained as a consequence of the situation Lazarus finds 
himself in: as we have seen he is on the run from his would-be slaver and would obviously 
have been in much greater danger of being captured if he had stayed on the road. 

16 Gregorius Monachus, Vita S. Lazari, ed. H. Delehaye, Acta Sanctorum Novembris III (Brussels 1910) 
508-88. On Lazarus cf. e.g. J. Thomas, 'Documentary evidence from the Byzantine monastic typika for 
the history of the Evergetine Reform Movement', in M. Mullett and A. Kirby (ed.), The Theotokos Evergetis 
and eleventh-century monasticism [Belfast Byzantine Texts and Translations 6.11 (Belfast 1994) 246-73, 
esp. 249-51. 

17 Cf. C. Foss, 'Pilgrimage in medieval Asia Minor', OOP 56 (2002) 129-51, esp. 147. 
18 Life of Lazarus of Galesion 9, ed. Delehaye, 511F12-512A5. 
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However, these objections can be overcome when we consider the context in which 
this passage appears. Before he describes the incident which we have been discussing so 
far, the hagiographer gives an account of Lazarus' travels in the company of the monk, 
which contains the following passage: 

6 8e ixovaxoi; OKOXIOC, a»v, iced ufi PO'UA.OUEVOC, ogOdx; TDOQEIJEOGOU uaM,ov 8e uf) 8wa-
UEVOC; Sia xo rcovriQov EGOC, 6 elxev, EKK^AVMV xfj<; EUGEIOCC; 8if|Q%£xo K-UKX ÎJCOV xaq 

KCOUOCC,, erauxcov Kai mAXeycov agxa Kai ak'ko et xi nctQEi%ov awco.1 

And the monk who was crooked, and who did not want to travel in a straight line or 
rather could not do so because of the evil habit that he had, turned away from the 
straight (sc. road) and circling traversed the villages, begging and collecting bread 
and whatever else they gave him. 

It is evident that this passage has one feature in common with the following account of 
Lazarus' flight: like Lazarus, the vagrant monk deviates from the road on which he is tra­
velling. As before, this behaviour can be explained through practical considerations: the 
monk leaves the highway because the villages where he begs are situated at some distance 
from it. However, in this case the statement that the monk 'strays from the straight road' 
is complemented by a reference to his character where 'not travelling in a straight line', 
here with the additional qualification 'crooked', clearly belongs to the metaphorical level. 
This characterisation, which is based on Proverbs 14:2: 'he who travels in a straight line 
fears the Lord whereas he who is crooked on his roads will be dishonoured' (6 7IOQE\)6-

usvoq 6Q0CO<; <t>o|Mxou xov KIJQIOV 6 8e oKoAad^oJv mlq 68oTc; cnjxoti axiioxxoGfiaexoa), is 
closely related to the life-style of the monk. The participle KUK^EUCOV, which literally 
means 'going round in a circle', points to the noun Ki)K?i£'uxf|<; or 'circler', a common 
term for vagrant monks whose manner of life was frowned upon in eleventh-century 
Byzantium. Thus we can not only conclude that 'deviation from the straight road' 
has an allegorical dimension just as it does in Dante's account but also that it has the 
same - negative - meaning. 

Given the fact that the two passages appear in close vicinity and that in both cases we 
find exactly the same phrase, EKKHVEVV xf\q evQeiaq, it seems inconceivable that Lazarus' 
straying from the road does not also have an allegorical dimension. This raises the ques­
tion: does his behaviour also have a negative connotation and if so what does the criti­
cism consist of? The answer is provided in the passage that immediately follows 
Lazarus' exertions in the mountains: 

ox; 8E TJTtEQavEPri xo oqoq 686v xwa xexQtuuevnv ETJQGUV ETCOQETJEXO- oikax; 8E ocuxq) 

uovm 7t£Qmaxot>vxi owavxa awcp TK; uova%6c; ynQoaoc; 6<; azaq Kai ETiEQCoxfioaq 

19 Life of Lazarus of Galesion 8, ed. Delehaye, 511D5-10. 
20 Cf. E. Herman, 'La stabilitas loci nel monarchism bizantino', OCP 21 (1955) 115-42, with references to 
canonical prohibitions of such a life-style. On attitudes towards non-coenobitic monasticism in the eleventh 
and twelfth centuries, cf. P. Magdalino, 'The Byzantine holy man in the twelfth century', in S. Hackel (ed.) The 
Byzantine Saint [Studies supplementary to Sobornost 5] (London 1981) 51-66. 
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onkov KOU uaGrav rcdvxa xd JTEQI OCUTO-U drcetojev awov xfjc, •nqbq xd 'IeQoooA/uua 68o\3 
8id xo veov xf|c, f|A.iKiac/ owePoijA^'ue 8E aura xoic, EKEWOU ^oyon; \iaXkov el^ai Kai 
|xex' aijxov eic, xf|v awcu uovrrv aneXQelv - r\v yap. xwoq uiKQdc, noi\ivr\c, 6 yecjrov 
Tt^oeoxax; - KctKevoe TtQooKOQXEQfiaai ecoc, ou xo d<)>oPov EK xrjc, r|A,i.Ktac, awro 
TtQoayevnxai. 

