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B R E N D A  H O S I N G T O N  

"Quid downit is?": 

More's Use of Sleep 
As a Motif in De Tristitia 

T HOMAS MORE'S FINAL WORK, De Tristitia, tedio, pauore, et oratione 
christi ante captionem eiw,' the third of what have come to be 

known as T h e  Tower Works," recounts the gospel narrative of Christ's 
agony in the Garden of Gethsemane and his subsequent betrayal and 
arrest. It is both an exegetical commentary and a devotional treatise, 
both a public and a private Lih  the zccounts in Mat- 
thew, Mark, Luke, and in Jean Gerson's Monote.ssaron, More's avowed 
source, De Tristinh divides naturally into two parts: Christ's agony and 
his arrest. Unlike Matthew, Luke, and Gerson, however, More chose 
to concentrate more attention on the first part (roughly sixty per cent). 
Of the 3 10 folio pages of the Valencia manuscript roughly one third 
contain references to sleep and related concepts such as sloth (desidia, 
ignavia, segnitia), laziness bigricia), sluggishness (socordia), and apathy 
(torgor), and to their opposites, wakefulness (vigikzntia), watchfulness 
(peruigilium) and diligence (diligentia). The vast majority of these oc- 
cur in the first part of the work, which is not surprising since it re- 
counts Christ's injunctions to stay awake and pray and his discoveries 
of the disobedient apostles sleeping. What is surprising, however, is 
the number of references to sleep and watchfulness and the way in 
which they develop. Germain Marc'hadour has pointed out how the 
two phrases, "stay awake and pray that you may not enter into temp 
tationn and "for the spirit indeed is willing but the flesh is weakn 
(159/5-7), "fournissent 5 More la matiere d'une trame sen&, ou den- 
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trecoupent des fils majeurs : priere et vigilance, infirmite de la chair 
et allegresse d'esprit, tentation et tentate~r."~ In fact, the metaphor of 
the tightly-woven web can be applied equally well to the phrases, 
"[Christ] went to the disciples and found them sleeping" and "he found 
them sleeping for sadness," and to the question, "Why are you sleep- 
ing?" In the network of sleep and waking images these phrases inspire 
in the first part of the De Tristitia there is also an intersecting of major 
"threads": slothful disregard for God's orders, the wrongness of seek- 
ing consolation in sleep, and the folly of sleeping when danger is at 
hand. It is the purpose of the present article to discuss the thematic 
significance of the sleep motif, but also to explore the way in which 
the various images form a structural pattern in the first part of the 
work and contribute to its literary qualities. 

The two central topics of concern to More in De Tristitia are the 
fear which Christ and the martyrs felt when faced with suffering and 
death, and the importance of good praying habits. Related to this sec- 
ond theme is the more general question of man's spiritual sloth and 
its dangers. The motif of sleep is used in discussing all three. 

A reference to sleep appears only once-and this briefly -in rela- 
tion to the theme of martyrdom. The need to sleep serves as a sign 
of Christ's humanity, says More, along with other bodily needs like 
hunger and thirst, or with normal emotions like weariness and fear 
!5! /5 -? ,  53/1; R9/6!. The lassitude Christ felt (89/6) should not be in- 
terpreted as "slackness" or "sloth" (socordia) in accepting martyrdom 
and quoted as a precedent by fearful and hesitant martyrs. Rather, 
they should emulate Christ's victory over such human needs as sleep, 
won by means of prayer. Sleep is not in itself bad, for it is a natural 
fun~t ion ;~  it becomes an instrument of evil only when it interferes 
with our accomplishment of duty or acceptance of martyrdom. 

