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ABSTRACT

Status and gender studies are now well established paradigms of Byzantine
social history. But academic enquiry has, so far, overlooked the significance of age.
This is perhaps because most biographical accounts open with conception and birth, and
move forwards to death, which seems so logical to us that the Life Course trajectory has
not stood out as a defining characteristic of Byzantine biographical narratives. However,
Byzantine authors do not present their characters as stagnant; characters are often shown
to develop in persona across their lives. The study of age and life-stage is crucial to

understanding the Byzantines’ evolving familial roles and societal responsibilities.

This thesis deconstructs the Life Course patterns as presented to us by authors
writing AD 518 to 1204, a critical period in the development of Byzantine culture. The
start point is 518, the year that the Justinian dynasty commenced, a period characterised
by a rich and abundant supply of evidence. The end point is 1204, the year that the
Latins captured Constantinople and the sources distinctly change in style and influence.
This thesis draws upon several types of evidence including literature, coins and
tombstones in order to expose this hitherto unexploited but fundamental facet of

Byzantine identity.
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INTRODUCTION




My thesis focuses upon the Life Course in the East Roman Empire. At the outset
of this study, I must first define the Life Course, before moving on to justify the
selection of this specific timeline. When applied to historical frameworks, the Life
Course perspective focuses on social — and not biological — constructions of aging,
specifically the timings and transitions between life-stages (for example, childhood,
adolescence, adulthood and old age)." While the course of an individual’s life is
determined by certain biological features (puberty, reproductive fitness, death etc.), the
trajectory of life is not fixed but it is dependant upon variables including culture, status
and gender. This is important because changes in the construction of the Byzantine Life
Course tell us a great deal about individual identity, familial roles and societal
responsibilities. In the modern era, when the structure of the population is changing,
constructions of the family are evolving and life expectancies are lengthening, it is
increasingly important to understand the founding principles of current Life Course
models in the context of modern cultural inheritance.” Throughout this thesis, ‘Life
Course’ is grammatically capitalised because of its significance as the methodological

approach to the enquiries here.

A historical Life Course perspective analyses the interplay between the sequence
of socially defined events in a person’s life and the chronological context in which they
lived.” In this thesis, I analyse the connections between the Byzantines’ self-
presentations of their Life Course trajectories in the period AD 518 to 1204. The
reasons for the selection of this epoch are numerous. Roman and Late Antique Life

Courses have received extensive coverage and so the sixth century is a logical start

' Levy 2005, 9.
% Miller 2003, 12.
? Levy 2005, 376.



point. The year 518 has come to signify in the secondary literature a critical marker in
the consolidation of the Byzantine Empire: it is significant because the year marks the
beginning of the reign of Justin I (518-527), characterised by the political stabilisation
of the Empire.* I trace the development of the Byzantine Life Course up to the capture
of Constantinople by the Latins in 1204, whereupon source material becomes too scant
to be able to ascertain a reliable understanding of Life Course constructions. The
Palaiologan evidence (produced after the reoccupation of Constantinople 1261-1453) is
deserving of an altogether separate enquiry. Throughout this thesis I will consistently
attach a date to a source, unless referring to the same source in the same paragraph,
because I refer to many sources and they were produced over a vast expanse of time.
Across the period AD 518 to 1204 perceptions of age and aging and the impact of status
and gender on these perceptions undergo a process of change and continuity, which will

be the subject of discussions here.

As this is the first study into the Byzantine Life Course, it should serve as an
overview of the development of the Life Course AD 518-1204 and a basis from which
future investigations can be launched. I draw upon evidence spanning seven centuries
for several reasons: most importantly, the methodology of this study depends on
analysis of quantitative data and, due to the scarcity of sources, I must use an extensive
timeframe in order to acquire a reasonable amount of data.” Furthermore, over the
course of this period, constructions of the Life Course remain relatively static, with a
few important exceptions, which will be highlighted in the conclusion. Therefore, it is

logical to look at the entire timeframe concurrently. Nevertheless, one does not want to

* Haldon 2008, 250.
> Furthermore, palacographers are sometimes only able to date a script roughly to a 200 year period:
therefore, our approach must consider our epigraphic data within a broad chronological framework.



take a synchronic view: it is important to draw out distinctions in attitudes and
conventions as they develop over time. It is imperative to remember that each source is
subject to specific contextual influences which shape and mould its’ meanings and

messages.

Byzantine authors normally introduced their biographical writings with an
overview of their subjects’ status, gender and age, demonstrating the importance of the
Life Course to the Byzantines.® Gregory the Cleric’s Life of Theodora of Thessalonike
(c.894) exemplifies this three-part emphasis: the vifa opens with her birth in Aegina; her
elite status is determined by the description of her parents as ‘[those] who had been
attended by many servants’; and her gendered characteristics are constructed when
Gregory describes the budding saint as ‘graceful and intelligent’ and claims that by age
seven she was admired for ‘her pretty face and her inherent modesty...”.” Within the
first five chapters of the modern edition of the Life (which contains 61 chapters),
Gregory has defined Theodora’s status, placed her firmly within a set of gendered
conventions and begun to trace her development using age as a signpost.® This is a
standard #rope in hagiography: the age or life-stage of the developing saint is crucial

from the outset of the narrative.

Even in those rare Lives that omit birth and childhood, age remains critical. In
the opening of the Life of Symeon the Fool (c.642-9), Leontios of Neapolis revealed that
Symeon and John were young men and that they were about 22 years old.” Status and

gender roles remained important as well: Leontios tells us that Symeon and John had

® For more on age, gender and status, see my forthcoming article: Davies 2012.

"V. Theod. Thess., 1-3 (Eng. trans. 165-167): ‘T To0 Tpoc®mov wpaléTyTt T4 T€ €K Yévous
cwdooaivy...’

¥ Gendered conventions: Smith 2004: 1-22; James 1997b: xi-xxiv.

? Leontios, V. Syme. Holy Fool, 124 (Eng. trans. 134).



horses, a sign of their wealth; and that they were literate.'® The two young men fit into
the gendered construct of devoted and protective sons: each is accompanied by an aged
mother or father." It is notable that in describing any of these three attributes (status,
gender, or age) authors often allude to family heritage, family wealth, family
responsibilities or family role. Symeon’s and John’s families’ wealth was noted in order
to indicate their status. In terms of gender, the sons are presented as dutiful when
bringing their aged parents on their journey to Jordan with them. In terms of life-stage,
Symeon and John’s youthfulness is contrasted with their parents’ infirmity. Age, gender
and status are tools used by hagiographers in order to portray their character’s familial

identity. Age and familial role are interlinked.

In histories too, authors usually emphasise the age, gender and status on the first
occasion of their character’s appearance. For instance, when writing his Chronographia
in the eleventh century, within the first two paragraphs of the modern edition, Psellos
tells us that Basil II and Constantine VIII were ‘princes’, both of whom had seen the last
of their ‘boyhood days’ ("Hotnv 6¢ duowm on pév mapeiniakote v fifnv) so that the
audience is in no doubt to their status and age.'? In the same paragraph, Psellos goes
onto describe the new Emperor’s personal attributes: Basil ‘gave an impression of
alertness, intelligence and thoughtfulness’."® This is contrasted with his younger
brother’s tendencies: ‘Constantine appeared to be apathetic, lazy and devoted to a life of
luxury’. 14 Although the two brothers were of the same status (imperial princes), Psellos

firmly set them apart when constructing their age and gender: Basil was the older and

' Leontios, V. Syme. Holy Fool, 124 (Eng. trans. 134).

"' Leontios, V. Syme. Holy Fool, 124 (Eng. trans. 134).

12 psellos, Chron., Vol. I: 2 (Eng. trans. 27).

13 Psellos, Chron., Vol. I: 2 (Eng. trans. 27): ‘€ypryopag Gel kai c0uvvong £8eikcvuTo Kol TEQmoVTIKdS’

' Psellos, Chron., Vol. I: 2 (Eng. trans. 27): ‘0 8¢ ye Kovotaviivog Gvettévog Toig miioty drto, pedvpog
e 11 Lofig &xov kot Tepl Tov aPpov Biov éomTovdakdg.’



more experienced brother and averse to ‘effeminacy’ (0 aBpov)."> Age, gender and
status are integral to Byzantine authors’ construction of their characters. This is a
standard structure to biographical writing and so I might deduce that these three
attributes were integral to the Byzantines’ understanding of personal identity in reality
too. Therefore, a Life Course perspective is fundamental in the analysis of preserved

Sources.

Life Course methodologies originated in sociological and anthropological
disciplines, but subsequently gained momentum in a wide range of academic fields.'® In
the 1990s, perhaps in response to contemporary concerns for an increasingly aged
population, research focused on relationships of dependency and obligation, with
particular attention towards groups constructed as ‘dependants’ (such as children and
the elderly).!” Relationships remain an integral component of the Life Course approach.
While there is a wealth of academic literature on the Roman family and familial
relationships, understanding of the Byzantine family has received comparatively little
attention, and in many cases is based on assumptions arising from Roman evidence.'®
More recently, academics from a range of disciplines have pointed to the importance of
focusing investigations on self-identity across time, with less emphasis on ‘dependant’

groups and familial relationships.'® This thesis aims both to analyse relationships (inter-

' Psellos, Chron., Vol. I: 4 (Eng. trans. 29). Sewter translates ‘1| appdc’ to mean ‘effeminacy’ but
‘delicacy’ or ‘luxury’ is a more accurate translation of the Greek text.

' Hockey and James 2003, 9.

' For instance, see: Matras 1990; Hockey and James 1993, 13: their methodologies are underpinned by
concepts of dependency.

' For studies on the Roman and Late Antique family, see: Bradley, 1991; Clarke 1998; Corbier 1991;
Crook 1986; Dixon 1991; 1992; 1997; 2001c; Evans Grubbs 1995; Gardner 1998; George 2005; Guroian
2001; Hallett 1984; Harevan 2001; Harlow and Parkin 2009; Hope 1997; Kuefler 2007; Martin 1996;
Rawson 1991; Saller and Shaw 1984; Saller 1994; Wiedemann 1989; For studies on the Byzantine
family, see: Brubaker and Tougher (forthcoming); Kaldellis 2006; Laiou 2000b; Smythe 2006; Talbot
1990; 1996.

19 Hockey and James 2003, 9; Harlow and Laurence 2002, 1.



generational, as well as same-generation) and to track nuances of self-identity across the

Life Course continuum.

In historical disciplines, Life Course approaches to research have been evolving
over the past twenty years. In The Greek Way of Life: from Conception to Old Age
(1990), Robert Garland applied Life Course methodologies (though he did not say that
he was using this specific approach) to his analysis of Ancient Greek literature
(including philosophical, historical, and medical works). But it was not until Mary
Harlow and Ray Laurence published their volume, Growing Up and Growing Old in
Ancient Rome (2002), that Life Course studies came to fruition as an explicit approach
to researching social history in Antiquity.?® Since then, Lisa Alberici’s thesis, Age and
Aging in Late Antiquity: a Life Course Approach (2008) has built further upon both the
chronological expanse of Life Course studies (her work focuses on fourth and fifth
century evidence) and the scope of Life Course constructions (she is particularly
interested in ascetic notions of age and social roles).?' This thesis commences research

at the chronological point that Alberici’s research closes.

The Byzantine Life Course has never been subject to analysis. Analysis of
Byzantine life-stages has hitherto focused upon children and the elderly, perhaps
reflecting a common misconception that adult-related attributes are ‘normative’. Alice-
Mary Talbot and Chris Gilleard have focused on old age; Ann Moffatt and Dorothy
Abrahamse and, more recently, the contributors to a volume edited by Arietta

Papaconstantinou and Alice-Mary Talbot have concentrated on childhood while Cecily

" Harlow and Laurence 2002, 3.
21 Alberici 2008, 1.



Hennessy has focused exclusively on the childhood as portrayed by artistic evidence.
Yet, it has been established by Life Course analysts that a fuller understanding of
identity, age and aging can be gleaned through studying a series of transitional life
phases, instead of isolated stages.”” René Levy surmised: ‘a life course approach takes
fully into account the fact that our lives are ongoing processes and not just single states
or events that can be adequately captured and understood using snapshots’.**
Understanding the entire Life Course is the only way to put isolated pieces of evidence
into context and thus exploit them. Herein lays an inevitable methodological limitation:
in the analysis of the Byzantine Life Course I require a framework of life-stages to work

around (for example, infancy, childhood, youth, adulthood and old age) which entails

placing a structure upon a continuous trajectory.”

In order to address this problem, the chapters of this thesis are organised
thematically to treat each life-stage as transitional, approaching each phase in
conjunction with its antecedent and postcedent phases. Every chapter aims to address a
specific life-stage: for instance, the chapter entitled ‘Conception to Childhood’ focuses
on infancy. And within the life-stage of infancy, for instance, our hagiographers and
historians refer to many sub-stages: embryo (16 &uppvov), newborn (6 Bpépoc),
suckling infant (6 vimog vmoud&ia), not-yet talking infant (6 viimocg). As can be seen
throughout this thesis, the Byzantines present transitions between life-stages as fluid,
according to the context. Garland (the Ancient Greek Life Course expert) has observed

that age terminology may have varied with status and gender and chronological aging

22 Talbot 1984; Gilleard 2007; Moffatt 1986; Abrahamse 1979; Papaconstantinou and Talbot, eds, 2009.
» Matras 1990, 115.

# Levy 2005, 4.

** Burgoyne 1987, 38.



was not always systemised.”® Therefore, the structure of the chapters here aims to
account for continuity between life-stages and fluidity in the Byzantines’ life-stage

markers.

Over the course of this period the borders of Byzantium were in a perpetual state
of flux. The sixth century was characterised by expansion under Justinian I, with
territories gained in North Africa (including Carthage), Italy (including Rome) and
southern Spain. This study draws upon vifae written on the periphery of the Empire in
Syria and Palestine and it is impossible to determine how representative the attitudes

found here are of a widespread Byzantine culture.

Furthermore, this study only looks at Greek language manuscripts, even though
some of the vitae were written in several languages. For example, there is both a Greek
and a Syriac version of the Life of Synkletika of Palestine and both versions were
composed in the sixth century.”’ I will focus on Greek-language inscriptions too. The
Supplementum Epigraphicum Graecum (SEG), which is the primary source of epitaphs
exploited in this thesis, records all Greek inscriptions recovered and published up until
1995. This source of inscriptions provides a sample of data that enables me to quantify
tombstones of each century proportionally to one another.”® While focusing on evidence
produced in Greek, to the exclusion of Byzantine sources of other languages, may
inhibit my understanding of regional variations and local customs, I have done this
because this single-language analysis will highlight fopoi recognisable to the largest
proportion of the Empire, who spoke Greek. Distinctions in regional — and linguistic —

constructions of the Life Course might be the subject of future studies.

%% Garland 1990, 14.
" Lowden 2008, 462.
8 Horrocks 2008, 777.



Translators have tended to use Latin opposed to Greek spelling in their texts. For
instance, Sewter has spelt Alexios ‘Alexius’ and Komnenos ‘Comnenus’. In order to be
faithful to the Greek texts, [ will use ‘0’ instead of “u’ and ‘k’ instead of ‘c’, except

when quoting.

By 780, following the Islamic conquests and the increasing stabilisation and
expansion of local power bases in the west, the Empire had receded to the extent that it
was roughly equivalent to the borders of modern day Turkey (with the additions of parts
of southern Italy and Greece). In parallel, the eighth century is characterised by a
dramatic reduction in preserved evidence: chapter six highlights the decrease in
tombstone production at this time and, as recorded in Appendix B, few hagiographies
were produced during the eighth century. This lack of evidence might be seen as a
consequence of the striking decrease in Byzantine territory and the Empire’s diminished

political authority in the face of Arab, Persian and Lombard successes.”’

Following the so called ‘Dark Ages’, our sources take on a different style of
rhetoric. The authors of hagiographies are no longer located on the peripheries of the
Byzantines Empire, as Cyril of Scythopolis had been, but conglomerated in urban
centres.’® Perhaps as a result of this geographical relocation of authors, the sources
appeal to a new, more elite audience. It will be outlined, for example, how George
Eleusius, who was writing in the seventh century, appealed to an audience of all statuses
and ages. By way of contrast, Ignatios the Deacon, who was writing in the ninth
century, included birthing metaphors in order to heighten the emotion of his rhetoric

and his style is clearly intended for an adult, elite, audience. In our histories too Psellos

% Haldon 1990, 2.
%% Efthymiades 2011, 95.
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(c.1017-1096) and Anna Komnene (December 1, 1083-1153) write in a more elevated
style than Theophanes or George the Synkellos and the later authors make multiple
allusions to Homeric prose.’' For instance, when describing Nikephoros Bryennios’
army, Anna wrote: ‘They were all young, as skilled as Homer’s Teucer in archery’.*?
Homer did not describe Teucer as young and so, in this example, one might deduce that
Anna considered youth to be a valuable attribute in archers. In searching for Life Course
constructions, one must be mindful of the Homeric allusions — and indeed other
references — as the authors were sometimes drawing upon topoi not specific to their own

epoch but familiar to the Ancient Greeks and Romans too.