When he had climbed over the mountain he found a beaten track and travelled on it. 
And while he was thus wandering alone he met an old monk who stopped and asked 
him and when he had been apprised of his whole background prevented him from 
pursuing the road to Jerusalem because of his youthful age. And he advised him 
rather to yield to his words and to go with him to his monastery - for the elder 
was the superior of a small flock - and to remain there until he would be old 
enough not to have to fear for himself. 

As before, the narrative seems straightforward: once he has got over the mountain 
Lazarus meets an abbot whose community he then enters. Again, however, this does 
not exclude the presence of an allegorical dimension. Indeed, when we compare the 
passage with Dante's narrative we can see that the abbot is given a role that is similar 
to that of Virgil. Fortunately for us, the passage can be easily decoded. The salient 
feature is that the meeting takes place on another road, which is called the 'beaten 
track' (xexQiuuEvn 656c;). In hagiographical literature this expression is often used in a 
metaphorical sense: in the sixth-century Life of Patriarch Eutychius by Eustratius the 
Priest, for example, we read that this saint's 'feet were in all respects straight and 
firmly planted, and did not deviate to the right or to the left but walked the beaten 
and royal road' (xovq Kaxd rcdvxa 6Q6O\)C; Kai eSgaknx; noSac, or) EKKAXVOVXCCC; Secjid r) 
aQiox£Q&, (3a8i^ovxai; 8e xf]v x£XQi|X|i.evr|v Kai PaaiAiKriv 686v).21 Such statements have 
a Biblical basis in Proverbs 4:27: 'do not stray to the right or to the left' (fif) EKKAAvr|<; 
eiq xd befya \ix\be eiq xd dcnaxeQa), and Numeri 20:17: 'we will go by the royal road 
and will not stray to the right or the left' (68co PaoiXiKfj 7ioQe\)ooue0a, OTJK EKKA-IVOUUEV 

Se^id OTJSE e\xavv[ia}. However, the conceptual framework that they express is adopted 
from Greek philosophy: it is the Aristotelian definition of virtue as the happy 'medium' 
(ueooxnc,) between two equally negative extremes, 'shortcoming' (eXkEiyv;) and 'excess' 
(wtegPoWi). This notion was frequently appealed to in discussions about what consti­
tutes proper monasticism and was usually linked to the coenobitic regime, which was 
presented as a life of moderate asceticism that avoided both laxity and excessive rigour.23 

21 Eustratius Presbyter, Vita Eutychii Patriarchae Constantinopolitani, ed. C. Laga [Corpus Christianorum, 
Series Graeca 25] (Turnhout 1992) 72.2232-5. 
22 A. Lumpe, 'Konigsweg', Reallexikon fur Antike und Christentum 16 (2006) 216-22, esp. 219, with 
references to Aristotle's Nicomachean Ethics (1103b26 and 1108bl0). 
23 Cf. Lumpe, 'Konigsweg', 22-221, with references to Basil of Caesarea, John Cassian, John Climacus and 
Jerome, cf. also 221-2, on the use of the same framework in the dogmatic discourse. For a more detailed dis­
cussion cf. F. Taillez, 'poroiA,iKf| 656<;. Les valeurs d'un terme mystique et le prix de son histoire litterale', OCP 
13 (1947) 299-354. 
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A typical expression of this ideology can be found in the Life of Cyril of Philea where Pro­

verbs 4:27 is conflated with Numeri 20:17 and is then interpreted as follows: 

u.f\ EKKAAVTII; etc; xa SE ÎOC |iT|8e ei<; xa acuoxEQa, alX 68cp paaiAixfj 7ioQ£t>otr TJ yog 
UEXOC Wyyoi) e\)8t(XKQtxo<; evSeia Kai crtEvoxnc;, fkxaiA.iKT| eoxiv 686<;- cooxe 6 &8I&KQVTO<; 

imummoiioq f\ aA-oyoc; rjvyKaxaPacm; dcu^oQa Eimv ox; EKaxsgcoGev TTOQCH loyov 

ytvo^Eva.24 

Do not stray to the right or to the left but go by the royal road for well-discerning 
and reasonable indigence and straightened conditions is a royal road. Accordingly 
undiscerning self-imposed hardships and unreasonable concessions [to the body] 
are unprofitable because they happen against reason on either side [of the royal 
road]. 