In the discussion of prayer, his second major theme, More leans much 
more heavily on images of sleep and sloth to make his points. From 
the opening words of Gerson's narrative, "Hec quum dixisset Iesus / 
hymno dicto exierunt in montem Oliueti" (3/3), More extracts two 
ideas: how to pray and when to pray. Whereas Christ and the apos- 
tles sang a hymn of thanks for the meal, we just manage to mumble 
grace through our yawns. And where they went out into the night, 
"and not to bed," we turn our thoughts to sleeping (7/5-7). More then 
introduces a figure who stands midway between Christ and us: the 
prophet of the Psalms who rises at midnight to pray and who thinks 
of God even when he is in bed.5 The contrast between good and bad 
praying habits is elaborated upon a little later (33/1-2). Christ had 

the custom of spending whole nights in prayer, whereas those who sac- 
rifice a little sleep to pray on special occasions pride themselves on 
their virtue (31/3-6, 33/1- 2). He also prayed at night i n  the open 
air, whereas the hypocritical pharisee "molli stertebat in lecto" (35/3-4). 
This leads into a comment on Christians in general that echoes the 
earlier observation concerning the prophet: even if too lazy to emu- 
late Christ, we should at least remember his all-night vigils and offer 
a moment of prayer when, More says with a touch of wry realism, 
we turn over in our beds, half-asleep (35-37).6 

The discussion on how to pray continues with the gospel words, 
"et progressus pusillum procidit in faciem suam super terram et orabat" 
(1 11/54). More invites his readers to contemplate Christ's posture and 
thereby correct their lazy, sleepy way of approaching God (segniter, 
115/8, and sompnocenti, 117/1). He uses an analogy to reinforce his 
point that we must concentrate while praying. The minds of those 
who pray negligently are besieged by fantasies, as the mind of the sleeper 
is besieged by dreams (1 19/8-123/3).7 As one should prepare one's 
mind for prayer by concentrating, so one should assume an  appropri- 
ate stance. In a passage whose direct and almost bantering tone is 
reminiscent of the Utopia, More asks if we would yawn and stretch 
in the presence of a temporal prince as we do in the presence of God 
(133/4). Again, he sets up the three-figure contrast to illustrate his point: 
Christ lay prostrate to pray, the prophet of Psalm 62 lay on  his bed 

1 .  1 .  cninlcing ofGod but rose t= pray, %ve !nnngej or need cushions to sup- 
port us. The vocabulary chosen points up the difference in  the three 
postures: Christ, we are told, "prociditn, denoting a posture of humili- 
ty; the prophet simply "hit super stratum"; we however lie back, "cor- 
pons incuria et supinitate." It is acceptable to pray lying down (cubantem) 
but only as long as we are thinking on God. 

If we must pray diligently, we must also pray constantly, night and 
day, because prayer is both useful and extremely necessary in order 
to combat the temptations of the flesh, one of which is sleep (167/9-11). 
More reminds us that Christ said not just vigikzte but vigilate et orate, 
not just occasionally but constantly, and not just in the day, as we 
doze and yawn, but even at night-time when we would usually be asleep 
(171/7-11, 173/1-3). Constant prayer is also a powerful aid when we 
weary in following God's path. The verb More uses is not  the tedere 
of the work's title, which means to become spiritually weary or dis- 
couraged, but funguere, to be physically tired, or sluggish (205/5). Some- 
times we progress so slothfully (segniter) or are hampered by weak 
irresolution (rnollici), and laziness (pigricia), so that we need to beg God 
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to pull us along with him. We must however pray earnestly, not lazily 
or carelessly (227/6) if we are to be given the right kind of consola- 
t i ~ n . ~  Lastly, prayer will ensure forgiveness of past sins, help us deal 
with the present, and act as a surety for the future, but again our prayers 
must be said not lazily and yawningly (oxitantes) "but incessantly and 
ferventlyn (3 11/9-10). 