Sources of Evidence

This study draws upon several types of evidence: written evidence revealed in
histories, legal codes and hagiographies; artistic depictions taken from illuminated
manuscripts, church decoration and coins. Numerical age data is extracted from the
hagiographies and presented in bar chart format at the outset of each of the first five
chapters in order to present an overview of ages specific to that chapter. Finally, in the
last chapter, I look at the epigraphic record: this study draws upon a sample of
Byzantine tombstones that represents 1,386 commemorated individuals in 1,116
inscriptions (a minority of the inscriptions honour the death of more than one person).
This list of sources is by no means exhaustive, but simply aims to provide an overview

of the Life Course from a diverse range of perspectives. As each type of evidence is

31 Kaldellis 1999, 66; Macrides 2000b, 68.
32 An. Komn., Vol. II: 224 (Eng. trans. 321): ‘veaviot yap fioav cdpmavieg ody firovg Tod opnpucod
Tevkpov &ig To&umy umepiav.” Homer, lliad 1V, 123.
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prone to specific limitations, a wide range of evidence types will enable us to identify
anomalies and, perhaps, use the context of any inconsistencies to explain their
prevalence. Parallel fopoi in the sources demonstrate the consolidation of rhetorical
strategies and shared ambitions.™ I hope that this approach will not only expound ideals

and expectations; but additionally expose the daily life of the individual.

In this study, I have drawn upon evidence types where age-related behaviours
are most evident. Hagiographies, legal codes and epitaphs have the highest saturation of
numerical age data. Histories provide a counter-balance, highlighting age-related
behaviours and attributes. Selectively using the evidence is problematic: not all
instances of each genre can be analysed and there are many more histories,
hagiographies and legal codes yet to be analysed. Other evidence types such as sermons
and typika are largely absent in favour of evidence with an increased focus on the Life
Course. Artistic depictions are drawn upon largely for illustrative purposes, especially
in instances when they support constructions of age or an age-related behaviour
apparent in other genres. By employing this approach, I endeavour to produce an
overview of the Life Course, highlighting common themes and fopoi as a basis for

future studies to delve deeper.

There are some limitations common to all source types. The texts are largely
written by males — with the obvious exception of Anna Komnene — who were educated
and elite. As a result they usually focus upon exceptional subjects, who often constitute
members of the imperial family, ‘predestined’ patriarchs and saints.** As can be seen in

Appendix B, female numerical age data is scant. It has already been noted that many of

3 Chevallier Caseau 2009, 135; Hinterberger 2000, 145.
34 Angold and Whitby 2008, 839; Bonnell and Hunt 1999, 8.
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the saints are depicted as wealthy including, Symeon the Fool and Theodora of
Thessalonike.” In the Life of Theodora of Thessalonike (c.894), Evelyne Patlagean has
already noted that it is precisely the rejection of extensive material wealth and high
status that characterises the Byzantine saint.*® Gregory the Cleric asserted that
Theodora’s ¢...wealth was her rejection of all the material fortune of the world’.”’
According to Gregory, the greater the wealth of the saint: the greater the sacrifice.
While legal codes were at least theoretically relevant to people of all statuses, their
‘ambitious intellectual level” and ‘continued employment of Latin’ deemed them
inaccessible to the vast majority of people and probably only of interest to the upper

classes, whose interests they predominantly protected.™®

In terms of gender, men are more frequently the subject of the sources than
women.”’ In the sample of hagiographies used here and presented in Appendix B, data
is drawn from 42 vitae, which represent 44 subjects (David, Symeon and George of
Lesbos are all the focus of one vita) and a total of 55 main characters (as already seen,
John takes a major role in the Life of Symeon the Fool). Of these, men represent 37 of
the 55 main characters (67.27%), while women represent 18 of the 55 main characters
(32.73%), and many of these women exhibited masculine attributes.*® Similarly, it will
be noted throughout this thesis that men are more frequently the subject of artistic
depictions than women and elderly women are almost entirely absent from our sources.

While women’s voices tend to be muted in our texts, women are often invisible in our

*Leontios, V. Syme. Holy Fool, 124 (Eng. trans. 134); V. Theod. Thess., 1 (Eng. trans. 165).

%% Patlagean 1983, 103.

3"V, Theod. Thess., 1 (Eng. trans. 165): ‘memAaouefa: mAodTos O 170 macay Ty tAIky Tol KoTUOU
Teptovaiay’.

3% Stolte 2008, 692.

3% Brubaker 1997, 53.

* Kazhdan 1990, 131.
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artistic sources. As can be seen in the final chapter, which discusses gender imbalances
in tombstone commemoration, these kinds of gender imbalances are prevalent in most

of the evidence types.

In terms of age, the sources tend to treat adulthood as the ‘normative’ life-stage,
sometimes to the exclusion of other life-stages. Béatrice Chevallier Caseau asserted that
while hagiographers sometimes explicitly stated that they would exclude childhood
anecdotes, they nevertheless included them, showing that the Byzantines felt that certain
attributes (in this case, sanctity) could be apparent from childhood.*' I found evidence
of this in other genres: Anna Komnene (1083-1153) wrote: ‘In Diogenes’ reign, my
father was only a youth; he had done nothing worthy of note, unless childhood doings
are to be made the object of enkomion’.*Anna implied that she suppressed other
information about Alexios’ ‘infancy’ (vimiov).*> Nonetheless, she wrote that he was an
obedient child, emphasising the connection with his adult character.* Writing c.1203,
Theodosios Goudeles listed the traditional assets pertaining to his subject, Patriarch
Leontios, including his race, city of origin and family, but subsequently wrote:
‘However, why do I care about the country of this brave one or about his earthly
parents, as a reason supposedly for exaltation of him, who exchanged his country for the
higher one, and was blessed to have God as his father because of his way of life and his
proximity to the good?” ** Theodosios Goudeles inferred that Leontios’ life as a

patriarch was most important; but that his birth and parentage were nonetheless

41 Chevallier Caseau 2009, 127.

2 An. Komn., Vol. I: 6 (Eng. trans. 19): “T& yap mpd 100 005¢ petpiciov fv kod 00dev & Tt &&ov
GLYYPAPTIC AT TETPOKTO, E1 UT TIC EYKOUIOD AdYoV Kol T0 Toudikd avtd Onoatro.’

“ An. Komn., Vol. I: 116 (Eng. trans. 113).

* An. Komn., Vol. I: 116 (Eng. trans. 113).

* Theod. V. Leontios, 34 (Eng. trans. 35): ‘AA\a Ti pot Totpig T yevvaieo TovTe Kol ToTépeg of Katd yiig
€l Adyov 61jfev VP®OGEMS, TM TNV Gved dALaEapUEVE ToTpido Kol ToTépa S Biov Kol Thg Tpog TO dyadov
€yyvmTOog €LTVYNOAVTL TOV OgbV;’
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fundamental to his construction of his subject. As can be seen in chapter four, the
sources are predominantly occupied with adulthood; childhood anecdotes serve to show
adulthood characteristics as innate and not learnt. Furthermore, anecdotes about infancy
and childhood were written with hindsight, following a pre-determined agenda, shaped

by subsequent adulthood achievements.

Methodology

In seeking nuances of Life Course constructions, this study combines a
qualitative and quantitative approach. This is because the Byzantines marked Life
Course junctures in a wide variety of ways and so, in order to ascertain the fullest
understanding of the Life Course, numerical age data must be contrasted against

rhetorical and pictorial constructions of the Life Course.

In order to produce quantitative data, this study draws upon numerical age data
extracted from both hagiographies and epitaphs. The age data extracted from
hagiographies is presented in bar chart format at the outset of each of the first five
chapters. The age data collected from epitaphs is presented in bar chart format in the
final chapter of this thesis. Both sets of data are divided into genders in order to
compare gendered distinctions in the use of numerical age. The Byzantines’ concept of
numerical age is therefore fundamental to these enquiries. I must first consider whether
the Byzantines had a broad understanding of numerical age as a Life Course marker.
Did they keep records of their own numerical age? Was numerical age conceptual or

actual in the mind of the Byzantines?
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A key component to the record of age is the commemoration of an annual age
marker such as a birthday. In Ancient Rome, papyrus military calendars recorded
imperial birthdays and anniversaries and funerary markers commonly commemorated
age at death and so it is reasonable to assume that the Romans counted increasing age
with the passing of years.*® In Byzantium, there is evidence of imperial birthday
celebrations up until the twelfth century as well.* However, the Emperor’s birthday
celebration may have been an exception, as the sources do not show lower social strata
celebrating birthdays in Byzantium. Nevertheless, at least one of the vitae shows us that
the Byzantines sometimes recorded a date of birth. In the Life of John the Hesychast
(c.554-558), Cyril of Scythopolis wrote: ‘As he himself [John] told me, he was born on
8 January of the seventh indiction in the fourth year of the reign of Marcian, dear to
God’.*® This anecdote reveals that records of birth dates could be kept by the family or
individual, at least in the sixth century. I must, of course, point out that this was not
moderated in anyway and it would be easy for an individual or hagiographer to
manipulate the data as he or she wished. Nevertheless, it is clear that the Byzantines
understood the concept of a birth date, and they realised that if it was recorded, the
individual could count their age in years. Angeliki Laiou-Thomadakis argued that age
was usually unmentioned in the fourteenth-century pratika because it was largely
unknown.® But, as will become apparent, numerical age was conceptually understood
by the Byzantines, even if — as is probable — few people actually knew their birthday or

age in years with any accuracy.

46 Beard, North and Price 2009, 74.

*T Moffatt 1996, 266.

8 Cyr. Scyth. V. Ioh. Hes., 201 (Eng. trans. 220): ‘Totyapodv £yevvion, Gc adtdg pot duyioato, Koo
v 0ydomv tod Tavvovapiov unvog tiig EBOouNg ivokTiovog Tt teTpaptml £Tel TG Mopkiovod Tod
Beopihodg Pacireiag.’

4 Laiou-Thomadakis 1977, 271.
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The fact that 29 of the 44 (65.9%) saintly subjects surveyed in this thesis were
attributed with at least one numerical age in their vitae, even if just an age at death, adds
further evidence to the suggestion that the Byzantines did carry concepts and
expectations of how people should behave at specific ages. Authors clearly felt it was
important to note age in texts, in order to enhance their descriptions, but they probably
manipulated ages in order to fit in with their intended audience’s preconceptions about
familial and societal roles at certain times of life. For instance, it is recorded that
Thomais of Lesbos, whose vita was written in the tenth century, successfully resisted
marriage for as long as possible, until her parents forced her to marry at the age of 24.”°
As has been noted before, the hagiographer most likely inserted the age of 24 not
because it was truthful to Thomais’ biography, but because the age of 24 was perceived
to be the upper age boundary for a female’s first marriage.”’ Ascetic ideology was in
many ways founded upon principles of familial life. In this example, the age of 24 may
have marked the upper boundary at which a woman could expect to marry for the first
time. While ages recorded in hagiographies are, of course, largely representative of
monastic Life Courses, here it is clear that these ages do mirror lay Life Course

trajectories.

Age statements were sometimes employed in hagiographies to emphasise that
the protagonist had surpassed ‘traditional expectations of age-associated behaviour’.” 2

For example, Euthymios the Great, whose vifa was written by Cyril of Scythopolis

(c.554-558), was said to be tonsured and made lector at age three, which seems unusual,

% V. Thoma. Lesbos, 235 (Eng. trans. 303).
! Laiou 1989, 240-1; V. Thoma. Lesbos, 236 (Eng. trans. 304).
52 Alberici 2008, 208.
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if not highly improbable.”® The inclusion of a specific age was always used to evoke a
response in the audience, most usually to express the comparatively advanced maturity
of the subject. Multiple previous studies have highlighted that age was often only noted
when the subject was very young or old.>* This suggests that, ideologically, numerical
age was perceived only to be significant at specific stages of life, not consistently

throughout the Life Course.

An age statement might be included to emphasise the exceptional longevity of
the subject. This is common in hagiographies, where saintly individuals are shown to
live well into old age.” But alternative types of evidence suggest old age was a rarity.
Late Antique skeletal remains provide an average age of death of 36.5.°° A study of
Late Antique epitaphs suggests that most of the population died between the ages of 25
and 34 (females) and 35 and 44 (males) (for the limitations of using tombstone data to
establish life expectancies, please see chapter six).”’ Fourteenth-century fiscal
documents show us that 71% of females would die before the age of 45 and 74% of
males would die before the age of 50.>® The lower life expectancy of women can be
explained by the perils induced by childbirth. The hagiographic topos of focusing on
saints who lived into old age merely highlighted the exceptional high-standing of the
individual. And in the penultimate chapter, it is suggested that the relative rarity of
grandparents in the evidence might reflect the uncommonness of anyone living long

enough to make a notable impact of the lives of their grandchildren.

>3 Cyr. Scyth. V. Euth., 7 (Eng. trans. 6).

5% Lajou-Thomadakis 1977, 271; Alberici 2008: 208.
33 Talbot 1984, 269.

3¢ Talbot 1984, 276.

>7 Patlagean 1977, 97.

3% Laiou 1977, 296.
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Alberici has already suggested that the age statements in hagiographies are not

necessarily truthful.”

The wide and varied spread of age statements collected from
hagiographies suggests that numerical age was included to create a sense of
accountability and to emphasise the authenticity of the vita (Appendix B). It must be
emphasised at this point that I will not be analysing actual numerical age data (as I
would be if I used, for instance, skeletal data) but the Byzantines’ own records of
numerical age. Numerical age is a concept used by the Byzantines to measure time in
correlation with development across their lives. Here, I can exploit this numerical age

data — not accepting it as numerically accurate — but instead taking the figures as

conceptually significant Life Course markers to the Byzantines.

A major point of this thesis is to understand at what numerical age or stage in
development the Byzantines thought it appropriate to, for instance, acquire an
occupation, marry and reproduce and so on. This methodology assumes that the
Byzantines’ rhetorical, numerical and pictorial constructions are based on their
perception of reality, or at least what was considered appropriate. Therefore, the model
of Life Course stages produced here will reflect how the Byzantines perceived the Life
Course to progress in correlation with numerical age and developmental markers. I will
not be analysing factual evidence (if such a thing existed) but the Byzantines’ self-
presentation of their lives. This thesis focuses on how the Byzantines perceived and

portrayed the Life Course.

While I have outlined many drawbacks to the employment of numerical age
data, there are many benefits too. Dennis Hogan asserted that there is clear statistical

regularity in the patterning of social roles in the Life Course, and numerical age is a key

% Alberici 2008, 15.
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component to analysis here.®” Age data is meaningless without supplementary
information about the associated societal norms and so here it is used in conjunction
with additional information revealed in the textual and archaeological evidence. The
comparison and reconciliation of the statistical data (numerical age statements) with the
accompanying literary descriptions of age will provide a nuanced understanding of

Byzantine Life Course trajectories.

Similarly to numerical age data, textual analysis cannot be depended upon to
expose the lived experience of the Life Course accurately but will show us rhetorical
constructions of the Life Course. For instance, as can be seen in the penultimate chapter
that hagiographies celebrate elderly saints who were able to overcome their physical
infirmities and resist dependence on their community. Cyril of Scythopolis wrote in the
Life of Abba Kyriakos (c.554-558), that ‘despite being such an old man, [he] was strong
and zealous, standing for the office of psalmody and serving his visitors with his own
hands. He was not in the least debilitated but was able to do everything...”®" In this
example, the saint showed no signs of physical aging, a phenomenon I presume to be a
rhetorical trope (for more on this, see chapter five). This rhetorical construction
demonstrates how the elderly were admired when they were able to overcome their
physical infirmities and continue their day to day practices. This concept is surely
founded on the Byzantines’ experience of their daily lives but it may not always
accurately represent the daily realities of their lives. This is demonstrated when the
same author provides us with a conflicting view of old age. In the Life of John the

Heschyast (c.554-558), Cyril of Scythopolis wrote that the saint said: ‘And I thought it

% Hogan 1978, 573.

o1 Cyr. Scyth. V. Cyr., 235 (Eng. trans. 259): ‘kai T0600710¢ ynpaiéog &V 6Teppog dmiipyev kai Tpdbupiog
Kol 16TAPEVOG €iG TOV KavOvVa TTiG WOAU®M1S10G KOl TOVG EIGEPYOUEVOVG TPOG ODTOV DINPETEL 101015 YEPOLV.
Kol 006E Hhwg NTdvel, alha Thvta ioyvev €V T £v Suvopodtt avtov Xpiotdt.’
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right, while I am still in bodily vigour, to serve and minister to fathers, so that when I
become weak, I shall not be blamed for being served by others’.®* In the later excerpt, it
is notable that the elderly were expected physically to deteriorate and be cared for by
the younger generations. I can deduce that the hagiographic representation of the saintly
as vigorous and resistant to physical aging is an inversion of the Byzantines’ usual
expectations of the aged as infirm and dependant. The rhetorical representation of the

Byzantine Life Course shows us what was conceivable to the Byzantines, and moreover

it highlights Byzantine ideals in contrast to normative occurrences.