This passage, which is itself a quotation from an earlier text,25 links the golden mean 
to the use of 'discretion' (SiaKQunc;) and 'reason' (fabyoq), which determine what is suit­
able for human beings in general and for the specific needs of individuals.26 

There can be no doubt that the narrative in the Life of Lazarus is meant to be under­
stood in this way. The coenobitic life-style is represented by the abbot who as we have 
seen happens to stand on a 'beaten track'. And since the 'straight road' has the same con­
notations as the 'beaten track' one can argue that the vagrant monk and the young 
Lazarus both deviate from such a life-style but that they do so in opposite directions: 
the former is too lax and is therefore simply going round in circles whereas the latter 
is too fervent in his desire to ascend the 'mountain' of spiritual perfection.27 That this 
behaviour may be linked to asceticism is suggested through the portrayal of the 
vagrant as a glutton and through the characterisation of Lazarus' struggles as TTOKXETJEW, 

which literally means 'boxing' and refers to athletic contests but which was commonly 
used by Christian authors as a metaphor for ascetic endeavour.28 

If we accept this interpretation we must consider the possibility that the other fea­
tures in the account of Lazarus' flight also have allegorical meanings even if they are 
not made explicit, just as it is the case in the Divine Comedy. The hagiographer mentions 
two reasons why the ascent is so difficult, 'the exceeding steepness of the mountain' (xo 
Aiocv xo\i OQCVX; dvavxEi;), and 'the darkness of the night' (xo 0K6XO<; xtfe VUKXOCJ. We have 

24 Nicholas Kataskepenos, La vie de saint Cyrille le Pbileote, moine Byzantin ft 1110), ed. E. Sargologos 
[Subsidia Hagiographica 39] (Brussels 1964) 86. 
25 Climax, Scholion ad gradum 26.2, MPG 88, col. 1093A7-10. 
26 There is a vast literature on the topic of discretion. Cf. e.g. E. Scholl, 'The Mother of Virtues: Discretio', 
Cistercian Studies Quarterly 36 (2001) 389-401. 
27 Cf. e.g. the criticism of 'unambitious' monks in Nicetas Stethatos, Physicorum Capitum Centuria 11.83, 
MPG 120, col. 940D2-4: 6 rxei Ttegi xo ouro axge^ouevoc; Kai ur| jtoQQcaregco Ktvn&tivai PouXouevoc, ffyuovcp ta> 
Ttegi xf|v urixavfiv erei xo oruxo Ktvo-uuevcp eoucev. 
28 Cf. e.g. Evagrius Ponticus, Tractatus ad Eulogium 14, MPG 79, col. 1109D15:6 6e xa Hgocntecovxa 7ta6T| 
TTOKxeixDV eKKO\|/oa. This use of terms referring to athletic contests was, of course, inspired by the Apostle Paul 
who often uses them in his Letters, cf. e.g. I Corinthians 9:26: oikox; JIWXEIXO ac, owe rxega 5egcov. 
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already come across the motif of the steep mountain in Gregory of Nyssa's allegorical 
interpretation of Mt Sinai. In itself it is, of course, not negative: it only becomes so if 
one is not ready for the task as is the case with Lazarus who overestimates his abilities. 
I would suggest that this aspect of the story is alluded to in the reference to the dark night, 
which falls when Lazarus starts his climb and only lifts when he reaches the top. This 
detail has a counterpart in the Divine Comedy where Dante is also overtaken by darkness 
and there it has an evident negative connotation since it is closely linked to his going 
astray. In order to establish whether a similar reading is possible for the Life of 
Lazarus we need to turn to Greek texts where the metaphorical dimension is made expli­
cit. An obvious starting point is Proverbs 2:13, a criticism of those 'who leave the straight 
ways, to walk in the ways of darkness' (oi e-jKaxakinoviec, 68o\x; evQeiac, xov TtogeuGrjvou 
ev 65oI<; OKOTOIX;). This passage was often quoted in Byzantine spiritual literature where it 
was conflated with Proverbs 4:27. ° As a rule 'darkness' is there equated with 'lack of 
discretion' (&8iaKQuria) just as 'discretion' (8ICCKQIOI<;) is routinely linked to 'light' 
{fy&c,}. This takes us back to the 'golden mean': we have already seen in the passage 
from the Life of Cyril of Philea that extreme asceticism is linked to a 'lack of discretion'. 
It is likely that these are not the only features in the passage that have an allegorical 
meaning.32 However, the aim of this article is not to undertake an exhaustive analysis 
but rather to demonstrate that Byzantine saints' Lives can be read as allegories. Therefore 
I will instead turn to another text, the Life of Cyril of Philea, in order to show that the 