More insists on the need for diligent and constant prayer because 
the sleep of the Apostles in the Gethsemane narrative represents for 
him the spiritual sloth into which we all slip on occasion. The dangers 
of such sleep are many and appear throughout the De Tristitia. Drowsi- 
ness (sompnolentia) prevents us from understanding the significance of 
biblical names, which in turn causes us to misinterpret God's purpose 
in the world (17/5). When sloth (desidia) overtakes us, fondness for 
prayer is the first of our virtues to disappear.* (209/1-2). Laziness 
(pigricia) makes us neglect our prayers. Sleep blunts our feelings, even 
for Christ whom we should love most (159/3-4), as the narrative clearly 
shows when Christ returns to the Apostles to find them sleeping. It 
also prevents us from holding firm and obeying God's will, as is shar- 
ply emphasized in Jesus' words to Peter: "Simon, dormis? non potuisti 
una hora uigilare mecum?" (159/5-6). The double "stingn in Christ's 
use of "Simonn rather than "Petern is directed at the Apostle's having 
fallen asleep, More asserts. Peter means "firmness," hardly applicable 
f ~ r  cne so "infirmn that he cannot keep awake; "Simonw means "listen- 
ing" and "obedient," no less inappropriate, for Peter has made himself 
deaf with sleep and in so doing has disobeyed. Furthermore, he has 
laid himself open to another danger: sleep has made him defenceless 
at the very moment that Satan is 'seeking to sift the Apostles like wheat" 
(167/1). The readiest of the band to defend Christ, he will deny his 
Master thrice before the night is out. 

The traditional association of sleep with the traps and snares of the 
devil and the workings of evil at night, found both in the Bible and 
patristic and exegetical writings, must have influenced More's imag- 
ination very strongly, for it appears seven additional times in the De 
Tristiria, as well as in several of his other works. Evil never sleeps; rather, 
it keeps watch while we sleep. Thus while the Apostles slumbered, Judas 
was "so wide awake that the idea of sleep never entered his mindn 
(259/3-5). Later, More says that we stumble into temptations and traps 
(inridia) set by the devil because our eyes are closed, yet we slumber 
on, "watching the dream visions induced by mandragora," rather than 
praying (307). The association of sleep with the devil is elaborated upon 
in the metaphor of the castle of the soul, to which we deny prayer 

entry when we sleep and into which we consequently allow the  "be- 

' sieging troops of the devil to breakn (311/1-2). The Apostles over- 
estimated their power to overcome these troops, as witnessed in their 
succumbing to sleep while danger was at hand (333/5-9).9 The  ques- 
tion is revived in the second half of the work. Sleep enabled the  devil 
to weaken the will of all the Apostles, "nutantes et incogitantesn; thus 
unprepared to face the imminent danger with forbearance, they either 
fought or fled (563). 

Again in the tradition of exegetical and homiletic writings, More 
uses sleep, in both De Tristitia and his other works, as a metaphor 
for man's state of sinfulness and vice." As we are "slumbering on the 
pillow of our sins," God in his goodness . . . "shakes us, strikes us, and 
does His best to wake us upn (203/1-3). Sometimes, however, we are 
"so fast asleep in our vicesn (21 1/7) that even God's calls cannot arouse 
us; like Jesus in the Garden of Gethsemane, he leaves us to sleep. More 
then passes from the general to the specific by associating sleep with 
the type of sin that threatens the very church itself through the ad- 
ministrations of unworthy prelates and priests, and of heretics. He sug- 
gests that the scene contrasting the sleeping apostles and vigilant traitor 
clearly projects "as if in a mirrorn (259/7-8) an image of the state of 
the church throughout the ages: sleeping and apathetic bishops too 
slothful to protect the truth or defend their flocks from Christ's vigilant 
enemies. Some are even worse than the apostles, for their sleep is in- 

* " L -  --.-. -..:-a nf +he rlevili the flesh and duced not by sadness DUE oy ~ I I C  U C Z ~  w...c ". .-.- --. -. 