It must be remembered that texts are not accurate or reliable accounts of
historical events and some hagiographies are satirical and, in large parts, fictitious. In
the Life of Philaretos the Merciful (composed c.821-2), reality and fiction are
interwoven.® For instance, Martha Vinson asserted that the imperial bride shows
featured here are unlikely to have actually taken place.** Furthermore, in the eleventh-
century Life of Mary the Younger, descriptions of the political and military events,
including a five year siege of Vizye, are likely to have been copied from earlier texts.®
The unreliability of sources for data concerning historical events does not compromise
my enquiries here. I am concerned with perceptions and conventions which are most

transparent in the fictitious tales and elaborations of Byzantine authors.

This thesis deals, in the main part, with rhetorical constructions of the Life
Course. Authors’ constructions of the Life Course are shaped by the genre and intended

audience of their writings. So, after the ninth century, hagiographies tend to be written

82 Cyr. Scyth. V. Ioh. Hes., 207 (Eng. trans. 226): “dikonov 8& iynoéuny, dc ETt it &v Tijt ioydt tod
OMOUOTOG, SloKoVijot Kol SOVAEDGOL TOIG TATPAGIOV, Vo, HTOV ATOVIGM, AKATAKPITOS EGMILOL VIO GAA®Y
dwakovovevog.’

% Rydén 2002, 16.

64 Treadgold 2004, 39; Vinson 2004, 108.

% Laiou 1996, 248.

21



in a more elevated rhetorical style which I presume signifies that they were intended to
be read or heard by a more elite audience.®® As I will trace throughout this thesis,
sources are saturated with literary topoi and tropes: some of which are so implicit that
they are almost unidentifiable. Nevertheless, these texts are littered with insights into
the daily realities of the Byzantines, even if, these realities are only seen though the eyes
of the authors: literate adults. The authors play into their audiences’ preconceptions and
shared cultural assumptions about peoples’ behaviours at specific stages of life. The
deconstruction of these writings not only exposes fropes and topoi but, additionally, a

shared cultural conception of the Life Course.

The quantity of evidence across the various stages of the Life Course is patchy.
For instance, none of the evidence-types reveal much about miscarriages or still births.
Authors must have deliberately omitted such occurrences in line with rhetorical
formulae, given the high prevalence of neonatal mortality in pre-modern societies.®” In
the Life of Philaretos the Merciful (c.822), Niketas describes a dream in which his
deceased grandfather was sat down amongst ‘many newly baptised little children,
standing around him holding lamps.’*® Niketas visualised his younger sister (who had
died soon after her birth) sat upon his grandfather’s lap in heaven. This account of Saint
Philaretos’ deceased granddaughter focuses on her happy transition to the afterlife and
her proximity to the (deceased) members of the family unit. I deduce that this positive
perspective of infant mortality was thought to be the kindest way to incorporate such an

evocative theme into Byzantine narratives.

% Efthymiades 2011, 95.

7 Talbot 2009, 305.

% V. Philaretos, 114 (Eng. trans. 115): ‘kai vijmia moAA& vedpmTo £6TdTA KOKAM adTOD KpATODVTES
Aopmdadag.’
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Evidence suggests that life-stages were not clear cut and the Byzantines
perceived life-stages to overlap with one another. The deconstruction of textual
evidence suggests that women were considered to have attained the life-stage of
adulthood once they had passed puberty and were capable of bearing children. This is
apparent from a number of texts of different genres which draw upon the literary topos
that women of disparate numerical ages, but of childbearing age, were indistinguishable
from one another in terms of their attractiveness (later in this thesis I will analyse, for
instance, the Life of Philaretos the Merciful, which was written c.822, and Psellos’
Enkomion of his Mother, which was written c.1054). In the Lives of David, Symeon and
George (¢.863-865), David’s mother described her age using her children as a signpost:
her eldest child was referred to as the ‘fruit’ of her youth (kopmog vedtntdg pov), while
her youngest child was described as the ‘seal’ of her old age (yfjpwc émcedyiopa).”’
The sequence that the mother gave birth to the children was used as a chronological
framework to describe the woman’s adulthood. In this example it is apparent that, in

terms of physical development, childbearing defined a woman’s adulthood.

However, in terms of mentality, there is ample evidence to suggest that the
Byzantines perceived both men and women not to be fully competent until they were
aged 25. I will look at Justinian’s Institutes (535), one of the most fundamental legal
codes in Byzantium, in order to draw out comparisons between hagiographic numerical
age data and legal age limits. Here it is decreed that males and females should receive
curators until they are 25.”° Here, it is implied that individuals under the age of 25 had
not yet attained full mental competence. The same concept is reiterated in

hagiographies: prior to the age of 25, Matrona of Perge (whose vita was written in the

V. Davidis Sym. et Georg., 218 (Eng. trans. 160).
70 Just. Inst., XXIII, 42 (Eng. trans. 304).

23



sixth century and rewritten by Symeon Metaphrates in the tenth or eleventh century)
waged war with her desires: aged not more than 25 years old, she stayed in church all
night, praying and fasting.”' The statement of a numerical age here is only a vague
testament to Matrona’s actual age, and is utilised moreover, to portray that she was not
yet an adult. References to the age of 25 are reiterated time and time again in the
sources (including the ninth-century Life of Michael the Synkellos and the Life of
Theodora of Thessalonike, and the eleventh-century Chronographia of Psellos and the
Life of Lazaros of Mount Galesion). One might understand that the age of 25
symbolically represented the transition to mental maturity expressed by the power to

resist desires in vitae.

Not only did the Byzantines conceptualise the commencement and termination
of life-stages variably, but they often juxtaposed different life-stages against one another
too. Each life-stage can only be understood in the context of the complete Life Course
trajectory. In some cases hagiographers and historians (including Cyril of Scythopolis,
writing ¢.554-558; Ignatios the Deacon, writing ¢.830; Basil of Thessalonike, writing in
the early-tenth century; Psellos, writing in the eleventh century; Skylitzes, writing
¢.1096 and Theosterikos, writing c.1100) marked progression from youth to adulthood
when writing of their subject’s newly fixed character. In other cases, authors
constructed the attributes associated with a specific life-stage in opposition to another
life-stage (one of the classic Byzantine fopoi here is that young men were physically

strong but mentally incompetent, while old men were physically weak but wise).”* In

"V, Matr. 4, 791 (Eng. trans. 20); Syme. Meta. V. Matr. B, 921 (Eng. trans. 3).
2 Davies 2008, 109.
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order to expose these underlying patterns, one must approach specific life-stages with

flexibility, enabling us to compare commonalities and disparities between ages.”

In sum, the Byzantines’ concepts of transitions between life-stages were
nuanced, depending on the era, status and gender of the individual, as well as the
author’s conception of the individual’s personal circumstances. Added to this, the
Byzantines conceived of ‘age’ in a plurality of ways too, including numerical age,

physical development, familial role and mental competence. Indeed, this list of age

markers and measurements is not exhaustive: in the Lives of David, Symeon and George

how, for women, it was possible to mark Life Course stages with the birth of children

(emphasising the importance of puberty and the menopause in the female Life Course).

This thesis aims to highlight nuances in the construction of the Life Course while

identifying commonalities across individuals of different epochs, genders and statuses.

In doing so, I will highlight, for the first time, that the Byzantines had a clear concept of

the Life Course.

7 For oppositionalism as a methodology, see Moi 2002.
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CHAPTER ONE: CONCEPTION

TO CHILDHOOD




The textual construction of a subject’s infancy was formulaic.! Writing in the
fourth century, Aphthonios advised writers to record birth, nation, homeland, ancestors
and parents.” Menander, his contemporary, instructed biographers to commence their
narratives with specific information: race and city, family and events at birth (dreams
and portents).” Middle Byzantine authors continue to follow these precedents. Most of
the hagiographies studied here open their accounts with a short overview of their
subjects’ place of birth and parentage. To cite just a handful of many examples, in the
opening to the Life of George of Amastris (¢.830), Ignatios the Deacon writes that
George is an inhabitant of Kromna, near Amastris, and his parents are named
Theodosios and Megethos, who are described as ‘truly the greatest temple of virtues’.*
In the first paragraph of the Life of Anthousa of Mantineon (written in the tenth century)
it is recorded that the saint was born in the region of Mantineon to pious parents named
Strategios and Febronia.” Similarly, in the Life of Leontios, Patriarch of Jerusalem
(written ¢.1203), Theodosios the Monk listed the traditional assets pertaining to his
subject, including his race, city of origin and family at the outset of his narrative.® These
three examples, which are representative of the majority of hagiographies, show the
relative continuity in the employment of this literary device over the course of the

period.

However, from around the sixth century onwards, Christian symbolisms are
incorporated into the standard preamble. In this chapter, it can be seen how key points

of Christ’s infancy (e.g. conception and birth) are integrated into the standard

! Portions of this chapter originally appeared as Davies 2010.

* Aphthonios, Progymn., 22 (Eng. trans. 108).

? Menander, Rhetor, 80 (Eng. trans. 81).

+ V. Georg. Amast., 8 (Eng. trans. 3): ‘1o TQV ATV 0YTWS UEYITTOY TEWEVOS .
5 SynaxCP, 848 (Eng. trans. 16).

6 Theod. V. Leontios, 34 (Eng. trans. 35).
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hagiographical model.” For example, the modern reader is familiar — as the Byzantine
audience would have been — with Luke’s Testament, in which the angel Gabriel visited
Mary, advising her that she would carry the son of God.® This scene is replicated in the
Life of Theodore of Sykeon (seventh century), where George Eleusius tells us how
before Theodore’s birth, an imperial messenger predicted to his mother that her unborn
son would become a bishop.’ Menander advised encomiasts to stress dreams and
portents at birth. But in the Life of Theodore of Sykeon, based on the scriptural model,

signs and symbols of divinity are apparent before the baby is born.

Anecdotes from conception onwards became incorporated into the
hagiographical model. Again, drawing upon the example of the Life of Theodore of
Sykeon, it was at his conception that Theodore’s life story began when a ‘very large and
brilliant star descended from heaven into her womb’.'® This anecdote clearly parallels
the biblical precedent, whereupon the Holy Sprit impregnated Mary."'' It is also
reminiscent of the Magi following a star in order to find Jesus.'? Theodore’s mother was
advised that the star marked ‘the brilliant adornment of virtues and graces which God
has sent down upon the babe in your womb that you saw in the likeness of a brilliant

> 13

star’.”” Theodore — like Jesus — was destined to be exceptional from his conception.

George Eleusius asserted: ‘For thus, he [God] is wont to consecrate his worthy servants

7 Luke 2: 22-40.

® Luke, 1: 29-33.

V. Theod. Syk., 4 (Eng. trans. 88): ‘son’ (is translated as kopmov, literally meaning fruit).

V. Theod. Syk., 4 (Eng. trans. 88): *ZvAlapodca toivoy £viedfev 1} yoviy PAémet kot dvop doTépol
ToppeyEn te kol Aapmpov ovpovobey Emi TV Kotkiov avtiic kKoteAbovTa.’

"' Luke, 1: 35.

"2 Matthew 2: 1-7.

B V. Theod. Syk., 4 (Eng. trans. 88): “H yaip Aapmpdt 1V Gpetdv Koi TOV XUPIopaTmv sDKoopio £6Tiv 1 €V
€idel Aapumpod dotépog opabeicd oo, fiv katémepumypey 0 Og0g £mi 10 £V col Ppépog.’

28



in the womb before they are born’."* In this chapter it will become apparent that the
Byzantines perceived the beginning of the Life Course, instead of starting abruptly at
birth, was a transition from conception through to pregnancy, birth, baptism and

weaning.

There are a number of limitations to the sources’ presentation of infancy which
have an impact upon my enquiries here. First, authors tended to write about deceased or
older people in histories and hagiographies, at a time when their lifetimes’ achievements
were nearing completion. This biographical approach must have diminished the amount
of accurate information available about the subject’s infancy and, as has just been noted,
rhetorical treatise encouraged authors to be creative in their accounts. The authors
retrospectively applied specific attributes to their character, so that their anecdotes
anticipated their subject’s qualities in adulthood. For example, in the Life of Nikon
(eleventh century), the author wrote: ‘To speak briefly, it was clear from his very birth,
as it is with noble plants, what sort of a person he would turn out to be with respect to
virtue.”"” To the Byzantines, it was conceivable that infancy was pre-emptive of the
subject’s future qualities. Second, as people often do not remember their own
experiences any earlier than around the age of three, writers cannot directly describe
their own infancy. Third, one wonders the extent to which the Byzantine literati — who
were mostly male, urban-dwelling and elite — had direct experience of caring for infants.

This is especially true of monastic authors who had often dedicated themselves to God

V. Theod. Syk., 5 (Eng. trans. 89): ‘otta yap €idBet Todg GEiovg adtod SovAovg Tpd Tod Tikteshar v Tij
Kol Svtog aylew.’

> V. Nikon, 32 (Eng. trans. 33): ‘év TalTy on T4 wovyj weipal 9y Tic moTe évdiartwmevos Kal TG TV
ElTAYWYIKDY TAYUAT! KATENEYUEVOS UTTO KabyynTy) kal mouwévt avdpl Beiw kal Toodiuw Ti¢ apetic.’
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from youth onwards.'® Despite these limitations, one can ascertain a clear understanding

of how the Byzantines envisioned infancy within the model of the Life Course.

1.1 Defining the Start of the Life Course

Hagiographical age data reveals that infants’ numerical age was not widely
documented in texts: there is only one example of an individual being attributed with an
age before the age of two years old (Table 1). The Byzantines probably recognised, as
we do today, that an age in years inadequately described a baby, whose fast-paced
development was more accurately described with words. Words could be employed to
vividly portray a particular stage of infantile development. For example ‘Zuppvov’
(embryo) was used to describe an unborn baby.'” Alternatively, ‘6 viimoc® (babbling
infant) was used to describe an infant not yet talking and could denote greater
specificity than the generic terms ‘t6 Bpépog’ (unborn or newborn baby) or ‘6 maig’
(child)."® When depicting the vulnerability of infants, Ignatios the Deacon (lived ¢.795-
870), described them as ‘suckling infants’ (Bpe@@v dmopatiov)."”” Writing in the tenth
century, Leo the Deacon used the same motif of vulnerable ‘suckling infants’ (Vropd&io
Bpéon or vAmo dmopa&a) which tells us that prior to weaning, infants were thought to
be at greater risk of tragedy than those who had been weaned.?® The authors clearly
thought that the different stages of infantile development were best portrayed with

wordy descriptions, as opposed to numerical ages.

' patlagean 1975, 22.

V. Davidis Sym. et Georg., 213 (Eng. trans. 153).

'8 V. Ioannicii, 385 (Eng. trans. 258); An. Komn., Vol. I: (Eng. trans. 113).
V. Taras., 72 (Eng. trans. 172).

* Leo Diac., 149 (Eng. trans. 193); 107 (Eng. trans. 157).
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I have found only one example of a person attributed with a numerical age
between zero and two (Table 1). In the Life of Niketas of Medikion (composed ¢.1100),
Theosterikos tells us that the newborn saint was eight days old when his mother died. *'
As this is the only example of a stated numerical age in babyhood, I can discern the
importance of the mother and baby relationship, which is emphatically absent from an
early stage of this baby’s development. Usually, numerical ages were omitted from
descriptions of infancy demonstrating how, when conceptualising this stage of the Life
Course, numerical age was not as important to the Byzantines as developmental
markers. I must therefore turn to the markers of infant progression: conception,

pregnancy, birth, baptism and weaning.

There is no agreement amongst scholars as to when the Byzantines considered the
Life Course to commence. Marcus Rautman and Jane Baun argued that baptism soon
after birth symbolised social acceptance into the family unit.”* Chryssi Bourbou and
Sandra Garvie-Lok found that breast milk was phased out of a child’s diet from six
months through to four years of age.” They have argued that the completion of
weaning marked the end of nutritional dependence on the mother and an increased
likelihood of survival to adulthood.** Paraskevi Tritsaroli and Frédérique Valentin used
the results from grave excavations to conclude that babies were not considered to be
fully fledged family members who could be buried alongside their relatives until they

had been weaned at around the ages of three or four.”> Therefore, this chapter takes a

! Theost. V. Niket. Medikion , 19 (Eng. trans. 3).

* Rautman 2006, 8; for a breakdown of the ceremonies and rituals following birth including
circumcision, baptism and naming the child see Baun 1994, 117; 123.