29 Cf. Gregory of Nyssa, Life of Moses, 11.161, ed. Musurillo, 83-4.4—10, where Gregory says that those 
who try to climb the mountain 'unwashed' (cbtA/uroi), i.e., without proper preparation, and through 'irrational 
sense perception' (TT|V aXoyov ala&now), will be stoned and shot. Gregory infers this from Exodus 19:12-14 
where God warns that beasts will be stoned if they approach Mt Sinai and has Moses tell the Israelites to wash 
their clothes. 

30 Cf. e.g. Pseudo-Ephraem, Sermones paraenetici ad monachos Aegypti 40, ed. K.G. Phrantzoles, Hosiou 
Ephraim tou Syrou erga III (Salonica 1990) 164-5.1-12. 
31 Cf. e.g. Pseudo-Athanasius, Epistula II ad Castorem 4, MPG 28, col. 888D6-7: xovq aoycrgubSeic, oncTivcu; 
•rife SiaKQiaeox;, and 896C4-5: tou yixQ jweuuaxoc, try; opjfjc, cKoxtaavxoi; vr\v Sidvoiav owe SiaKQiaecoc, <(><«;... 
ev f|ulv £UQe9r|a£Tai. 
32 Here I will only mention the detail that Lazarus is struggling 'with his hands and feet' (zegoi m i noai). 
This information again seems straightforward: when one climbs a steep hill it is safest to go down on all fours 
as it affords one a better grip. However, again this does not exclude the presence of further connotations. 
Readers are reminded that for human beings such behaviour is anomalous - they usually only use their 
feet to move from one place to another - whereas it is the usual way of movement for animals. This obser­
vation, however, points to the framework of the 'golden mean'. In the quotation from the Life of Cyril of 
Philea want and excess are both explained as the result of a 'lack of discretion' (a5uxKQioia), which is in 
turn caused by 'lack of reason' {aXoyia). This state of affairs, however, reduces human beings to the state 
of animals since 'reason' was considered to be the quality that distinguished human beings from beasts. There­
fore one could argue that the hagiographer added this feature in order to liken Lazarus to quadrupeds, which 
are often referred to as 'irrational beasts' (aXoya £axx). This is all the more likely as references to animals in 
Scripture are often interpreted as statements about the irrational parts of the soul, which human beings have in 
common with animals, cf. above note 28. 
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author of the Life of Lazarus was not alone in encoding a metaphorical dimension into 
his narrative. 

Cyril of Philea was a twelfth-century solitary in Byzantine Thrace who had a large 
following, including members of the ruling family and important religious figures such 
as the monk Nicholas Kataskepenos, who later became his hagiographer.33 As is custom­
ary for a hagiographer Nicholas presents his audience with an account of Cyril's life from 
his birth until his old age when the following mishap befell the saint: 

ev 8e ra> evevnKootro amoi) 7reu7txcp exet xfj<; f$.ixiac, f|v <TUV XW J^QEX Kai xq) octytaxi 
UUCQOV vocjrpie'uouevoi;- e^e^Goov ow ev doeXfivcp VUKXI xf\q KeM.T|c; xov %x>aai xo USCOQ 

awov - djrelxe 8e 6 xorax; EK xr\q K£.Xkr\q dxrei AiGoi) fk>A,f|v - ev xa» TLWCooxQê Eiv 
cbSriyei eawov ixexd xnq Qa|}8oi) Kai e'UQtoKev ev xra Septra ueget try; xgifiou dKdvBac, 
XovSgd;, mc, KaxaKoAouGcbv draoAeoE xr)v KEXXXXV Kai TioXAd Komdooci; OV>K f|8wf|Gr| 
etigelv at)xf|v. xeAoc; 8e e^aKoXouGrov xal<; aKdvGau; dve|3r| ek; xfiv KOQ\X|>T|V XOU ditTreXxu-
voi; Kai eiJQcbv xov (^ayuov awoo e%£7rA.dYrr eEjaxovf|oa<; 8e Kai |a.f| 8wd|iev6c; xi 
8ia7irjd4aoGai TtQooeQQijri era' avcqr Kai taxaxo eooc, ox> eKQowe xo £,x>Xov xfj<; novfjc;-