the worldn (259-263). Others are so overcome by dejection (maestitia) 
and sleep that they neglect their duty (265/3-8). No better are priests 
who administer the sacrament unworthily and neglect their duty to 
stay awake and pray for their people (351).11 Worst, however, are the 
heretics. Like the devil and Judas, they are constantly awake, ready 
to spread evil and betray Christ.l"ain, More interprets the  scene 
of the sleeping apostles tr~~ologically, calling it an "imaginem ac mys- 
terium temporis futurin (341/5). The added "domientibus discipulis 
quum traderetur filius hominisn (341/4-5), as Miller points out (p. 917), 
introduces the sleepbetrayal association in preparation for the following 
section, where it becomes an important theme. We must not sit and 
sleep or be caught snoring, cautions More, if we are to combat the 
threat to Christians by Turks from without and by heretical sects from 
within. Christ's question, "Quid dormitis?" applies to us all: Why are 
we sleeping in the face of heresy, that "creeping diseasen which, like 
a slowly but surely spreading cancer, betrays Christ and his followers? 
(347-5 1). 
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The description of sleep as a disease had been used a little earlier. 
Christ offers a remedy for "that sluggish disease of somnolencen (igna- 
vam sompnolentia morbum), one More wishes we would apply occa- 
sionally: getting up and praying (303). The disease metaphor leads into 
a passage containing two other figures of speech that describe the 
dangers of sleep, both found in exegetical and devotional writings. More 
had spoken earlier of the Apostles being "buriedn in sleep (sepultos) 
(259/1), and the bishops being Yulled to sleep and buried" (sopiti et 
sepulti) in destructive desires, sleeping, "like pigs sprawling in the miren 
(263/1-2); now he explicitly calls sleep the "very image of deathwI3 and 
warns us to resist its seductive powers: 

Itaque non est lucta sensim superandus sompnus sed illecebrosa 
brachia quibus nos amplectitur et reclinat semel impetu diuellenda 
sunt nobisque protinus ab eo proruendum. Tum uero ubi semel 
sompnum desidem mortis uidelicet imaginem reiecerimus uitae 
succedet alacritas. (305/2-6) 

Casting off sleep is also the only way to fight one final danger: sad- 
ness, the tristitia of the work's title. While recognizing the source of 
the Apostles' sadness-the knowledge that their Master was in immi- 
nent danger-More criticizes the fact that they succumbed to it by fall- 
ing asleep.14 Such sadness leads to heavyheartedness (maestiria) and 
the:: despzir, fnr ahandon hope and seek refuge in sleep. Ultimate- 
ly, it will lead to hell, as More tells us in his criticism of the dejected, 
sleeping bishops who neglect their duty (265/3-7), for God gives sin- 
ners chances that, if asleep, they cannot but ignore (283/1-2). Conso- 
lation in sleep, unlike the true consolation prayer provides, fails to 
relieve our troubled minds and, weary, we fall unseeingly (oculis clau- 
sis) into the devil's traps (287). 

The three-part structure of the account of the agonyin the garden 
was imposed on More by the Gospel narrative: Christ three times leaves 
the apostles in order to pray, telling them to do likewise, but returns 
to find them sleeping. Within this overall structure, however, More 
was free to elaborate on or condense his materials, shift emphasis, and 
establish a more complex pattern or "sub-structure" of references to 
sleep. The characteristic feature of this pattern is the establishment 
of balanced parallels and contrasts, or p~larities. '~ 

The pattern of sleep references develops in a tightly-ordered sequence. 
The first ten folios constitute a type of introduction: Christ and the 
apostles recite a hymn, cross the brook Cedron, and enter the Garden 
of Gethsemane, where Judas knew they often went. More sets up a 

series of polarities revolving around sleeping and watching i n  order 
I to present his two subjects: the need for constant and proper prayer 

and the evils of sleep and sloth. Thus he contrasts Jesus and the vigdant 
prophet with us slothful Christians; the ever-vigilant Jesus with the 
sometimes-vigilant pharisee; the hymn-singing Christ and his apos- 
tles with us, mumbling our grace yawningly; the care taken by the 
evangelists to include in their narrative significant biblical names with 
the drowsiness that prevents us from comprehending that significance. 

More begins Part I of the narrative by quoting Jesus' exhortation, 
"Sustinete hic et uigilate mecumn (39/3-4). Again, he presents the  twin 
subjects of praying properly and avoiding the dangers of sleep in  a series 
of parallels and contrasts: Christ's humble praying posture and ours, 
lazy and irreverent (115-117); our behavior when petitioning a tem- 
poral prince and when praying to God; the careless worshipper and 
the sleeping dreamer. The section concludes with Christ's discovery 
of the sleeping apostles, which provides More with a final contrast: 
their "giving into sleepn indicates the limited nature of their love for 
their Master whereas his returning to see them demonstrates his ever- 
vigilant love (1 57-59). 