** Bourbou and Garvie-Lok 2009, 84.

** Bourbou and Garvie-Lok 2009, 84.

25 Tritsaroli and Valentin 2008, 107.

31



fluid approach to the definition of infancy, starting with the union of the parents and

conception, as the authors often do, through to the end of the weaning process.

Tables 1 and 2 document numerical age statements documented in 42 vitae
composed between the sixth and twelfth centuries. The blue table represents boys’ ages
while the red table represented girls’ ages, which are proportionately less. Out of the 42
vitae, there are a total of 13 numerical age statements for boys and girls up to and
including the age of 7. There are no numerical age statements for girls aged 5 or less
and only 3 age statements for boys aged less than 5. As discussed in detail above, these
tables highlight that numerical ages were not usually employed by the Byzantines to

describe an infant’s age.
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Table 1: Infant Ages Attested for Males in Hagiographies 6-12th century

2
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Age (in years)

Occurence

Table 2: Infant Ages Attested for Females in Hagiographies 6-12th centu

Occurence
N

0 1 2 3 4 5 6 7
Age (in years)
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1.2 Conception

The marital circumstances of the parents at conception and the legitimacy of the
baby are significant in earlier Latin writings.”® The concern for legitimacy is
perpetuated in Byzantine sources. There is a notable significance attached to
circumstances of conception, as a means to validating legitimacy, most markedly in the
imperial dynasty. In Nikephoros’ Short History, which was written in the ninth century,
Herakleios (reigned 610-641) is said to have given only his bastard sons by a concubine
as hostages, signifying their lesser value.”’ Psellos recorded that Michael VII Doukas
(c.1050-1090) was subjected to a test, in order to see if he was fit to rule, because he
was conceived and born before his father ascended the throne and therefore was not a
porphyrogennetos (born in the purple).”® Legitimacy was crucial to the descriptions of

imperial newborns: as a means to validate their heritage and secure their succession.

It is clear that even outside of the imperial family, conception within marriage
was the ideal. Illegitimate babies were shown to exhibit negative attributes as adults. In
George the Synkellos’ Chronography (ninth century), he tells us that Abimelech, a
bastard, murdered his all his brothers except Jonathan and led his contemporaries into
fornication.?’ This is an elaboration on the biblical version, in which Abimelech’s
impious behaviour was not recorded.” But in Byzantine writings, George portrayed the
illegitimate Abimelech as a murderer of his legitimate brothers, who then led others to

follow the path that generated his own illegitimacy: apparently random fornication. The

% Harlow and Laurence 2002, 84; Southon 2008, 68.

*" Nikeph., Short History, 58 (Eng. trans. 59).

28 psellos, Chron., Vol. T1. 148 (Eng. trans. 340); Dagron 2003, 44; McCormick 1997, 245: there is some
evidence to suggest that up until the eighth century, the status of the imperial mother was not consolidated
until she had produced an heir.

¥ George Synk., 186 (Eng. trans. 230); 354 (Eng. trans. 425).

%% Judges 8: 31.
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ecclesiast noted the illegitimate status of Abimelech, implying that his illegitimacy
contributed to his impious behaviour. There is some suggestion that the Byzantines felt

illegitimate offspring had a greater potential to be villainous.

In some instances, authors reformulated the legitimacy of their subject, in order
to prevent potential invective against them. This was well established practice: the
founder of the Byzantine Empire, Constantine the Great (reigned 306-337), was
denounced in Zosimus’ New History (early sixth century) on the basis of his
illegitimacy.®’ Samuel Lieu and Dominic Montserrat have suggested that sources
reinterpreted the marital status of Constantine’s parents, portraying him as legitimate.>
Andrew Louth has compared the Syriac (Monophysite) and Greek (Chalcedonian)
versions of Maximos the Confessor’s (¢.580-662) vitae, finding the saint to be presented
as the illegitimate son of a Persian slave and an Arab whore in the Syriac tradition,
while he was presented as the was the son of two married aristocrats in the Greek
tradition.’® Illegitimate status was sometimes whitewashed in order to prevent

defamation of adult character. This practice highlights the Byzantines’ sensitivity to

legitimacy.

In one isolated example, George Eleusius inverted the established connection
between legitimacy and destined ideal behaviour in order to emphasise the exceptional
nature of Theodore of Sykeon. We are told that the saint was conceived by a prostitute,
out of wedlock, but — in the face of all opposition — became virtuous.* During an

exorcism, a demon exclaimed: ‘...and now he has given authority to the son of a harlot

! Zosim., 195 (Eng. trans. 29).

32 Lieu and Montserrat 1998, 81.

33 Louth 1996, 119; Maxi. Confessor, DE, 10 (Eng. trans. 11).
3 V. Theod. Syk., 4 (Eng. Trans. 88).

35



to cast us out. Woe is me, wretch that I am, to be expelled by such a child!’*
Theodore’s sanctity was empowered, because he — unlike most — overcame ‘the thistles
of harlotry (¢ mopvikdv dkav0dv)...”.** Theodore was born of a prostitute and yet he
was saintly: this unique rhetorical strategy overturned existing tropes and identified

Theodore as an outstanding model of virtue.

A second theme relating to conception, which emerged alongside the
dissemination of Christian doctrine, is the ease or lack of ease with which the parents
conceived. Writing in the early sixth century, Paul of Elusa reported that Saint
Theognios could grant fertility to women.?” George Eleusius recorded in the Life of
Theodore of Sykeon (seventh century) that he himself was the result of such a miracle:
Theodore of Sykeon had blessed his parents and enabled them to conceive after many
years of sterility.”® This is, again, a biblical motif: babies including Samson, David,

Jacob and Esau and John the Baptist were all born to previously sterile parents.*

In Byzantine saints’ lives, we are often told that the parents conceived their child
after a long period of infertility, as the result of divine intervention.** In the Life of
Nicholas of Sion (¢.564) and the Life of George of Amastris (c.830) we are told that the
parents tried to conceive a baby for thirty years before being successful.*! In the Life of
George of Amastris, we hear how children who were born — despite their parents’

barrenness (oteipag) — were particularly godly because they were born in response to a

V. Theod. Syk.,15 (Eng. trans. 99): ‘kai vOv T Tiic mOpvNg vid dédmkev £Eovaiov skPatetv Rudg.”
V. Theod. Syk.., 22 (Eng. trans. 105).

3" Paul of Elusa, V. Theog., 113 (Eng. trans. 158).

*® V. Theod. Syk., 100 (Eng. trans. 184); Hinterberger 2000, 149.

%% Judges 13: 1-24; Ruth 4:13; Genesis 25: 19-21; Luke 1: 6-7.

0 Cyr. Scyth. V. Euth., 6 (Eng. trans. 5). This is a concept noted to be prevalent in western vitae by de
Jong 1996.

*1 V. Nichol. Sion, 22 (Eng. trans. 23); V. Georg. Amast., 7 (Eng. trans. 2); 8 (Eng. trans. 3).
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prayer.*” Luke of Steiris (whose vita was written in the tenth century) was described as a
‘greatly longed for delight’.* A child born after many years of infertility was born in

response to a request, a prayer, or an intercession: therefore, the child was not only

highly desired but godly too.**

In gratitude for the miraculous conceptions, the parents of such babies were
often reported to have subsequently dedicated their child to a monastery, thereby
returning their gift to God.* This can be seen in the Life of Michael the Synkellos
(c.846): ‘after the saint had been weaned and had reached the age of three, his mother
dedicated him to a monastery.* It is apparent here that the Byzantines perceived babies
to be completely dependant on their mothers until they had been weaned from breast
milk. Martin Hinterberger observed that in the Life of Theodore of Sykeon (seventh
century) the saint granted George Eleusius’ parents another son, in order to compensate
for the loss of their first son, who they had dedicated to God.*” Miraculous conceptions
symbolised the birth of a person predestined for honour. In hagiographies, the
consequences of such miracles were far-reaching for the parents: they were sometimes
expected to dedicate the baby to the service of God, without regard for the continuation

of their family line.*®

We are led to believe that normally the youngest siblings were dedicated to God,
only after familial succession had been secured through the elder siblings. In the Lives

of David, Symeon and George of Lesbos (c.863-865), it is recorded how the parents left

2 V. Georg. Amast., 11 (Eng. trans. 4).

V. Luk. Steir. 4 (Eng. trans. 5): ‘koudf) mofervov évrotdmua’.

V. Georg. Amast., 11 (Eng. trans. 4).

* Chevallier Caseau 2009, 145.

Y. Mich. Synk., 46 (Eng. trans. 47): ‘dmoyalaxtioBévros 0¢ o0 Ta1dog kai ToieTols 10T YeyoveTos,
oo yayey alTov T Qed KaTa T alTis vmoayeaiy.’

" Hinterberger 2000, 158.

8 Talbot 2009, 289.
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one pair in the world for a continuation of their ‘family line’ (yévovug dwadoynv), while
the other pair, along with David, Symeon and George, they offered as a ‘sacrifice’
(Bvoiov kadapav) and dedicated them to monasticism.*’ In the same vitae, the elder
child is said to be first-born but nevertheless spiritually inferior to his younger brother,
who was an ascetic monk.”® Normally, parents prioritised familial succession above

dedicating a child to monasticism.

It 1s a clear that the birth of a male was particularly worthy of celebration. In the
Life of Elias of Heliopolis (eleventh century), we hear of merriment on the birth of the
first son, when a feast is prepared to celebrate the new arrival.”' It is significant that all
of the miraculous babies recorded in hagiographies were the same gender: male.’” For
instance, in the Life Michael the Synkellos (c.846), his parents were not infertile and had
borne many children, but none of them were male so his mother spent time praying to
‘the Lord might grant male fruit to her body’.>® Similar to other saints, Michael was the
result of a request through prayer: he was highly desired. Perhaps it was thought to be
especially pious to dedicate a miraculous baby to the monastic order when he

represented the only male offspring.

The high status awarded to male offspring is not only found in hagiographies:
Anna Komnene, writing c.1135, recorded that her brother, John, was the object of her
father’s and mother’s prayers.”* Once Eirene had given birth to a son both the Emperor

and Empress were overjoyed.”” We are told by Anna that John was naturally promoted

V. Davidis Sym. et Georg., 212 (Eng. trans. 152).

Y V. Davidis Sym. et Georg., 230 (Eng. trans. 170).

LV, Elias Helio., 45 (Eng. trans. 94).

>2 This is apparent in Late Antique vitae too: Paphnutius, HM, 127.

3 V. Mich. Synk., 44(Eng. trans. 45): ‘6nog 8dn adtf] KOP1og Kopmdv KOOGS GppeviKoy’.
% An. Komn., Vol. II: 62 (Eng. trans. 197).

>> An. Komn., Vol. II: 62 (Eng. trans. 197).
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to the rank of emperor and bequeathed the empire as his heritage.’® The regularity of
rejoicing upon the birth of a son, narrated across a variety of genres, might imply that a
specific value was attached to lower status male children too. For the elderly or
incapacitated of all social statuses, economic security would have largely depended

upon their sons’ generosity.”’

I have followed the literary development of conception in pre-Christian writings,
whereupon conception was significant in terms of legitimacy, through to the sixth and
seventh century accounts, where narratives about conception started to take on two
additional purposes: first, to incorporate biblical motifs and second, to foretell the
subsequent character of the conceived. For instance, in the Life of Nicholas of Sion
(sixth century) the authors records how it pleased God that the saint was born on
property neighbouring Holy Sion.”® In this anecdote, the holy place of conception was
employed as proof of Nicholas’s destined goodliness. Furthermore, Spyros Troianos
argued that the Byzantines sometimes connected circumstances of conception to birth
defects and abnormalities.”® The circumstances of conception took on a new
significance for the Byzantines: in addition to the longstanding importance of the
legitimacy of the conceived child, conception was also thought to impact upon the

child’s destiny.

°® An. Komn., Vol. II. 63 (Eng. trans. 198).
37 Skinner 1997, 394.

% V. Nichol. Sion, 22 (Eng. trans. 23).

% Troianos 1991, 6.
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1.3 Pregnancy and Birth

In Roman texts, authors sometimes recorded omens that occurred during
imperial pregnancies, but this was not common.®® Looking at the Late Antique Life
Course, Alberici pointed out that Ambrose’s talents were considered to be apparent only
from birth onwards.®' But conception took on a new significance in Byzantium and,
paralleling the biblical model, we commonly find the occurrence of symbolic events
after the conception of a predestined pious individual in hagiographies.®* Pregnancy
became a significant part of saints’ Life Course trajectories. In the Life of George of
Amastris (c.830), Ignatios the Deacon wrote: ‘Nor is it fitting to neglect the divine
wonders that were worked before the birth of the saint; how he was chosen from above,
and how he had his name not from men, nor on account of men, but rather was anointed
and dedicated a priest before being born from the womb’.** In the same vita, the city
leaders dreamt that the saint’s mother, Megethos, was ‘carrying a holy babe in her
womb’.** In the Life of Theodora of Thessalonike (c.894), Gregory the Cleric tells us:
‘she [Anna] reconciled herself to the <Lord> from the time she was in her mother’s

womb through her monastic office and had directed her entire life in a manner pleasing

0 Wiedemann 1989, 59.

°! Alberici 2008, 52.

52 This is not the only example in which Menander’s instructions are adapted to a new Christian model.

Instead of comparing the newborns to Romulus or Cyrus, as Menander had advised, the saints were

compared to Christian figures. For instance, George of Amastris was compared to the Old Testament

figures Isaac, Samuel and John; David, brother of Symeon, was compared to Samuel and Jeremiah,

Lazaros of Mount Galesion was compared to Job. See: V. Georg. Amast., 8 (Eng. trans. 3); V. Laz. Gal.,

509 (Eng. trans. 78); V. Davidis Sym. et Georg 214 (Eng trans. 154)

0y Georg Amast., 8 (Eng. trans. 3): ‘kai a&lov umde Ta oo YevéTews ‘rov ayiov ﬂapaBpa,;Lew

elpyaauéva Beia Tepda"rm, - omws dvwley éxhexTos égomudamaey, omws Ty kKAGo olk am avlpaomwy,
0ud 101 avlparmwy éayev, Al tepels, moiv €k umTEWWY éxTTacijval Aayovwy, Kal xpieTal Kal

e7‘rld)fr)y,t§e‘m,t 1) Tolvwy ToUToy ogia, wnTp éyKuwovouga kal épovaa év kathig, 1) i EhiaaSer

ouoTPoTOS, TOV ToU Belov Tpodoopou ouodiaiToy, Kal TIPoS ToUS iepovs PoITDT TNKOUS, Kol TOIS

mpogevyaic ayoralooa’.

% V. Georg. Amast., 8 (Eng. trans. 3): ‘yuvaika épnaay év yaorol éxev PBoédoc dryioy’.
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to God’.% Post-sixth century hagiographical writing was abundantly clear in its
message: in certain circumstances, personal characteristics were not only ordained at

birth, but during pregnancy too.

As early as the sixth century, the Byzantines wrote that an individual’s
characteristics were developed even before their birth.®® Cyril of Scythopolis, writing in
the sixth century, recorded that Sabas was predestined from the ‘womb’ (vndioc).*’
Similarly, Nicholas of Sion (whose vita was written in the same century) was said to be
‘from his Mother’s womb he was chosen by God’.®® Ignatios the Deacon wrote that
Tarasios (whose vita was written in the ninth century) preserved his immutability of
mind ‘from the time he was in his mother’s womb and in swaddling clothes’.®” In the
Lives of David, Symeon and George of Lesbos (c.863-5), a monk of the local
community pointed out a ‘foetus’ (Euppvov) with a great future, exclaiming: ‘the she
now carries in her womb will be the way and the beginning and the leader of the
offspring who succeed him as well as a light for the wilderness and a shinning star for
his compatriots...”.”" The saintly David was said to be consecrated even before birth.”’

Writing ¢.1203, Theodosios Goudeles asserted that God knows our affairs even before

V. Theod. Thess., 34 (Eng. trans. 197): ‘kal 9y €€ almric T wnromas wotvog & Bed dvatebivar
YvwoKouey Kai dia T wovadikts moMTelas Beapéotwe Tov Biov éavTic oubivacay’.

% Orme 2001, 14.

67 Cyr. Scyth. V. Sabae, 84 (Eng. trans. 95).

8 V. Nichol. Sion, 32 (Eng. trans. 33): ‘é€k koo yap pmtpdg €6ty EKAeAeypévog mapd ¢ 0ed.”

V. Taras., 146 (Eng. trans. 198): ‘koi adtdg TOOTNY AIOPAGHANTOV SIEGHOGOTO £K PNTpUkiic vdvog Kod
opapybvev’.

V. Davidis Sym et Georg 213 (Eng trans. 153) Kal 0TTED €V y/r)‘rpa vvv éuBovoy Trepld)epel o3og Kol
avafPacis kai ap%'m/og TV weT alTol o-m/'yovwv fyev'na'e-m.l Kol -mg éomuou AauTTNe TE KAl TOY
ouodUAwy actip diadavéoTaToc NyiaoTal Yap avTis 1) KolAla év amad Tois Kuodopnuadt.’