Kax' oiKovouiav 8e Geoij aTtfĵ Gev 6 (laGryxrii; aikou Kai of) EIJQGOV awov ev xfj KeXkr\ 

EKokEae %ovq a&ektyovq' Kai AafSdvxec, (j>a>xa [i6X\q 7ioxe e'UQOv awov ioxdnevov ev xro 
((jQaynco Kai ercuraiQii^onevov xfi Qd(38cp aikou Kai ja.fi 8wd|aevov 6X(aq ^Gey^aoGai.34 

In the ninety-fifth year of his life he was, apart from being old, also somewhat infirm 
in his body. Having gone out, then, from his cell in a moonless night in order to pass 
water - the place was about a stone's throw away from the cell - , he guided himself 
with the staff on his way back and found on the right side of the path thick thorns, 
which he followed and thereby lost his cell. And despite much toil he could not find 
it. Finally following the thorns he ascended to the pinnacle of the vineyard, and 
having found its fence he took leave of his senses. Feeling weak and not being 
able to do anything he slumped on it. And he stood there until the board of the mon­
astery was sounded. According to the dispensation of God his disciple went out and, 
when he did not find him in his cell, called the brethren and after they had grabbed 
lamps they finally found him standing on the fence and leaning on his staff and not 
able to make a sound at all. 

On the 'historical' level this narrative is evidently quite different from the one that 
we have discussed so far. While Lazarus is a run-away adolescent en route to Jerusalem, 
Cyril is an ancient hermit who lives out his days in the monastery of his brother where he 
is being cared for. Moreover, whereas Lazarus runs away from a highway because he is in 
danger of being enslaved, the context in the Life of Cyril is much more mundane: the saint 
loses his bearings on his way to his cell after he has relieved himself in the nearby latrine 
of the monastery. Nevertheless, the two stories have several motifs in common: like 

33 On Cyril cf. M. Kaplan, 'In search of St Cyril's Philea', in M. MuUett and A. Kirby (ed.), Work and 
Worship at the Theotokos Evergetis [Belfast Byzantine Texts and Translations 6.2] (Belfast 1997) 213-21. 
34 Life of Cyril of Philea 54.2, ed. Sargologos, 256-7. 
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Lazarus, Cyril strays from the path he is on and laboriously climbs up to the top of an 

incline in the middle of a dark night where he is eventually found by somebody else. 
This suggests that this narrative, too, has an allegorical dimension and that this 

dimension again gives it a negative meaning. Fortunately for us, this hypothesis can be 
confirmed through comparison with a passage in an earlier part of the text where 
Cyril tells the following story to a visitor: 

SEVSQOV etyvTEvcev 6 9eo<; rcauueyeee*; (|)0dvov ecoq xoi) OTJQ avoir KeKxrrcoa 8e xovq 

KdQKOvq aeiQaXelq Kai TtaQriM.ayuevo'tx;- ev ydo. TCO Semico Kod eucovtiucp UEQEI TCOV 

mra) Kai ueacov Kacmcov 7totQa7t£7CT)yacn aKavBai. 

God planted a huge tree that reached unto heaven. It possesses choice fruits that 
sprout forever. And on the right and left sides of the fruits of lower and middle 
levels thorns are affixed. 

This passage shows marked similarities with the episode we have discussed so far: 
the phrase 'for in the right.. . par t . . . of the fruits there are thorns' (ev ydg TCO 8e£,up 
... UEQEI TCOV ... KOQTtcov TCOQarceTrriYacn aKavGai) that we find here has an almost literal 
parallel in the sentence 'in the right part of the path he found thick thorns' (EUQIOKEV 

ev ra) Semico u£Q£i xf\q TQipVu dicdvGac; %ov8cjd<;), which describes how the ancient saint 
loses his way. However, in this case it is clearly part of an allegory where the fruit-tree 
symbolises the ascent of the monk to perfection. This dimension is made explicit by 
Cyril when his visitor then asks what the allegory is supposed to signify. Cyril explains 
that the thorns, which grow to the right and the left of the fruits, are 'the excesses and 
shortcomings regarding the commandments of God' (ai iJ7teQPoX,ai Kai EXAEUJ/EK; 
... xcov EVTOXCOV xox> Geo-O).36 There can thus be no doubt that the later account of the 
saint's mishap also has a negative meaning and that it is linked to 'excessive behaviour'. 