The next stage of the narrative opens with Christ's question to Peter, 
"Simon dormis?" and his second injunction, "uigilate et oratew (1 59/54). 
This time, More reverses his previous order by speaking, first, of the 
dangers of sleep that prevent us from behaving like Christians, then 
of the roie sieep piays in disrracdiig as from praying preper!y. The 
contrasts start with an etymological one: Peter's sleep represents his 
infirmity, deafness and disobedience rather than the true significance 
of his names (161-163). Sleep represents the weakness of the flesh; if 
the apostles, those "young green branches," could not resist, how can 
we, "sapless sticksn? (169). God's kindness in waking us up is contrast- 
ed with our negligence in slumbering on the "pillow of our sins" 
(203/ 1-3), his vigilant care for us with our laziness and softness as we 
travel life's road (205-207), and his mercy in stirring us from our deep 
sleep of vice (21 1-13). Similarly, contrasts are set up between Christ's 
instruction on prayer and our unsatisfactory execution of it ( 173) and 
between his agonized praying that will bring true consolation in the 
form of an angel and our lazy, hurried and sluggish efforts that deprive 

F us of true comfort and leave us troubled (255-57). 
Christ's second discovery of the sleeping apostles, his question, "Quid 

dormitis?" (this time addressed to all the apostles as seen in the  plural 
verb form), and his third exhortation, "surgite et orate," introduces 

I the third but this time more complex sequence of references to sleep 



62 - Sleep in De Tristitia B. H O S I N G T O N  - 63 

and waking (257). Sleep is used as an image of heresy and betrayal, 
extreme sadness leading to despair, and disease; there follows a repeti- 
tion of "surgite et orate." It is then used to symbolize death and evil 
in the form of the devil's troops; this too is followed by "surgite et orate." 
The section continues with instructions on praying properly, expressed 
in sleep images, and then ends as it had begun, with the question of 
heresy, which flourishes while we sleep (345/5-361/5). 

The first part of this third section, discussing betrayal and heresy, 
is built on both contrast and analogy: the apostles buried in sleep are 
unlike the wakeful Judas; on the other hand, heretics resemble the 
archtraitor in that they are constantly awake, and negligent bishops 
and priests resemble the slothful apostles. The subsequent points More 
makes are also centred around figures of contrast. The apostles' and 
bishops' reaction to sadness (283 ff.) is to escape into sleep whereas 
Christ's is to pray: the consolation they receive contrasts sharply with 
the true consolation offered by prayer. If sleep is a disease, to get up 
and pray is an instant remedy (303); if it is the image of death, to be 
wide awake is to allow life to begin anew (305). A final contrast is drawn 
between the busy troops of evil battering the castle of the sleeping soul 
(309-1 1) and the nocturnal activities of heretics and the snoring in- 
souciance of slumbering Christians. 

This carefully and densely constructed pattern of images of sleep 
and waking thus forms one of the underlying structures in the first 
part of the De Tristitia. It also illustrates the fact that More composed 
this his last work in much the same way as he had all his previous 
writings. He announces his themes early in the work; then, lawyer- 
like, he explores them by arguing for and against before returning to 
his theme and restating the case; next he departs in a new direction-but 
without losing the thread of his argument-often in a seeming digres- 
sion, only to return to his theme once more. As Louis Martz has demon- 
strated, such was More's writing procedure in the Con~tatiorr of Tynduk's 
Answer, Dialogue of Comfort and Treatise on the Passion." In the third 
part of this article, I shall discuss the literary aspects of More's use of 
the motif of sleep with a view to demonstrating that here too More 
was faithful to his habits of composition. Although working under 
great duress and with little time to spare, he carefully revised his 
manuscript as he wrote, as the Valencia manuscript reveals, and many 
of his revisions were made not only in order to sharpen his arguments 
and clarify his points, but also to make stylistic improvements. As a 
result, I shall argue, the De Tristitia is of literary as well as exegetical 
and homiletic value, despite Alistair Fox's comment that "it does not 

rate very high as literat~re."'~ In the passages containing references 
to sleep, we discover examples of More's sense of drama, and of his 
use of irony, digression, repetition, and rhetorical questions. 