V. Davidis Sym. et Georg., 214 (Eng. trans. 154).
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our birth.”> Throughout this period, hagiographies incorporated occurrences prior to

birth, during pregnancy.

But it was not just unborn saints whose destiny was formulated before their
birth. Anthousa of Mantineon, whose vita was recorded in the tenth-century Synaxarion,
predicted that that Empress Eudokia, who was experiencing a difficult pregnancy,
would give birth to one male who would become a Caesar and one female child who
would become a nun.” It is significant that here, the future of the unborn children
(Anthousa the girl, who also became a saint, and Chistopher or Nikephoros, the boy,
who became a Caesar) was predetermined from their birth. Drawing upon evidence in
hagiographies, Chevallier Caseau asserted: ‘The Byzantines believed that the future of
their children was partly inscribed in their first few years’.”* Hagiographers wrote that

an individual’s characteristics were preordained from their conception.

Miraculous portents before birth were incorporated into histories much later than
hagiographies. For instance, neither George the Synkellos nor Michael Psellos included
anecdotes about events prior to the birth of their subjects in their writings. George the
Synkellos, writing in the ninth century, maintained that it was from birth onwards that
personality was formed.”” Similarly, Michael Psellos, writing in the eleventh century,
asserted: ‘At the time of our birth we are endowed with certain natural virtues or their

> 76

opposites’.”” Both of these historians insisted that it was from birth that a baby’s

character began to be formed.

> Theod.V. Leontios, 74 (Eng. trans. 75).
3 SynaxCP, 851 (Eng. trans. 18).

7 Chevallier Caseau 2009, 128.

”® George Synk., 140 (Eng. trans. 174).

"8 Psellos, Chron., Vol. I: 139 (Eng. trans. 177): ‘&AL’ (OOTEP TX TAV YEVOUEVOV GAOUOTA, & PEV [1ED’
wpog VBLG anotikteTat..”
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But in the twelfth century, the historian, Anna Komnene, used the hagiographic
topos in order to portray that her own parental devotion was apparent, even before her
birth. When her mother was seized with the ‘pains of childbirth’ (tfj yaotpt) while her
father was away on campaign, ‘making the sign of the cross over her womb, she said,
“Wait a while, little one, till your father’s arrival”’.”” Anna wrote that as an unborn
baby, she obeyed her mother’s command, signifying her devotion and obedience to her
parents.”® Anna recorded her mother’s prayers to God and noted that divine intervention
occurred, an anecdote more commonly found in the pregnancies of hagiographies, but
used here to represent the author’s obedience to her parents. From the sixth century
onwards, hagiographical writers began to engage with the concept of an individual’s
existence before their birth: indicating the foetus’ personality through a series of
miraculous events and symbolisms. This strategy was not adopted in the historical texts
until the twelfth century, when Anna Komnene exploited the topos to different ends: not

to show her sanctity but, in contrast, to show devotion to her parents.

Michael Gorman and Spyros Troianos have already noted how in third-century
Roman law, abortion was not treated as murder but focused upon deception of the
father.” In the seventh century, Christian Law changed the penalty for abortion. The
Council in Trullo, which met in 692, decided that ‘abortion’ (¢ dupAwOpidn)
constituted ‘murder’ ((p(')vog).80 This penalty seems to have been specific to canonical

rulings. In the Ekloga of Leo III (726), we read that if a woman was found to have

77 An. Komn., Vol. II: 61 (Eng. trans. 196): ‘Kai &¢ ye T1v PactiAida kai pntépa &v 1ot Kapoig
dupyovpévny fikovov, 6t TPOg Tpitng NUEPS TAG TOD POCIAL®G €i¢ T AvAKTOpa EiIGEAEVGEMG (EmaVTiEL
yap 7101 ano tig To0 Popunéptov payng kol 1@V moA®Y EKEVOV TOAEU®MV Kol KOTMOV) Taig dOiot
GUVEYOHEVN GTAVPOD TOTIOV T YaoTpi Evenunvoca Epn: «Meivov €T, Toudiov, Ty tod TaTpog deiEvy.’
8 An. Komn., Vol. II: 61 (Eng. trans. 196).

" Troianos 1991, 4; Gorman 1982, 30.

8 Council in Trullo, 171 (Eng. trans. 171); Troianos, 1991, 3.
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procured an abortion, she was to be whipped and exiled (reiterating Roman law).*’
While Troianos has argued that laws were not necessarily adhered to (abortion was
difficult to prove due to the high prevalence of miscarriage and the difficulty in
determining meditated killing of the foetus), it is clear that the secular texts did not
equate abortion with murder.*” This adds further evidence to the concept that the
increasing importance of foetal characteristics was directly linked to biblical motifs and

Christian ideology.

Turning to the artistic evidence, I have found that depictions of pregnant women
are rare. The scene of the Visitation is the most predominant portrayal of pregnancy,
whereupon Mary, mother of Jesus, and Elizabeth, mother of John the Baptist, embrace
one another. The shift in stylistic representation of this scene can be seen to show the
changing attitudes towards foetuses, as already noted to be exemplified in histories,
hagiographies and Canon Law. A sixth-century mosaic in the Euphrasian Basilica at
Porec shows the two expectant mothers with protruding stomachs and enlarged busts
(Figure 1.1).*> Henry Maguire has argued that pre-iconoclastic depictions of the Virgin
emphasised the physical pregnancy, which was ‘the first visible evidence of Christ’s
Incarnation.”® The Visitation, then, encapsulated the physical proof of Christ’s human

nature.

Maguire asserted that post-iconoclasm, images of the Visitation and Journey to
Bethlehem became less popular in favour of new scenes, such as the Deposition from

the Cross and the Lamentation over Jesus’ body, which emphasised the Virgin’s

8! Ekloga, 245 (Eng. trans. 140).

82 Troianos 1991, 4.

% The Visitation (Pore¢, The Euphrasian Basilica, 6™ century). See: Prelog 1986.
% Maguire 2011, 39.
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emotions as a mother.*” T have found that in the post-iconoclastic examples of the
Visitation, Mary and Elizabeth tend not to show any visible signs of their pregnancies.
In the scene of the Visitation in Paris Gregory 510 (which was produced ¢.879-882,
Figure 1.2), the women’s clothing drapes around their torsos, obscuring any physical
indication of their pregnancies.® This is stylistically typical of ninth- and tenth-century
scenes of the Visitation.®” In fact, some of the eleventh- and twelfth- century examples
share the same characteristics: in the eleventh-century Codex 587M at the Monastery of
Dionysiou (Figure 1.3), the eleventh-century Kynegetika Marc. Gr. Z 479 (Figure 1.4),
the twelfth-century Codex 2 at the Monastery of Panteleimon (Figure 1.5) and the
twelfth-century fresco in the Church of Agios Georgios (Figure 1.6) the signs of
pregnant ‘bumps’ are covered with drapery.®® I might assert that in this period it was
common to cover a pregnancy bump. This supports Maguire’s assertion that,
theologically, emphasis was transferred from the physical reality of Jesus’ existence to

the emotional experience of his life.

By the twelfth century, the emergence of foetal icons is apparent, theologically
reiterating Christ’s Incarnation but also demonstrating a clear interest in life before
birth. The twelfth-century Annunciation Icon, now in The Tretyakov Gallery, Moscow,

depicts Jesus as a haloed child on the upper torso of Mary (Figure 1.7).*’ Bissera

85 Maguire 2011, 39.

% Paris Gregory (Paris, Bibliothéque Nationale de France, gr. 510, fol. 3r: the Annunciation and the
Visitation. 879-882). See: Brubaker, 1999.

¥7 Brubaker 1999, 379: ‘Close parallels [to Paris Gregory 510, f. 3r] include the Khludov Psalter and
Cappadocian wall paintings at Kili¢lar (ca.900) and Old Tokali (first quarter of the tenth century).

¥ The Visitation (Mount Athos, Monastery of Dionysiou. Cod. 587m, fol. 117v, 11™ century). See:
Christou, Kadas and Tsioumis Pelekanidis, 1974; A pregnant woman gazing at the statues of Castor,
Hyacinthus, Narcissus and Nireus (Venice, Biblioteca Nazionale Marciana. Kynegetika Marc. gr. Z 479,
fol. 13v, ¢.1060). See: Spatharakis, 2004; The Visitation (Mount Athos, Monastery of Panteleimon. Cod.
2. Fol. 236r: 12" century). See: Christou, Kadas and Tsioumis Pelekanidis, 1974; The Visitation
(Kurbinovo, Church of Agios Georgios, 1191). See: Chatzidakis 1994.

% The Annunciation (Moscow, The Tretyakov Gallery, catalogue number 25539. Novgorod Icon, ¢.1130-
1140). See: Pentcheva 2007.
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Pentcheva explains that the placement of Jesus Christ on the chest of the Theometor
visually represents his status as both human and divine as well as her status as a virgin
and as a mother.”” The stylistic representation of the foetus develops and by the
fourteenth century, a fresco in the Timios Stavros Church, Cyprus, directly translates
the Gospel of Saint Luke into fresco painting (Figure 1.8).”" In this depiction of the
Visitation, John is seen ‘leaping’ (éoxiptnoev) in Elizabeth’s womb.”” T might suggest
that these images show that the unborn babies have already assumed personal attributes.
Barbara Zisper has found a new emphasis on the physical development of the foetus in
medical manuscripts dated to the fourteenth century too; most likely copied from earlier
examples.” It is possible that this iconographic trend was born out of the promoted

importance of foetuses in Byzantine histories, hagiographies and Canon Law.

Moving onto the birth scene in Byzantine evidence, hagiographers intertwined
daily realities and miraculous events in their description of the birthing process. This
style of narrative was built upon a long standing tradition: I have already noted how in
the fourth-century, Menander advised future enkomiasts to note divine omens at birth.”*
In the Life of Nicholas of Sion (c.564), the author tells us that while being washing in

the washbasin after his birth, ‘by the power of God he stood upright on his feet for

% pentcheva 2007, 153.

°! The Visitation (Cyprus, Timios Stavros Church, 14™ century). Unpublished.

”2 Luke 2: 41-44.

93 Brisson, Congourdeau, Solére 2008; Pers. comm. Barbara Zisper (29/04/10) “There are, however, a
number of shorter texts, usually just a couple of pages long, on embryology, which appear frequently in
medical manuscripts from the 14th century onwards. Nobody really knows where they come from. They
are obviously late antique or medieval, and they are usually (falsely) attributed to Hippocrates. These
texts can often be found in the first half of a manuscript, and they describe the formation of the fetus. The
aim of these texts is to explain how the general humoural physiology of the human body comes into
existence, and they are usually followed up by a discussion of bloodletting or prognosis, where these very
general matters about the four humours and the colour of blood or urine become very important’.
 Menander, Rhetor, 80 (Eng. trans. 81).
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about two hours’.”” The above excerpt can be paralleled to the Life of Lazaros of Mount
Galesion (¢.1053), in which Gregory the Cleric described how the midwife saw the
baby standing upright; he was facing east and had his hands pressed tightly to his chest
in the form of the cross.” In the full version of these birthing stories, interesting details
can be noted such as multiple people attending the birth including the father of the child
and the midwife, the baby being washed and the family being informed (at the birth of
Nicholas of Sion, an uncle was informed).”” But, much less ordinary, both babies stood

up shortly after being born.

In addition to standing newborns, John of Moschos (lived ¢.550-619) wrote
about mentally competent and talking newborns.’® Hagiographers inverted what they
thought to be normative infant behaviour — in a standard birth setting with midwives —
to draw attention to the exceptional nature of the baby, whom they portrayed in their
writings. Hagiographers strategically included excerpts about babies who were
advanced for their age as evidence of their divine inspiration. Drawing upon
longstanding rhetorical traditions, Byzantine writers described how signs of the

subject’s character could be apparent at the birth scene.

But birth stories do not only feature at the beginning of saints’ lives, but also
start to appear in other contexts and genres, revealing an increased interest in labour and
birth. Rhetoricians employed the perilous birthing process metaphorically to portray
beliefs or events in an unfavourable tone. In the Life of Patriarch Nikephoros I of

Constantinople (c.843-846) Ignatios the Deacon elucidated: ‘You tried to conceive

V. Nichol. Sion, 22 (Eng. trans. 23): “tf] T00 0g0D Suviipet Eotn mi Todg TOS0g 0vTod OpBdS Mg Do
dvo.’

% V. Laz. Gal., 509 (Eng. trans. 78).

°7 Shaw 2001, 31.

%% John Mosc. PS., 2980 (Eng. trans. 95).
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years of royal rule, but gave birth to aborted foetuses that died young’.”” Metaphorical
allusions to an infant’s illegitimacy were applied to heresy. And, as if to demonstrate his
knowledge of birthing practice, Ignatios subsequently described how the Patriarch
spoke to the emperor as if he were slapping a baby at its birth to make it take its first
breath.'”® The same author wrote in his account of the Life of Tarasios: ‘For if the
foetuses of the heresy have been aborted through a council of Kaiaphas, it is through an
ecumenical council that children may be born to the Church and grow up to the measure

5101

of the stature of Christ...” " Ignatios the Deacon employed birthing metaphorical

allusions in order to heighten the emotion of his rhetoric.

Indeed, this style of narrative was not unique to Ignatios’ ninth-century writings.
I have found similar birthing metaphors in the Life of Niketas of Medikion (c.1100)
where it is recorded that the ‘abortions of madness’ (ta tiig paviag aupAwmOpidwr) came
to him every day.'® In the Life of Luke of Steiris (tenth century), similar conception and
birthing metaphors were employed’.'” As the metaphorical discourse makes abundantly
clear, pregnancy, birth and nursing were perilous times for a mother and baby. The
fragility of a baby’s life was so poignant to the Byzantine mind that writers exploited
natal language to heighten the emotion in their narratives. But while authors were
comfortable with the employment of birthing metaphors, there are few examples of
them recording infant or maternal mortality. Scholars are in agreement that the

Byzantines were concerned and anxious for their infants’ chances of survival which

% V. Nikeph., 147 (Eng. trans. 50); 208 (Eng. trans. 128): ‘kai yoovous Badideias éykumovijoatr (nrdvy
wkupopov Gwijc améTexes auBAwboidia Td¢ of amo koA iag dwvolvtes IpauuaTicol wiabol Ty
Baoiieiay Uty kabopilovtes kai wakpay eVetTmplay Uiy épeuyouevor’.

0y, Nikeph., 185 (Eng. trans. 100).

YV Taras., 125 (Eng. trans. 177): ‘Aw yap covedpiov kaiapoikod to tiic aipéoeng sEnupidrst
Konpoto’.

192 Theost. V. Niket. Medikion , 25 (Eng. trans. 29).

% V. Luk. Steir, 102 (Eng. trans. 103); 104 (Eng. trans. 105).
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may have inhibited them from writing about such a sensitive subject, except in a

metaphorical style.'*

Rare examples of mothers and babies being discussed in non-metaphorical terms
include an excerpt from the Life of John the Almsgiver (c.641), in which we hear that
new mothers encountered poverty, as well ‘abdominal pains’ (t@v €yyactpiov) from
giving birth.'” We have heard how in the Life of Niketas of Medikion (c.1100),
Theosterikos recorded that the saint’s mother died eight days after the birth of her first
and only son.' In this example, the baby outlived the mother and survived into
adulthood. But given that infant and maternal mortality rate must have been high
(Talbot equated levels of infant mortality in Byzantium to modern day sub-Saharan
Africa) I have found surprisingly few records of these occurrences in writings.'®”’
Patricia Skinner noted that it was unusual for writers to record miscarriages or stillbirths
in hagiographies and contemporary understanding of these occurrences is usually based
on miracle stories.'® It is clear that authors did not want to engage with this topic, other
than in a metaphorical style of rhetoric. Authors may have felt it fell beyond the
parameters of their writings, which tend to focus on the deeds of people who

subsequently became adults (a theme I will pick up again later).

Given the dearth of evidence on the demise of prenatal and neonatal infants, it is
perhaps surprising that much of contemporary debate focuses on infants’ premature
death, including the prevalence of exposure, burial customs as a reflection of the

societal value attached to infants, the extent of parental bonds to their newborn infants

104 Baun 1994; Talbot 2009; Tritsaroli and Valentin 2008.
19 Leontios, V. Jean I"Aumén., 22 (Eng. trans. 202).

1% Theost. V. Niket. Medikion , 19 (Eng. trans. 3).