This raises the question: where did Cyril err? At first it appears that he has done 
nothing wrong because the author states that when he had recovered 'Cyril told us 
how the temptation had happened to him because of the molestation of demons and 
their great envy' (SmyrioaTO fpTv TCCO<; EK Satuovucfjc; eTO^eiaq Kai xov noXXov (j>06vox) 
amcbv ot)|x|}e(}T|Kev atrap 6 7tei§aouo<;).37 This gives the impression that the mishap was 
caused by outside interference, and Nicholas does not seem to disagree with this 
interpretation. However, a closer look suggests that the matter is not so straightforward 
and that the saint has brought this on himself. The first indication that this may be the 
case is found at the end of the episode that has been quoted above. There it is said 
that the saint was so badly affected 'because he was chilled from the great cold, 
wearing only one garment, and being old and infirm' (d7t£7tdyr| ydQ vnb xov noXXov 

v|/u%o\)<;, UOVO%ITCOV COV, Kai yegcov Kai do0evr|<;). This establishes a close link between 

35 Life of Cyril of Philea 46.5, ed. Sargologos, 215. 
36 Life of Cyril of Philea 46.8, ed. Sargologos, 217. 
37 Life of Cyril of Philea 54.2, ed. Sargologos, 257. 
38 Life of Cyril of Philea 54.2, ed. Sargologos, 257. 
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the saint's condition and his insufficient clothing. A look at the wider context shows that 
this is a leitmotif in Nicholas' account of the last years of the saint. This account takes the 
form of a meticulous chronicle of Cyril's physical decline, into which longer episodes are 
inserted.39 Right from the start this decline is said to be caused by two factors, 'by great 
old age and by unrelenting asceticism' (into xox> no'k'kox) YTIQOK; Kai Tf\q dvEv86xo\) aaKT|-
ascix;).40 This theme is then taken up again in the following chapters. Before he narrates 
the mishap of the saint in the vineyard the author states how he visited Cyril 'and when I 
found him ailing and lying on an uncomfortable mattress, I entreated him to put hay on 
top of his cover, so as to have a little respite from the excessive harshness' (ex; 8e E-UQOV 

doGevowxa Kai ev arcaQaK^Trup axQcouvfi KEIUEVOV, naQEKokeaa E7u6evvca ETCOCVG) TOO 

V|/ia0iou amou XOQTOV, oiuoq \IIKQ6LV xiva avarca'ucn.v ECJEI EK xf\q ayav aK r̂iQOTnToc;).41 

And immediately afterwards we hear that from then on Cyril was ill and that 'after 
long entreaties we barely persuaded him to moderate his fasting regime so as to eat 
fish and wine' (noXka naQaKakeoavxeq ambv uoA,t<; £7i£iaau£v Kazakvoai eiq i%Qw Kai 
oivov). 

The saint's dilemma is obvious: his old age no longer allows him to adhere to the 
rigorous asceticism without endangering his life. Byzantine audiences would have been 
familiar with this theme because it surfaced in a contemporary debate about whether 
or not monks should moderate their behaviour according to their age and health. In 
the Life of Cyril this debate is alluded to in a long speech of the saint to his disciple in 
which he explains that it is the intention that counts and not the actual practice.43 

This speech sits ill with Cyril's own behaviour and is without doubt a reflection of the 
views of the hagiographer and not of the saint himself. 

Therefore one can argue that Nicholas uses the episode of the saint's mishap on his 
way back from the latrine in order to criticise his hero in a roundabout fashion.44 By 
having him stray to the right of the path and then climb up an incline he could indicate 
that the saint's behaviour was excessive, and by letting this happen on a moonless night 
he could insinuate that Cyril suffered from a lack of discretion, which prevented him from 
seeing what was good for him.45 

Accordingly, the nocturnal travails of the ancient Cyril can be regarded as the 
counterpart of the troubles of the young Lazarus: both saints adhere to an extreme 

39 Life of Cyril of Philea 53-55, ed. Sargologos, 249-262. Two narratives are intercalated: the story under 
discussion and an elaborate account of a demonic vision, cf. Life of Cyril of Philea 53, ed. Sargologos, 249-55. 
40 Life of Cyril of Philea 53.1, ed. Sargologos, 249. 
41 Life of Cyril of Philea 54.1, ed. Sargologos, 255-6. 
42 Life of Cyril of Philea 54.3, ed. Sargologos, 257-8. 
43 Life of Cyril of Philea 54.1, ed. Sargologos, 256. 
44 It may not be coincidental that the account of the saint's last years is immediately preceded by a caution­
ary tale about excessive asceticism, cf. Life of Cyril of Philea 52, ed. Sargologos, 245-8. 
45 Cf. e.g. Maximus, Gnostic Centuries 11.33, MPG 90, col. 1140C1-D2 where the moon is interpreted as a 
symbol of 'natural discretion' (<|n)aiKr| SUXKCHOTC;), which gives off a 'measured light' ((jiox; cr6(j,|a.eiQov). 
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life-style that is inappropriate for their age and their specific circumstances, which then 
accounts for the similarities between the two episodes. 