One of the contributing factors to the "publicn character of De Tristitia 
is the way in which More imparts a sense of drama. He does this in 
several ways. First, he uses set speeches, some of which are paraphrases 
of Jesus' words. Two of the most striking are related to the subject of 
sleep. The first is inspired by the five-line speech to Peter taken from 
the Gospel and beginning, "Simon, dormis?" This is expanded into 
a paraphrase of what Jesus could have said had he been more reproach- 
ful (163-67). It comprises a series of nine questions following immedi- 
ately one upon the other and ending with a variant of the verb domire: 
domis, domitans, indomias. The last four all end with "et t u  Simon 
dormis?" (165). The repetition of "Simon" nine times in the speech un- 
derlines the irony that More says is intended in Christ's use of the 

I 

name, while the volley of questions emphasizes the sense of urgency. 
At the same time, the passage underscores More's point that underly- 
ing Jesus' "gentle wordsn was a feeling of sharp disappointment. 

In the second paraphrase of Jesus' final injunction to his apostles, 
"Sleep on, Take your restn and then in the next breath, "Get up," the 
rhetorical pattern is elaborately developed around the basic polarity 
of sleeping and waking (289-91). The tone is set by More's opening 
words: Jesus grants permission to stay asleep but intends to take it away. - . r I ,  

1 he passage that rollows is builr upon a rapid jiiccession of antitheses: 
h i t e ,  h i a t i s ,  vigilare; h i t a s t i s ,  h i e n d i ,  ne sedendi, surgendum. 
Jesus' final contradictory and almost sarcastic statement forms a fitting 
conclusion: "sleep . . . rest-you have my permission-that is, if you 

t can. But you will certainly not be able to." A final wry antithesis re- 

! minds us of More's point that evil-doers are always active while the 
slothful sleep: "For there are people coming . . . / who will shake the 
yarning sleepiness [italics mine] out of you." The sense of drama is height- 
ened throughout the passage by the use of connectives like "noww and 

1 adverbs like "immediatelyn and "soonn which impart a sense of urgen- 
cy and build up to the final emphatic "for the hour has almost come." 
The paraphrase is repeated some sixteen folios further on but this time 
revolves round the orders "stay awaken and "get upn (337-39). Again, 
"now," "straight away," and "at this very momentn are used effectively 
to increase the tension. 

Two other favourite literary devices of More's are used in De Tristitiu 
I to create a sense of drama: rhetorical questions and the introduction 1 

of a fictional adversary, whose role is to argue points of doctrine or 
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biblical interpretation. The devices are used side by side in a passage 
discussing the veracity of the Gospel statement that the apostles were 
all asleep while Jesus prayed (189-99). How could the apostles relate 
what Jesus said if they were truly asleep? Why did Jesus return to see 
if they were awake? If he wanted them to stay awake, why didn't he 
make them? After suggesting answers, More creates a character who 
might still not be satisfied concerning the third question: an officious 
investigator of the divine plan, as More rather mockingly calls him 
(197/3-4). The "investigator's" question and More's reply are both 
couched in direct speech, with More calling him "bone vir" (the flat- 
tery is of course ironical). All these techniques, used in the Utopia, 
Dialogue of Comfort and several of the polemical works, further ani- 
mate the passage. 