197 Chevallier Caseau 2009, 144; Talbot 2009, 306.

1% Skinner 1997, 395.
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and their grief at the loss of their baby.'” Anthony Littlewood, Alice-Mary Talbot and
Dorothy Abrahamse have explored the high prevalence of infant mortality and
Byzantine parental attitudes towards babies’ demises.''° It has been argued by William
Harris and Evelyne Patlagean that infant exposure diminished following new legislation
implemented in the fourth century, which enabled parents to sell their babies, changed
murdering an infant to a capital offence and made it illegal for a father to reclaim his
child after neglecting it (diminishing the hope that a family could re-establish a

relationship with their child).'"!

Papaconstantinou asserted: ‘The death of a child was
generally less dramatized than it is today, in great part because, like most traditional
societies, the Byzantines had more children and placed less emotional weight on each
one individually, clearly expecting some of them to die early’.''* But I would argue that

analysts have muddied the separate issues of first, the chances of an infant’s survival

and, second, a family’s attachment to their offspring.

There are ample examples in which parents demonstrate their devotion to their
infants: in the Life of loannikios (c.846), we are told °...the prattlings of children are
dear to their fathers’.'"® The implication of this specific simile is that an infant’s
undeveloped speech, though incoherent to most, was highly valued by the devoted
parents. Psellos similarly wrote in the eleventh century that Constantine X Doukas

(reigned 1059-1067) was delightful with the children: ‘joining gladly in their games,

1% Abrahamse 1979; Harris 1994; Littlewood 1999; Patlagean 1975; Talbot 2009.

107 jttlewood 1999, 37; Talbot 2009, 283; Abrahamse 1979, 511.

" Harris 1994, 1; Patlagean 1975, 9.

12 Papaconstantinou 2009, 9; Littlewood 1999, 37.

"3y Joannicii, 385 (Eng. trans. 258): ‘émei koi gpiko ToTpdot w6 TV vimiov yeAliopota’.
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s 114

laughing at their baby-talk, often romping with them’.” ™ In the sources, we are afforded

rare glimpses of the parental love and attachment to their not yet speaking children.

Writing in the early tenth century, Basil of Thessalonike applied the concept of
parental care and devotion to infants, in order to portray his ascetic mentor’s devotion

and care towards him:

For it will perhaps seem inappropriate and will be judged ridiculous by people of intelligence not
to demonstrate my strength in composition to the one who laboured to give birth to me through
the gospel, who swaddled me with prayers and holy admonitions, who suckled me with the milk
of virtues and nourished me with the living bread of divine knowledge and prepared me, to the
best of his ability, to mature into a man of the congregation (company) of Christ, even if out of
foolishness we entwine ourselves with infants whose minds are devoid of intelligence, especially
since the proposition holds no danger for me, whether the narrative is equal to the magnitude of
the deeds, or whether it fails to match the greatness of the actions.'"’

In Byzantine writings monastic relationships are often paralleled to familial bonds.
Here, I understand that Basil chose to equate Euthymios’ devotion to him with parental
devotion to an infant because, in his mind, this was the greatest show of care and
affection. Bonds between parents and infants were presented as one of the strongest
relationships. Sources do not emphasise the perils of death, but the joy brought about
through acquaintance with infants. Marie-Héléne Congourdeau wrote that infants were
gradually seen as human beings; not a fragile or terrifying enigma.''® Perhaps the

Byzantines’ seeming unwillingness to write about the perils of infancy was because

14 psellos, Chron., Vol. II: 147, (Eng. trans. 340): “YAuKOTEPOV YOP TOIG TOUGT TPOGEPEPETO, TPOGETAULE
T€ TOVTOIG NOEWS KOl TPOGEUEDTN wsMiCoum

s V. Euthyme le Jeune, 169 (Eng. trans. 1): ¢ Kol yap a‘ron’ov lo'wg Kal yeAoioy 30561 Tolg €0 (bpovovm
KoIVOUEVOY T 31(1, Tol evayyehiov Muas w3w'n0'av-rl eu%atg T€E KOl vov@emalg 1epals mapyauwa'awl,
YOAGKTI T€ apeT@Y ﬂalam'pmbnaawn xail doTw SoTik® Betas émyvwaews BoédayvT kai eis dvdpag
-re)\ew TO Y€ €ig au-rov KoY, ToU ﬂ)\'npwy,a-rog 100 Xp1oT00 wapaakeuaa'av-n Ka.v €€ adpoaivng muers
€T Tl quem V'nmmg avo'n-rawovm a'q5ag au-roug ﬂapevapwy,ev, W TV EQUTOV €V Aoyolg e7n3et§aa‘9al
ovauty, Kal TalTa akvOuVws HUWly e%oua"ng g vmobédews, €ite 6210'00“61)01) To0 Aoyou T® weyeber Ty
moatewy 1 Kal aT00E0VTOS THS TV E0YWY WEYAAEIOTNTOS.

¢ Congourdeau 1993, 176: ‘Celui—ci est peu a peu considéré comme un étre humain, et non plus comme
cette énigme fragile et menacante, lieu de toutes les terreurs.’
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they felt it was more important to focus on the positive experiences brought about by

infants.

Infants were certainly valued very highly in Byzantium, and one of the ways in
which the authors identified villains in their narratives was to describe them exploiting
vulnerable babies. Byzantine narratives depicted the savagery of their enemies,
recording that they attacked humanity at the most vulnerable life-stage. In Nikephoros’
Short History (c.814-820), villagers made a pot full of boiled baby’s blood to inspire
men to fight."!” As we have already seen, Ignatios the Deacon, writing in the ninth
century, ridiculed pagans who accused women of killing ‘suckling infants’ (Bpepdv
dropatiov) in reminiscence of the Ancient Greek goddess, Gello.''® Later in the tenth
century, Leo the Deacon employed the same rhetorical device: the Scythians made
sacrificial offerings by drowning ‘suckling infants” (bmopé&w Bpéen).'" The use of the
adjective ‘suckling’ to describe these infants is particularly insightful because it shows
us that the Byzantines perceived breastfeeding infants to be at their most vulnerable,
reiterating Bourbou and Garvie-Lok’s findings that the Byzantines perceived the
completion of weaning to be an important developmental marker.'*® These vulnerable
‘suckling infants’ were employed in narratives in order to conjure up the ferocious

nature of the opponents.

Infants were not only susceptible to attack from opponents: they were also more

susceptible to being involved in accidents. In the Life of Nikon (c.1042), we hear of a

"7 Nikeph., Short History,120 (Eng. trans. 121).

"8V Taras., 72 (Eng. trans. 172). For more on the rhetorical fopos of women killing their children, see
Stathakopoulos 2011, 35-46.

"% Leo Diac., 149 (Eng. trans. 193).

' Bourbou and Garvie-Lok 2009, 84.
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suckling infant loosing his genitalia as a result of an accident.'*' Prior to weaning, the
vulnerability of infants was not solely attributable to malnutrition and poverty but also
to the occurrences of accidents and misfortune.'** We are provided an insight into the

high-dependency of an infant, not only for his or her food, but also for his or her safety.

1.4 Baptism and the Formation of Relationships

Unlike references to birth, parentage and ethnicity — the snippets of information
usually included in hagiographical introductions — references to baptism are only
occasionally made. This is surprising, given that I have already traced an increasingly
Christianised biographical style in Middle Byzantine hagiographies and, in the seventh
century, Canon Law ordered all infants to be baptised.'?* Nevertheless, I can determine
that it became standard practice to baptise a child in infancy as, where baptism is
mentioned, the ritual exclusively occurred during infancy.'** Perhaps the hagiographers’
tendency to exclude baptism may have been a result of their tendency to mimic Christ’s

biography, wherein baptism took place as an adult.

I understand that one of the fundamental purposes of baptism, evident from at
least the sixth century, was the sealing of familial relationships. Prokopios (c.500-565)

revealed the ceremonial practise of purification through washing for baptism was used

2Ly Nikon, 232 (Eng. trans. 233).

> Bourbou and Garvie-Lok 2009, 78.

' Council in Trullo, 165 (Eng. trans 165). On the time at which a person was baptised, please see:
Moffatt 1972, 82.

124y Nichol. Sion, 68 (Eng. trans. 69); V. Mich. Synk., 46 (Eng. trans. 47); V. Philaretos,106 (Eng. trans.
107); Leontios, V. Jean ['Aumon., 24 (Eng. trans. 221); Hennessy 2008, 21.
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in adoption ceremonies too.'*> The similarities between the adoption and baptismal
ceremonies indicate the shared purpose of both: to consolidate family ties.'*® Baptism
incorporated the first public expression of the new baby’s name. We see in the Life of
Michael the Synkellos (ninth century) that the ritual of baptism formally marked the first
use of the name: ‘For during those days, when she had laid with her husband, she
conceived in her womb and bore a son. In the bath of regeneration she called his name
Michael, which means “general of God”*.'*” Here we see how the parental choice of a
name foretold the future character and vocation of the baby. Baptism, then, offered a
formal opportunity to welcome the baby into the family, but it additionally enabled the

family to project their aspirations onto their child.

These familial relationships extended beyond the natal family and included
godparents. In the Life of Nicholas of Sion (c.564), a couple miraculously conceived
upon the intervention of the saint and they requested him to be their son’s ‘godfather’
(6vad0xoc).'*® As Ruth Macrides has observed: ‘Monastic charters of all periods
expressly forbade monks to act as godparents; yet they did so’.'*’ In the excerpt from
the Life of Nicholas of Sion we see that a monk or ecclesiast may have been able to
obtain direct familiarity with an infant through a mutually bonding spiritual link. In this
excerpt I can discern that becoming a godparent was an honour and a mark of the

parents’ respect for their friend or acquaintance. In the Life of John the Almsgiver

(c.641), the Patriarch became the Patrician’s children as a mark of friendship and a bond

125 prok., SH 10 (Eng. trans. 11).

126 Macrides 1987, 141: There are similarities in terminology between adoption and baptism from the
ninth-century.

2Ty Mich. Synk., 46 (Eng. trans. 47): ‘Ummpéret 0 kail alrog 7@ kabnynri, é€ dv éxeivog Evhiye
Tibnpvileatlar.’ ‘Bath of regeneration’ could be literally translated as the ‘bath of re-birth’.

28y Nichol. Sion, 70 (Eng. trans 71).

129 Macrides 1987, 144; 154.
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of affection."*® The bond brought about through spiritual parenthood extended from the
godparent to the baby and included the parents. Writing his Short History in the ninth
century, Patriarch Nikephoros of Constantinople saw the baptismal ceremony as a
method of conferring new family allegiances not only upon the infant, the godparent
and the parents, but on the family of the godparents too."*' I have noted how, certainly
for the upper echelons of society, relationships forged through baptism incorporated all

members of both sides of the biologically unrelated families.

I have clearly established that the baptismal ceremony was a method of forging
non-blood ties. Nikephoros reveals that for the upper classes, spiritual parenthood could
forge familial alliances and strategic allegiances.'** Although not condoned by the
church, Nikephoros revealed that baptismal ceremonies could have the secondary
purpose of betrothing infants; again confirming that one of the purposes of baptism was
to consolidate family alliances.'*® The theological texts lead us to believe that baptism
held a specifically spiritual value, but analysis of the texts expose that, to the
Byzantines, the Life Course rite of baptism consolidated the social and familial identity
of the child through the acquisition of a name and the formulation of relationships with

their natal family, their godparents and their godparent’s family. '**

The relationships initiated at baptism, in the same way as those at adoption
ceremonies, were intended to last for the duration of the lives of those involved. So
when he was writing the Life of Philaretos the Merciful (c.822), Niketas asserted that

during the scene of his grandfather’s (who was also his godparent) death, the old man

0 Leontios, V. Jean I"Aumén., 24 (Eng. trans. 221).
BI'Nikeph., Short History, 74 (Eng. trans. 75).

132 Nikeph., Short History, 38 (Eng. trans. 39); 4 (Eng. trans. 5).
133 Nikeph., Short History, 74 (Eng. trans. 75).

134 Macrides 1987, 147.
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attached the utmost significance to speaking to his godson, over all his other
grandchildren because of their spiritual bond.'* Philaretos’ preference for his godson
over his other grandchildren was reiterated in his dying words to him: ‘He [Philaretos]
then took the third, spiritual son Niketas, lifted him up on his bed and kissed him, and
both wept, the old man as well as the boy’.'*® Philaretos requested in his prayer: ‘Make
him also worthy of the holy and apostolic garment and make him, my Lord, inseparable
from me in the place where you have shown me to settle’.'*” This passage reveals the
ongoing commitment of godparent to child: a relationship set up to endure from infancy
through to the death of either partner and even, as is suggested in this passage, beyond

death through into the afterlife.

1.5 Conclusions

There is a marked difference between Late Antique and Middle Byzantine
perceptions of infancy: there is an increased interest in the formulation of the
individual’s character prior to birth. This is supported across a variety of sources.
Miracles and symbolic events occurring before birth were included in hagiographies
regularly from the sixth century onwards. In the seventh century, Canon Law newly
equated abortion with murder. I have already noted how the ninth- and tenth- century
histories of Ignatios the Deacon and Leo the Deacon employed copious quantities of

pregnancy and birthing metaphors in their narratives. Writing in the tenth century, Basil

35y Philaretos, 106 (Eng. trans. 107).

6y Philaretos, 106 (Eng. trans. 107): ‘Eita. kpaticog TOV Tpitov Koi TIVEupaTikoy adtod vidv, Tov
Nucitav, Kol dpog avtov €ml Thig KAvNG KaTepiinoey anTov kol EKAovoay Apeotepot, 8 1€ YEpV Kai T0
woudiov.’

BTV, Philaretos, 108 (Eng. trans. 109): ‘A&iwcov ontov Koi Tod dyiov Kai 6rocTolMkod GyfiioTog
vevéaBat Kail dydplotov pod avtov moincov, KOpE pov, Kopie, €1g Tov tomov dmov E6€150G Lot KATOWKEY.”
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of Thessalonike poignantly summarised the newfound emphasis on the development of
life before birth, when writing: ‘For just as eggs nurtured in the womb generate life, so
concealed thoughts progress to deeds’."*® Here the Byzantines valued unborn babies for
the potential they promised. In the twelfth century, Anna Komnene applied
hagiographical fopoi to the construction of her own infancy, suggesting that she was
obedient to her parents before she was born.'*” By the twelfth century (and perhaps
earlier, according to Pentcheva), foetal icons were produced, depicting Jesus and John

the Baptist before they were born.'*

I have demonstrated how the Byzantines had clear conceptions about the start of
the Life Course incorporating conception, pregnancy, birth, baptism and developmental
makers, such as learning to talk. Throughout this chapter I have traced how
hagiographies, histories and artistic works devote an increasing amount of space to the
embryonic, foetal and neonatal stages of the Life Course. This is clearly a result of the
influential model of Jesus’ infancy. This tells us that the Byzantine Life Course was not
perceived to start abruptly at birth but it was a transitional phase from conception
through to weaning. The use of auspicious occurrences before and after birth as a
rhetorical tool demonstrates that the Byzantines considered this life-stage to be

significant, formative and pre-emptive of the individual’s future life trajectory.

B8y Euthyme le Jeune, 199 (Eng. trans. 15): ‘kai yap domep Ta @ év koAnw Balmoueva CwoyoverTad,
oUTwe Kal Aoyiowol KoumrTowevol €ic épya TooBaivouat.’

9 An. Komn., Vol. II: 61 (Eng. trans. 196).

"% Pentcheva 2007, 153.
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CHAPTER TWO: CHILDHOOD

TO ADOLESCENCE




Byzantine authors habitually stated that they would devote little space to
childhood in their writings." Academics have found the same to be true also of Medieval
Western biographical literature.” Theophanes (who lived ¢.758-818) included a story
about his own childhood simply to illustrate that he was an eyewitness, adding a sense
of reliability to the account.” Looking at Latin Roman and Medieval sources, Teresa
Carp noted the ‘traditional literary bias... in favour of depicting adult life and activity
almost to the exclusion of infancy and childhood’.* The authors’ intentions to exclude
childhood anecdotes can be interpreted to imply a lack of interest in childhood; but it

will become apparent in this chapter that this would be an erroneous assumption.

Evidence shows us that childhood was integral to the construction of the
Byzantine Life course and that children were valued on several levels. Based on biblical
anecdotes, infants and children were sometimes valued for their innocence and
incorruptible nature.” Blake Leyerle has observed that John Chrysostom, writing in the
late fourth and early fifth century, valued babies and children because ‘unlike adults,
[they] know when to stop eating; once they have finished their hunger, they leave off
nursing. Children are also readily reconciled’.® Looking at evidence from this period, in
the tenth-century Spiritually Beneficial Tales, written by Paul, Bishop of Monemvasia, a
child is asked to request the company of the one who baptised him. The child returned
to his governor three times, each time claiming not to have found the one who baptised

him. Eventually, the governor realised that the child was not looking for the priest, but

! Rautman 2006, 8.

2 Orme 2001, 289.

’ Theoph., 434 (Eng. trans. 601).
* Carp 1980, 736.