At this point we can conclude that like the Italian poet Dante Byzantine hagiogra­
phers of the eleventh and twelfth centuries gave their writings an allegorical dimension. 
Moreover, it seems that both Dante and the hagiographers shared an allegorical language 
in which single features such as the 'straight road' have fixed positive and negative con­
notations that reflect a particular value system. However, at least for the Byzantine world 
this second conclusion needs to be considerably modified. As we have seen, the allegorical 
narrative about the tree of God, which Cyril of Philea tells his visitor, speaks of fruits to 
which thorns adhere both on the left and on the right sides, an image that clearly 
expresses the concept that virtue is to be found in the middle between two equally nega­
tive extremes. However, when we look closer, we find that Cyril speaks at this point only 
about the fruits that are found at the lower and middle branches of the tree. This is a refer­
ence to the stages of spiritual ascent, which lead from an introductory level to an 
advanced level and then finally to the level of perfection. Accordingly, this last level is 
described at the end of the speech: 

Tr\q 8e KOQi)(|)fj<; oi KOQJtoi OIJ KEKxnvxoci xi XVKOVV ... loxaxoa 8E <sc. xo 8EV8QOV> ev 
xorccp e%ovxi EV UEV xcp £i)covuucp UEQEI ^O^COSEI; x^oc, &v co eiow rcavxa xa i6(3otax 
t,6m, EV 8E xcp 8E£UO UEQEI ax£vf)v xtva 686v KCCI XEGAauuEvnv iiv wteSei^ev 6 0eo<; 
xoic; 8ovXoiq axnov.46 

The fruits of the top do not have anything distressful in them.. . . And (sc. the tree) 
stands in a place that has in the right part dark chaos in which are all the venomous 
animals, and in the left part a narrow and difficult road, which God has shown to his 
servants. 

In this passage we also find juxtaposition between the elements 'in the left part' (ev 
UEV xcp £t>(ov6|j.(p UEQEI) and 'in the right part' (EV 8E xcp Semico UEQEI), but the framework in 
which they appear is completely different: now only the left is described in negative terms 
whereas the right is considered positive and indeed more so than the tree itself, which 
takes the middle position. This reminds us that in the Byzantine monastic discourse the 
'golden mean' was not a universally recognised value system and that many people 
regarded excessive asceticism as the true pinnacle of monastic life. In this alternative 
framework 'straying to the right' would be an entirely positive behaviour. Accordingly 
we find reinterpretations of the Biblical quotations on which the concept of the 
'golden mean' was based. An example for such reinterpretation comes from the ninth-
century Life of Theophanes Confessor by Patriarch Methodius: 'Praised be his turning 
to righteousness and his expansion on the right side, which no longer has Solomon's 
rebuke not to deviate to the right or to the left because the right is not a deceptive 
right but is the true right' (to £7UKA.VO£COC; xcp Succdcp KOCI ETCI xcp SEMICO TIQOOGEOECOC, OTJK 

EXoixxnc; £7uxuuocv EXV OO^OUCOVXEIOV XOV uf) EKKHVEIV 8E ÎCX r\ ETJCOVDUOC 8IOC xo |xfi EV 

46 Life of Cyril of Philea 46.3, ed. Sargologos, 215. 
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&7C&TTI EIVOU 8ecjtov aXk' ev dlr|0£ia 7i£<|n)K£vai 5ec;i6v). Passages such as this suggest that 
Nicholas Kataskepenos tried to reconcile the two frameworks by limiting the validity of 
the concept of the 'golden mean' to the lower and middle stages of monastic life so as to 
ensure proper socialisation into monastic life and at the same time to create space for 
exceptional figures such as Cyril of Philea himself.48 

That the same motifs can have negative and positive connotations, depending on the 

views of the hagiographer, is evident from the ninth-century Life of Euarestus of Kokor-

obion. There the nocturnal exploits of the saint and his companion Eubiotus are narrated 

in the following manner: 

uexd ydg xrivSe xf]v COQOCV KUKA,CO KOU OIJ KOCX' e\>9etav xr\v Kaxayrayf|v 7teQif|eoav aua-

el Trou 8E iced axEvawtoc; xvz, vnf\Q^ev Eyicdgoux; r\ XCOQIOU Koitau|ia EXEQOV, ev TOUTOIC, 

e^oixcov EKKAIVOVXEC;, xov Konov dyav £7UX£ivovx£<; xou Pa8iouaxoc;.49 

For after this hour they went around together in the abode in a circle and not in a 
straight fashion; if there was somewhere a slanted lane or another depression of 
the place, they went into them, deviating, increasing very much the toil of the 
walking. 