The figure of irony manifests itself in two ways in those De Tristitia 
passages containing sleep references. Firstly, there is an ironic and at 
times even sarcastic tone in some of More's own words and comments. 
In his paraphrase oflesus' reproach (165/1-2), he has Jesus say: "As 
for that old name of yours, Simon, you live up to that very well, that's 
certain!" (scilicet).* As Monsuez has pointed out, scilicet is used at the 
end of a sentence in exactly that ironic way in the Utopia.'' Else- 
where, More ironically tells the reader in direct speech: "Now imagine 
if you talk carelessly and lazily" (supinus, which can also mean lying 
oii zlne's b ~ k )  m d ,  he continues, uloll. yawn and stretch in the presence 
of a temporal prince!" (131-33). Again, the tone is reminiscent of <he 
Utopia, where Hythloday imagines himself in the French Kinds Council 
and starts his description in exactly the same way: "Age."19 The sec- 
ond type of irony in De Tristitia comes directly from the Gospel ac- 
count. According to More, Jesus' final, cutting words to the apostles, 
"Sleep on now. Take your rest. That is enough. Get up. Let us go," 
is not irony of the "trivial and jesting variety" (kuicula et iocosa) en- 
joyed by "idle and witty men" (289/5-6). Rather, it is "serious and 
weighty" and thus quite in order in Scripture, despite some opinions 
to the contrary,20 Interestingly enough, More seeks to support his 
defence of biblical irony with yet another sleep image, this time taken 
from the Old Testament. Elias ridiculed the prophets of Baal by telling 
them: "Call louder! For your god is sleeping, or perhaps he's away on a 
journey somewhere!"' (295/6-7). The image of the sleeping god is dou- 
bly rich. The statue of Baal was deaf, More says; he thereby reminds 
us of Simon Peter's deafness, which as he had pointed out contradicts 
the etymological significance of his name, and of the deafness that as- 
sails us when asleep and prevents us from hearing God's voice. More 

completes his argument about irony by giving Saint Augustine's con- 
trasting view that Jesus' words were not ironic, "in order to put forth 
both sides of the question," and he concludes with a final ironic twist of 
his own: "It is not for a nobody like myself to render a decision as if 
I were an appointed arbitrator"* (301-3). The self-mocking pun on ar- 
bim honorarks (appointed arbitrator) and onorarius (beast of burden) 
hetghtens the irony contained in the statement: More of course had 
often been called upon to render decisions in court. It is also perhaps yet 
another echo of the pasage in UtopiQ d e d b i i  the French K.mg's Coun- 
cil, where Hythloday had made a similar tongue-in-cheek staternent that 
it was not for him, an homuncio, or little man, to express opinions. 

The De Tristitia, an exegetical and devotional work sometimes 
thought to be very different from More's previous compositions in both 
subject and tone, in fact shares many of their features. Some of these 
manifest themselves in the various references to sleep, as has been shown 
in this article. Themes like the value of prayer and good praying habits, 
the need to be constantly on guard against evil, and the dangers of 
falling into spriritual sloth, figured forth here in images of sleep and 
wakefulness, are discussed by More in his various works. The use of 
an underlying pattern of imagery built on polarities and serving to 
explore those themes and formulate arguments, and the careful atten- 
tion to style are familiar features of his writings. This consistency is 
made further apparent by the fact that More had used images of sleep 
and sloth in similar fashion in his previous wrirings, partkii:ai!y iii 
the Dialogue of Comfort, although nowhere had he been given the op- 
portunity to weave them into such a close fabric as in his discussion 
of Christ's agony in the Garden. Nor must it be forgotten that like 
More's first great work, the Utopia, the De Tristitia was written in Latin. 
As Louis Martz says, it is a "moving and appropriate thought that in 
the somber close of his career More should have sought to communi- 
cate with the audience that had admired his Utopia."z1 Lastly, the De 
Tristitia in many ways completes the group of 'Tower writings." It com- 
bines the thematic concerns of the Dialogue of Comfort and the exe- 
getical and devotional nature of the Treatire upon the Passion, and like 
them exploits certain literary devices which enabled More t o  express 
both his public and private thoughts.zz 

As Alistair Fox notes, De Tristitia is thematically the %gical, climactic 
conclusion to [More's] whole opus."" I would also add that More's 
final work demonstrates a continuation of the various literary tech- 
niques and stylistic strengths that characterize hi whole body of writ- 
ings. This is certainly true of his concern with both the physical and 



spiritual aspects of sleep and of the way in which he weaves appropri- 
ate images of sleep and waking into his writings. As he awaited execu- 
tion, he no doubt had to fight not only the fear of pain and death 
but also the heavy-heartedness that he confessed in one of his last let- 
ters to Margaret had kept him lying "longe restles and wakying, while 
my wyfe had went 1 had slept . . ."' However, by describing the sleep 
of the apostles and the agony of their Master, he prepared himself to 
face-honorably and bravely-the final "sleep of death." 
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