> Matthew 18:3.

6 Leyerle 1997, 266.
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for God. In this instance, Paul of Monemvasia valued the simple reasoning of the child.’
Similarly, in the Life of Elias of Heliopolis (eleventh century), the saint was ‘about
twelve years old” when he was serving at a feast, ‘joking and rejoicing with them
[adults]’ and clearly not understanding the humour ‘inasmuch as he was an innocent
child’.® Elias’ uncorrupted mentality and innocence were valued. Pictorial depictions
draw upon the same theme: Christopher Walter wrote that the regular way to represent a
human soul in Byzantine iconography was to depict a baby, naked or swaddled.” There
is an example of this motif in the scene of the Dormition of the Virgin, as depicted in an
eleventh-century codex at the Monastery of Iveron, Mount Athos, where a newborn
infant, wrapped in swaddling clothes, symbolises the Virgin Mary’s soul (Figure 2.1).'°

This highlights how the innocence of infants and children could be viewed positively.''

The Byzantines particularly valued obedient children. On occasion, youngsters
were credited with charming characteristics, typical of their life-stage. For instance,
Euthymios of Thessalonike (whose vita was written in the early tenth century) ‘was
judged by those who saw him, even before his maturity, as gentle, well-behaved,
gracious, sweet-speaking, orderly, compliant, obedient to his parents’.'? Ideal children
were obedient and complied with their parents’ wishes (later in this chapter it will be
noted that the virtue of obedience to parents was sometimes inverted in the vitae in

order to demonstrate a child’s strength in the face of opposition). Furthermore, Basil of

7 Paul of Monem., ST, 78 (Eng. trans. 93).

8 V. Elias Helio., 46 (Eng. trans. 94): ‘dv 0¢ ' HAiag woel étdy dwdeka. vmmpéter olv doTeteuowevos Kal
TUYYaipwy TR OEITVW WS 0ia TE Tl UTAPYKWY KAl ATOVPEUTOS.

’ Walter 1976, 119.

' The Dormition of the Virgin Mount (Athos, Monastery of Iveron, cod. 1, fol. 300r, 11" century). See:
Christou, Kadas and Tsioumis Pelekanidis, 1974.

"' Gould 1997, 40; Alberici 2008, 57.

2y Euthyme le Jeune 171 (Eng. trans. 2): ‘oong e§ a,v‘r'r)g T YeVVNTEWS %a,pl'rog eﬂ'eﬂ'}vnpw‘ro 0log 1y

TOIg opwm Kal 7'rpo TG 'r)B'ng KPIVOWEVOS, TIPOTNYTS, KOTUL0S, UEIAIIOS, TOVET)S, eUTakTog, elmelbg,
Yovelaty UToTaTTomeEVos .
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Thessalonike listed characteristics such as Euthymios’ ‘sweet-speaking’ voice that was
specific to the saint as a child. While it is true that I am looking at adult-centric
perceptions of children, it would be a mistake to think that children were solely judged
as ‘potential adults’, based on criteria used to determine the positive attributes of an

adult.”

There were some negative characteristics that were specific to children. In Paul
of Monemvasia’s tenth-century Spiritually Beneficial Tales, a Scythian child who had
not been baptised but who continued to receive Holy Communion was characterised as
ignorant of adult matters.'* Children were normally absorbed with their immediate
desires and hagiographers sometimes inverted this fopos to show their subject as
exceptional. For instance, in the Life of Luke of Steiris (tenth century), the author tells us
that as a child, Luke did not eat until sunset on Wednesday and Friday and refrained
from eating fruit, ‘which some might disbelieve knowing that for children fruit is the
most delightful food’."® Luke, who renounced this self-indulgence associated with
childhood, ‘...was so unusual and extreme a lover of self-control that even from
childhood he abstained not only from meat but from cheese and eggs and everything
else that provides pleasure’.'® It may be understood that lay children were normally
thought to focus on their desires and impulses, without demonstrating any self-control.
The initial examples alone show us that the Byzantines held notions of distinctly

childish attributes.

" Wiedemann 1989, 105: proposed the term “potential adults’; Harlow and Laurence 2002, 49: criticise
this phrase for its inability to account for traits specific to children.

“Paul of Monem., ST, 76 (Eng. trans. 92).

V. Luk. Steir., 8 (Eng. trans. 9): ‘6 k8v amotiice 11, £iddg 61t maustv gig Ppdoty dOndpa 10
xopLéctoTov.’

V. Luk. Steir., 8 (Eng. trans. 9): “O 8¢ oBtm kouvdg Tig {v Kol EKTOMOG PTG &y Kpateiog, STt 0BG
€K Taid®V 0V KPENTL LOVOV, GALY Kol TUP® Kol ®@ Kol Tavti GAAD TV doviy exoviov anetdéoto.’
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Therefore, it is unsurprising that authors used childish attributes to denounce the
‘immature’ behaviour of adults.'” Authors sometimes described mature but stupid or
villainous characters as exhibiting puerile ignorance. For instance, in the Life of Saint
Nikon (c.1042), the author tells us: ‘For being fools, they are like immature children
(vnmiwv) who delight in pebbles and stones on the seashore and do not spare to throw
away their ancestral inheritance and very rich possessions as a result of great
mindlessness and folly and to exchange these for things small and of no worth’."® In the
twelfth century, Anna Komnene described her father’s enemies as having ‘infantile
minds’ (tod vnmdoove... ppoviuatog), indulging in ‘childish play’ (moadapiov
abvppétov) and waging war as if inexperienced and ignorant children.'® Discussing
education and the curriculum, Anna commented that a game of draughts was childish
teachings, as opposed to intellectual concepts which were, by inference, the study of
mature individuals.?’ Then, as now, childish attributes were used as similes and

metaphors in literature to portray undesirable adults in a negative light.

There are a number of limitations to the study of childhood, specific to this life-
stage, which impact upon my enquiries here. It has already been widely acknowledged
that textual anecdotes about childhood were usually employed by Byzantine authors to
introduce the development of adulthood qualities.?' In his fourth-century treatises,

Menander advised future encomiasts to make notes of miracles and omens occurring

" Orme 2001, 197.

'8 V. Nikon, 54 (Eng. trans. 55): ‘vaymiwy fya,p 3u<'r)v aTEAQY, oi adpoves 3ta,l<etu,evot kax &l kai Mbidioig

fngoy,evwv yba,p,‘u,aﬁem Kol K)vnpov Tm‘rpmov Kol wo)\vo)\,@ov KR ﬂ'poZeval wnt?au,wg (ﬁelao,u,evwv éK
7is Gvoiag Kal adpoaivns kal ToUTwY GyTwveiThal Ta, wiked Kai 0U0evos GSia, oUTW TOTTETKAT!

‘rfr) y,a-ra,towrn Kal TV [LEVOVT(UV Tl'po‘l'l[La)VTal Ta delyovta Kal TOV alwviwy Ta TEOTKAIPa, Kal TOY

adbaptwy Ta dBapta kal émiknoa’

' An. Komn., Vol. III: 195 (Eng. trans. 395); An. Komn., Vol. II: 158 (Eng. trans. 273): ‘as children do at

play’ (domep €v maudwiig pepakiov); An. Komn., Vol. I11: 242 (Eng. trans. 472).

% An. Komn., Vol. III: 218 (Eng. trans. 496).

*! Chevallier Caseau 2009, 162; Angelov 2009, 97.
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during childhood, as a means to introduce adulthood characteristics.”* Following these
instructions, Prokopios related in his Secret History (sixth century) how the Empress
Theodora worked on the stage from her childhood, inferring that this led to her sexual
depravation in later life.”> Sometimes childhood anecdotes were used in order to chart
the development of the individual over time and show their character as stable and
constant. Writing in the twelfth century, Anna Komnene included details about her
father’s childhood (vnmiov) education in order to support her construction of his adult
attributes (learned and wise).”* Clearly, the details of these narratives may not have been
truthful to an individual’s life, but the fact that the Byzantines usually constructed
childhood as an indication of adulthood in their texts demonstrates that they considered
childhood to be formative. The rhetorical technique of constructing childhood as a
means to introducing adulthood exposes the Byzantine perception that childhood was,

first and foremost, perceived as an important life-stage for development.?

A further limitation, which has also been noted before, is that — as far as one can
discern — most of the evidence I am dealing with here was produced by adults. *° By
way of contrast, Hennessy asserts that children might have been involved in the
production of pictorial evidence; especially manuscript illuminations, but their influence
on the style and meaning of such prestigious works of art would have presumably been
very minimal.?’ As such, it is unsurprising that these Byzantine sources predominantly
focus on adulthood and look at childhood from an adult perspective. I understand that

some excerpts about childhood were included didactically to record models of

*> Menander, Rhetor, 76-92 (Eng. trans. 77-93).

> Prok., SH, 104 (Eng. trans. 105).

2 An. Komn., Vol. I: (Eng. trans. 113).

** Hennessy 2008, 124.

*® The approximate ages at which individual Byzantine authors wrote is detailed in: Kazhdan and
Constable 1982, 53.

27 Hennessy 2008, 31.
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parenting. Furthermore, anecdotes about children were often used to reflect upon the
guardians and carers who looked after them. For instance, when Psellos described
Constantine X Doukas’ (reigned 1059-1067) children, he added: ‘From infancy he saw
to it that they had a good education, both in mind and body’.”® Psellos revealed
information about Constantine’s children simply to demonstrate the Emperor’s excellent
parenting skills. Children here are simply presented as an adjunct to the adult, who is

the focus of the narrative.

However there are some examples of the Byzantine authors directing their
didactic writing to the benefit of children themselves. In the seventh century, George
Eleusius wrote in the Life of Theodore of Sykeon: ‘And I have written them [the
anecdotes] after his death so that the young, through hearing of his virtuous manner of
life as a child, may strive to emulate his angelic and blameless life, and be accounted
worthy of the Kingdom of Heaven...”.* According to George, Blatta, Theodore of
Sykeon’s sister, tried to imitate her saintly brother; modelling her own behaviour on
Theodore’s.>° Similarly, Luke of Steiris’ sister, who was one of the author’s sources for
Luke’s vita (tenth century), was said to be like her brother in both conduct and
disposition.®' In both examples, children mimic the positive attributes of their
contemporaries. In the Life of Tarasios (ninth century), Ignatios the Deacon wrote: ‘He
so much embraced and clasped to himself humility as his helpmate from babyhood, so

that it could not only be seen and thus bring good reputation to himself, but be also

*% Psellos, Chron., Vol. II: 147 (Eng. trans. 340): ‘sbmardevoiov t& fpa To0Tolg Kod yopvasio évieddev
TPOUVNGTELOpEVOS.

* V. Theod. Syk., 19 (Eng. trans. 102): ‘yeypbonio 8¢ otdl petd thv e adtod, Smmg kai ot véot
TOASEG AKODGAVTEG TNV TOUSIKTV Kol Evapetov 0wtod mohtteioy (NAdowot Tov adtod dyyehikov Kol
Gueumtov Plov kai kata&wbdot tig v ovpavdv Pactieiog’.

%V, Theod. Syk., 10 (Eng. trans. 94).

UV, Luk. Steir., 44 (Eng. trans. 45).
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prompted others to model themselves upon his own example’.** Child saints were
constructed as model children to be emulated by those exposed to their life stories. I can
perhaps deduce therefore, that hagiographies were written throughout this period to

inform children, as well as adults, about models of appropriate behaviour.

2.1 Defining the Start of Childhood

Infancy — a period when numerical ages (especially ages in years) were not
usually stated — appears to have ended within the first three to four years of life (Tables
1 and 2). Numerical ages took on a new significance once the subject had reached
around three years of age. Statements of age can provide an insight into the associated
expectations of infantile development at particular stages. In the Life of Michael the
Synkellos (c.846), the author tells us: “When the boy had been weaned and had reached
the age of three, she [his mother] offered him to God in accordance with her promise’.>
The suggestion that children were usually weaned around the age of three is supported
by archaeological evidence.* It is arguable that weaning, which occurred around the
ages of three or four, marked the completion of infancy and therefore, the

commencement of childhood.

The numerical age data pinpoints the ages of five to nine for boys and six to

seven for girls as significant (Tables 3 and 4). The mother of Theodore of Sykeon

2 V. Taras., 93 (Eng. trans. 179): ‘Toameivooty 3 dg £k Ppépovg odoav cuvéptBiov obtmg fykaricato kai
nePLETTOENTO, MG UT| LOvov €v adtd DewpeicOot kai TO e00OKILOV AmoPEpeaal, AAAL Kol PO ETEPOVG
SwaPfvor TvovpéVovg T@ TPOg o TOV VIodEiypaTL.’

3 V. Mich. Synk., 46 (Eng. trans. 47): ‘amoyalaxtioBévros 0¢ o0 madog kal ToieTols 40 yeyovoTos,
oo yayey alTov T Qed KaTa T alTis vmoayeaiy.’

** Bourbou and Garvie-Lok 2009, 66.
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(whose vita was composed in the seventh century) reputedly set her sights on enlisting
her son in the Emperor’s service for training when he was about six years old.*” In the
Life of Athanasia of Aegina (¢.916), John of Stoudios specified that the saint was
handed over to a tutor to learn the Holy Scriptures and Psalms at the age of seven.’® The
educational development of Nicholas of Sion (whose vita was composed in the sixth
century) and Theodora of Thessalonike (whose vita was composed ¢.894) was
mentioned at the age seven too.”’ It is prudent to assume that the age of seven was an

important educational marker for both male and female children.*®

Tables 3 and 4 detail numerical age statements documented in 42 vitae composed
between the sixth and twelfth centuries. As in the previous chapter, the blue table
represents boys’ ages while the red table represented girls’ ages, which are, as usual,
proportionately less. Out of the 42 vitae, there are a 25 numerical age statements for
boys and 8 for girls between the ages of 3 and 18. As explained above, noteworthy
peaks occur at the age of 18 for boys while for girls, the ages of 7, 12 and 18 are

significant markers.

V. Theod. Syk., 5 (Eng. trans. 89).

V. Ath. Aegi., 212 (Eng. trans. 142).

3TV, Nichol. Sion., 22 (Eng. trans. 23); V. Theod. Thess., 3 (Eng. trans. 167).
** Hennessy 2009, 84.

66



Table 3: Childhood Ages Attested for Males in Hagiographies 6-12th century

Occurence

4 5 6 7 8 9 10 11 12 13 14 15 16 17 18
Age (in years)

Table 4: Childhood Ages Attested for Females in Hagiographies 6-12th century

Occurence

4 5 6 7 8 9 10 11 12 13 14 15 16 17 18
Age (in years)
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2.2 Relationships

In the Middle Byzantine texts, intergenerational relationships were shown to
provide good examples of behaviour for children to copy. Cyril of Scythopolis, writing
c.554-558, tells us: ‘He was a man who had made his renunciation at a tender age and
had been formed by the godly Sabas...”.* Saint Sabas provided a role model for his
youthful disciple to imitate. In the Life of Theodora of Thessalonike (c.894), Gregory

the Cleric described how children were influenced by those around them:

For the reed is not as likely to catch fire because of its dryness; as the disposition of those under
guardianship is liable to be influenced by the one in authority over them, for good or evil,
especially if they should chance to be infants, inasmuch as their undeveloped mind soon adapts
and conforms to the habits of the guardian who converses <with them>. For, as someone said, he
who wa413<eth with wise men will be wise, and association with the wicked is not without

danger.

Historians analysing Latin Late Antique and Early Medieval writings have established
that children were perceived to learn through imitation.*' Greek Late Antique texts take
the same stance: Gregory of Nyssa (who lived c.335-394) suggested that children learn
through imitation.*” In similarity to the earlier Latin and Greek writings, the authors
imply that children learn through imitating the people around them. It is unsurprising,
therefore, that the authors emphasised the impact of adults’ behaviour on the children

with whom they came into contact.

Hagiographers tended to value the influence of elder men on younger men. For

example, in the Lives of David, Symeon and George (c.863-865), David was in a field

% Cyr. Scyth. V. Sabae, 196 (Eng. trans. 205): ‘Gvdpa €& anaidv oviyov arota&apevov kot Hmod Tod
Beiov Zafa madevBévta...

OV Theod. T hess 3 (Eng trans. 167): ‘0’ €K oTapyavwy alT®Y 0 TauTnS Biog )\ay,ﬂpw'n‘ral Kal
Bavualnrar oly otrw Yap Kahaum mpog Tupos ESadny émTndeia, dia, SnpoTnTa, WS M T@Y U0 KeElpa
orabeais € e‘ro:,uomrr'n Trpog v7ro3o%'r)v TS ToU Kpa,ToUvTOS a,pe‘r'r)g fr) Ka,ma,g, Kat Ma)ua"ra €l TUYO0I€EY
vimalovtes, dia To Tas TAOV véwy Yuyas amaAwTéons oloas EToluouS €lval Tpog 0TI av €lmois wabnua.’
41 Alberici 2008, 215; Nelson 1994, 97.