In this passage the saints' movements within the monastic compound are described in 
astonishing detail. Indeed, features such as the juxtaposition between circular movement 
and movement in a straight line seem to be redundant if we assume that the author had 
merely wished to give a straightforward account of events. However, this impression of 
redundancy disappears when we consider the metaphorical connotations of the various 
terms and phrases. Such connotations are particularly evident in the case of the verb EK-
KAAVEVV, which is followed by dyav emxeiverv, a phrase that brings to mind the formula 
'extremely intensive asceticism' (dyav £7ux£xaij.£vr| daicncnc;), which often occurs in 
Byzantine texts.50 But does this mean that such behaviour is seen in a critical light? 
Here one needs to extend the discussion to the places into which the two saints are 
said to have turned: they are identified as 'lane' (oxEvamoq) and 'depression' (KoiA-couoc). 
Both of these terms have positive connotations: axEVomoc; conjures up the Biblical 
image of the 'narrow road' (OXEVH oSoq) on which the chosen walk,51 and KoiXcoucc can 

47 Methodius of Constantinople, Vita S. Theophanis Confessoris, ed. V. V. Latysev [Zapiski rossijkoj aka-
demii nauk. viii. ser. po istoriko-filologiceskomu otdeleniju 13.4] (St Petersburg 1918) 7.14-19. 
48 For similar attempts at reconciling the two models in Late Antiquity cf. Lumpe, 'Konigsweg', 220. It 
needs to be said, however, that Nicholas seems to be confused for in the following interpretation of the 
narrow path on the 'right side' he again introduces the framework of the 'golden mean', cf. Life of Cyril 
of Philea 46.8, ed. Sargologos, 218. 
49 C. Van de Vorst, 'La vie de s. Evariste, higoumene a Constantinople', AB 41 (1923) 287-325, 
esp. 304.30-3. 
50 Cf. e.g. John Chrysostom, Ad populum Antiochenum, MPG 49, col. 19D: rix; m i eic, <xc6eveicxv eurceaeTv 
eK vf\c, oryav OK̂ TiQaYayytai; Kod ejiiTetauevni; vncrteioK;. 
51 A passage where cxevf) 686c; and azevomoq appear side by side can be found in John Chrysostom, Eclogae, 
MPG 63, col. 871. 
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be understood as a reference to humility: as we have seen Michael Psellos states in his 
letter to John Xiphilinos that the addressee should come down from the lofty heights 
of Mt Olympus and hide away wherever there is 'a plain or a very deep depression, or 
a cleft ravine or a hole in the ground' (nedxac, f\ PaGuT&Tn Koî dq, r\ tyaqayt, SiEQgooymoc 
Tl iix>%6q yf)<;) in order to rid himself of his overweening pride.52 Thus one could argue 
that the 'deviation from the straight road' and the concept of extreme asceticism with 
which it is associated are given a positive meaning through appeal to the argument 
that the ideal of moderation only applies to the average monk and by insinuating that 
despite their hardships the saints remained humble, a point that had already been 
made explicitly in the immediately preceding sentence.53 

Such a scenario is not as far-fetched as it might first seem: after all, exegetes of the 
Bible were used to interpreting the same features in both positive and negative ways,54 

and there is no reason to exclude off-hand that hagiographers did not anticipate such 
an approach from their readers and write their texts accordingly. It is evident that one 
would need to analyse a much wider range of texts in order to arrive at a better under­
standing of this 'subterranean' discourse and its relevance for the debate about the proper 
monastic life-style. The aim of this short article has been much more modest, namely to 
show that like Dante Byzantine hagiographers did encode an allegorical dimension into 
their texts and that they did so in order to make value judgements that complement expli­
cit evaluations of the behaviour of saints. 

52 See above note 15. 
53 Cf. Life of Euarestus of Kokorobion 10, ed. Van de Vorst, 304.27-9: 'iva (if) fyavsQov TIVI YEvryiai T\\q 
awcov ayQvnviaq TO erciTriSevna KavxeiJSev KevoSo îa^ pXapny owe areo^e^covxai. 
54 For allegorical interpretations in bonatn partem and in malatn partem cf. e.g. P. Lee Gauch and 
J. Whitman, Interpretation and Allegory: antiquity to the modern period (Leiden 2003) 393. 
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