*2 Greg. Nyssa, V. Macr., 148 (Eng. trans. 21).
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when a thunderstorm broke out. He was scared, but then a man, who was “very old and
venerable’ (ynpardtatov mhvu kai ieponpenéostarov) advised him to have faith. David
imitated the old man by exhibiting courage.* The contrast between old and young is
interesting here because it shows us that the Byzantines perceived intergenerational
bonds to encourage the adoption of positive attributes normally associated with other
life-stages. The same trope appears in the Life of Saint Nikon (c¢.1042): ‘Now in this
monastery there was once a young boy living and counted in the ranks of the novices
under a teacher and shepherd, a godly man and nourisher of virtue’.** The mentor is
metaphorically seen to feed his pupil with virtues. Adult role models provided examples

of ideal behaviour for children to imitate and thrive upon.

Based on the perception that children’s characters were easily moulded, the
Byzantines attached importance to ensuring that their children kept appropriate
company.® In the Life of Theodore of Sykeon (seventh century), the devil posed as a
friend to the saintly child.*® The author marked Theodore’s exceptional resistance to bad
influences when he, even though a naive child, was not led astray by the devil. *’ In the
tenth-century Spiritually Beneficial Tales of Paul of Monemvasia, John the Theologian
reputedly condemned a bishop who neglected his guardianship role, causing the child
under his care to keep the company of fornicators and thieves.*® Elias of Heliopolis
(whose vita was written in the eleventh century) was able to resist mimicking the

debaucheries he saw when serving at a feast.*’ Gregory the Cellarer, writing Lazaros of

B V. Davidis Sym. et Georg., 214 (Eng. trans. 155).

* V. Nikon, 212 (Eng. trans. 213): ‘év Tairy o T4 wovij weipa& By Tic mote évdiarrwuevos Kal TG TOY
ElTAYWYIKDOY TAYUAT! KATENEYUEVOS UTTO KabyynTy kal moluévt avdpl Beiw kal Toodiuw Ti¢ apeTvs.’
45 Chevallier Caseau 2009, 159.

V. Theod. Syk., 9 (Eng. trans. 93).

V. Theod. Syk., 9 (Eng. trans. 93).

*8Anast. Sin. T4, 1108A (Eng. trans. 121).

¥ V. Elias Helio., 50 (Eng. trans. 98).
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Mount Galesion’s vifa in the second half of the eleventh century, asserted that bad
company ruins good morals.”® Normally, innocent children were thought to be easily led

astray in the company of villains.

The concern for the type of people in contact with a child is made plain in the
Life of Niketas of Medikion (c.1100), whereupon Theosterikos tells us that the child did
not approach ‘dancers’ (yopevtpiong) of both sexes or ‘people who spend their time with
wine’, and he did not listen to ‘their indecent speech’.’' It was thought to be best if
children did not socialise with the immoral people, who held the potential to corrupt
them. The Byzantines feared that acquaintances could have a negative impact on a
child’s development. Consequently, when Anna Komnene (lived ¢.1083-1153)
described her father’s role in choosing carers for orphans, she was keen to emphasise
that he distributed them among his relations and others who he approved of.”* To Anna,
ideal guardians were a model of propriety for the children to copy. Texts portray
Byzantine children as shaped by the people around them; in hagiographies, exceptional
children were marked as saintly if they were able to resist other people’s negative

influences.

Saintly children, then, demonstrated extraordinary virtues when they were able
to complete ascetic feats without the influence of a role model. As a child, Luke of
Steiris (whose vita was written in the tenth century) did not use a ‘teacher or guide, but

waged war of his own accord against everything that gratifies the belly, welcoming

V. Laz. Gal., 509 (Eng. trans. 75).

>! Theost. V. Niket. Medikion, 19 (Eng. trans. 4): “Tic yap To0Toy € 0ev ToT év Traudikois ablpuact
datpiBovta, wg €og ToUToig €aTiv, aripTaY, alheatal, Toéxer, kuhndeighal, alaraler Tig TolToy yop
evovTa, 1) xopeuTplaig maparabnuevoy 1 chws mAnaialovta efedgato kai aKolovTa Ao PIUATE TiS
év auumoaions TAY €v oivols xoovilovTa, ois Toaywdiar kai BopyBog Kkai Aéayar kay mpog Boayw ToUToy
ewpakey TpogeyyilovTa oikol 0 kabelouevos Kail TO TUYOY TITUKTIOV WETA YEIPAS EXWY, AVEYIVWTKEY €T
ueridg”’

2 An. Komn., Vol. III: 214 (Eng. trans. 409).
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from the depths of his soul toils and fasting and everything that grieves the flesh’.>
Similarly, in the Life of Saint Nikon (c.1042), the saint required no teacher or guide as a
child.>* Children were marked out as exceptional when they were able to adopt the
lifestyle of an ascetic, having never learnt them from role models. Some saintly children
were noted to be exceptional for their ascetic lifestyle, which they had never been
exposed to. But normally, the Byzantines expected lay children to learn through

imitation of examples.

Furthermore, some of hagiographers inverted the relationship between teachers,
who guided their student, and the student, who obeyed the teacher’s instructions.™
Nicholas of Sion, whose vita was written in the sixth century, surpassed his teacher
when reciting the Holy Scriptures.’® According to Anthony, writing ¢.631, George of
Choziba corrected the behaviour of his elder, speaking to him with ‘humility and
respect’ (tomewdoswg kol evAapeiac).”’ In the Life of Lazaros of Mount Galesion
(c.1053), Gregory the Cellarer inverted the usual role of a tutor teaching a pupil too:
Lazaros taught his tutor, Nicholas, not to be miserly to the poor.”® In another inversion
of the adult-child relationship, Lazaros corrected the uncharitable behaviour of his
uncle.”® Normatively, tutors were expected to provide pupils with a model of good

behaviour.

33 V. Luk. Steir., 8 (Eng. trans. 9): ‘kai & pdilhov TV AoV davpdle Gtov, dtt umdevi mpog Tadta
SBacKAA® Kol 0O YQ Xpnoduevos, AL’ olikobev kai Tap’ eavtod Tpdc dmav pév 1o Ti| YyooTpl
yoplopevov ekmolepmbeis, mdvoug 8¢ kai Evdetav kal &l Tt aAdo TO TNV ohpKa AVTODY K WOYTG
GomachEVOG.’

% V. Nikon, 44 (Eng. trans. 45); 46 (Eng. trans. 47).

33 Chevallier Caseau 2009, 154.

> V. Nichol. Sion, 22 (Eng. trans. 23).

"V, Georg. Chozib., 101 (Eng. trans. 73).

* V. Laz. Gal., 510 (Eng. trans. 81).

* V. Laz. Gal., 510 (Eng. trans. 80).
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One Life Course construct that we repeatedly find in hagiographies is
predestined child saints outshining their elders and superiors in virtue, inverting
normative age-associated attributes. This rhetorical technique emphasised the
exceptional nature of the child saints who were cleverer than their elders. By inference,
parents, guardians and tutors normally played a critically influential role in providing a

good example, leading to the formation of a child’s intellect and moral disposition.

Parents and guardians, in particular, influenced the prospects of the children
under their care through the decisions that they made for their children’s future. For
instance, the Council in Trullo (c.692) ruled that when choosing whether to commence
the monastic life children’s voices are not to be thought of any value in such matters.*
Justinian’s Institutes (c.535) clearly identified fathers as decision-makers: through the
power of patria potestas, fathers chose the direction of their children’s lives.®' The
implications of this legal evidence are reiterated in the vitae, where a father vetoed any
decision regarding the child’s pursuit of monasticism. For instance, in the vita of Saint
Sabas, which was recorded by Cyril of Scythopolis ¢.554-558, a monk discussed the
young boy’s future with the saint’s father.*® In these examples, there is a direct
comparison with Roman legislation and practice: fathers played a dominant role in

arranging their child’s affairs.

Yet, the Byzantines seemed to have recognised that mothers had an influential
role in the upbringing of their children too. It was common for women to take an active

role in the education of their children.®® Gregory of Nyssa wrote about his sister’s

% Council in Trullo, 119 (Eng. trans. 199).

oL Just. Inst., Book I: Of Persons; Book IX: The Power of Parents.
62 Cyr. Scyth. V. Sabae, 180 (Eng. trans. 189).

% Kazhdan 1998, 16.
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childhood in the context of her mother’s role as tutor in the fourth century.®* The
Byzantines increasingly emphasised the mother’s role in a child’s upbringing and in the
Life of Tarasios (ninth century), Ignatios the Deacon wrote that the saint’s mother
shaped his characteristics: ‘she prompted him to be both a pious son and a temple of
true temperance, she trained him not to associate with knavish people of his age and
admonished him to be on friendly terms with those who were devoted to venerable
virtue and to cleave to them with bonds of spiritual love’.® In the Life of Luke of Steiris
(tenth century), the saint’s mother chose to raise him with great respect for the soul as
her parents had raised her.® Mothers were recognised to have a direct impact upon the

upbringing of their children: particularly their religiosity.

In fact, Byzantine authors were so consumed with the impact of parental roles
on childhood that, from at least the seventh century onwards, parenting styles were
incorporated into the standard preamble of vitae. Deviating from Menander’s
instructions, hagiographers began to note the type of upbringing their subject received.
For instance, in the Life of George of Choziba (c.631) it was noted how George was
‘raised” (Gvrjyeto) with piety and holiness.®” In Mary of Egypt’s vita, Sophronios the
Patriarch of Jerusalem (634-638) wrote that Zosimas was brought up in accordance with
monastic principles and customs.®® In Elias of Heliopolis® vita, which was composed in
the eleventh century, the saint was said to be ‘descended from the most pious native

born citizens of Helioupolis of Second Phoenicia near mount Lebanon, from Christian

5 Greg. Nyssa, V. Macr., 148 (Eng. trans. 21).

V. Taras., 75 (Eng. trans. 173): ‘cePaopiov vidv éykporeiog aAn0odg kai vaodv 6modeikvot, Tpog pév
TOVG CLVNAKLOTAG Kol poyOnpovg undeptiov &xetv cuvovsiav Todevovsa.’.

V. Luk. Steir., 20 (Eng. trans. 21).

7V, Georg. Chozib., 97 (Eng. trans. 71).

8 V. Mary of Egypt, 3700 (Eng. trans. 71).

73


http://en.wikipedia.org/wiki/Sophronius
http://en.wikipedia.org/wiki/Orthodox_Patriarch_of_Jerusalem

upbringing and lowly means...”.® In the vita of Saint Theodora the Empress, which was

written ¢.867-912, the author noted how ‘noble the birth and upbringing’ (& KoAfig
yewnfoemg kol dvotpo@fic) that produced such a “flower’ (BAdotnuo).”® The emphasis
on the childhood of Theodora lay in her noble birth, upbringing and parentage. In the
Life of Luke of Steiris (tenth century), an emphasis is placed on the ‘upbringing’
(Gryovnyv) of the saint too.”' It is arguable that an increasing tendency to incorporate
parenting styles into the standard preamble of vitae is symptomatic of an increasing

awareness of parents’ or guardians’ capacities to determine their children’s futures.

In histories too, parental influence on a child’s upbringing can be noticed.
Skyltizes recorded in the late eleventh century that Segios was always warning
Romanos I Lekapenos (reigned c.920-944) to take care of his children and not to let
them grow up undisciplined.”” Anna Komnene, writing c.1135, asserted that Alexios’
mother carefully planned the type of upbringing she wanted her son to have, and her son
was obedient to these ‘precepts’ (téc vovOesiag).”” Anna depicted sons spending time
with their fathers and grandfathers.”* Both of John Doukas’ (died c.1088) grandsons
accompanied him to canvas votes.”” Historians included parenting styles in their

rhetoric in order to reflect positively on both on the parents and the children.

V. Elias Helio., 45 (Eng. trans. 94): ‘avatoodic xoiotiavikis kai Biov idiwtiked’.

V. Theodorae imp., 271 (Eng. trans. 382). Please note here that the word pAdotnpuo is translated to
mean ‘offshoot’ in V. Luk. Steir., 4 (Eng. trans. 5). Horticultural metaphors: V. Nikon, 32 (Eng. trans. 33).
V. Luk. Steir., 4 (Eng. trans. 5).

72 Skyl., 232 (Eng. trans. 224).

> An. Komn., Vol. I: 116 (Eng. trans. 113).

™ An. Komn., Vol. I: 79 (Eng. trans. 87).

> An. Komn., Vol. I: 85 (Eng. trans. 90); Hennessy 2008, 51.
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Often parents were shown to have a significant impact on the character of their
children.”® Parental attributes were sometimes detailed as a means to describe the
destined characteristics of their child. In the Life of John the Almsgiver (c.641), the
author described the saint’s parents: his father was called Epiphanios (‘Emdviog,
translated as conspicuous) in reflection of his parents’ reputable standing.”” John’s well-
natured parents were employed in the text to reflect upon the character of John
himself.”® After relating information about Euthymios of Thessalonike’s parents, tenth-
century Basil asked, ‘Since that truly holy man of God sprang forth from such parents,
why is it necessary to recount with how much grace he was filled with as a result of his
birth?’” The author implied that recalling the characters of the parents enabled the
reader to understand the character of the child. Similarly, in the Life of Athanasia of
Aegina (c.916) John of Stoudios recorded: ‘being born of* (8¢ Gv yevvnOeica) and
‘reared” (GvayOeioa) by these pious parents qualified her holy status.* The young saint
embodied her parents’ positive attributes. In these vitae one can note that authors

perceived a direct connection between parental attributes and their offspring.

Some of the authors, however, who were intent on portraying a saint’s
detachment from earthly parents, were reluctant to portray similarities between parents
and children.®! In the Life of Leontios (c.1203), Theodosios Goudelis wrote that ‘carthly
parents’ (Totépeg o1 Katd YT|g) are not a reason for exultation of the saint.*

Nevertheless, Theodosios included details about Saint Leontios’ parents: ‘The parents

"® There are exceptions to this generalisation, for instance, Theodore of Sykeon was born of a harlot
(discussed in previous chapter). See: Hennessy 2008, 21.

" Leontios, V. Jean I'Aumén., 19 (Eng. trans. 199).

8 Leontios, V. Jean I'Aumén., 19 (Eng. trans. 199).

V. Euthyme le Jeune, 171 (Eng. trans. 2): ‘ék o) ToUTwy 0 iepog éxetvog éxBAaatioas kal alnfide Tod
Beol avbpowmog, Ti Oet Aéyer’.

%y Ath. Aegi., 212 (Eng. trans. 142).

*! Chevallier Caseau 2009, 156.

%2 Theod. V. Leontios, 34 (Eng. trans. 35).
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of the wonderful one had a sufficiency of wealth, and in their own city they were not
insignificant, nor were they undistinguished...”.*> This shows us that this author could
not detach his writings from contemporary expectations: parentage was significant to
the Byzantines. Authors described parental attributes as a means to depict the future
nature of the child. This shows us that the Byzantines perceived a connection between

parental attributes and their offspring’s attributes.

2.3 Education and Training

Authors often noted that their subjects were learned and intelligent from an early
stage of the Life Course. Cyril of Scythopolis wrote in the Life of Theodosios
Koinobiarches (c.554-558) that the saint ‘was from childhood a most proficient cantor
in the holy church of Komana, where he was accurately instructed in the office of the
Church and learnt thoroughly the Psalter and the other Holy Scriptures’.®* His
contemporary, Nicholas of Sion, learnt the Holy Scriptures and Psalms t00.* In the Life
of Mary of Egypt (seventh century), the female solitary was able to recite the Scriptures
and Psalms.*® In the Life of Leontios (c.1203) Theodosios Goudeles recorded how the
saint could learn books by heart.®” Patlagean wrote: ‘Those who take early to the

hermit’s life always receive miraculously the education which they would otherwise

83 Theod. V. Leontios, 34 (Eng. trans. 35): ‘T'evviitopeg ¢ oi 1@ Oavpacio, Biov pev diopkdg Exovrec,
Kav T 1dig TdLel ovk donpot Tives’.

8 Cyr. Scyth. V. Theod., 236 (Eng. trans. 262): ‘60sv kai tijg Kopévav avtiic dyiog ékkinoiog wéitng
APNOWDTATOG YEYOVEV EK TOUDOG KO TOV EKKANGLAGTIKOV KavovTa akpiBdg EEemandendn kol £Eénadey to
Te YoATplov kai tég Aowmds Osiog ypapds.’

% V. Nichol. Sion, 22 (Eng. trans. 23).

8 V. Mary of Egypt, 3720 (Eng. trans. 87); Patlagean 1983, 103: Points out that when Mary of Egypt was
attributed with the ability to recite the Scriptures, having never read them, we see the importance of
education.

¥ Theod. V. Leontios, 60 (Eng. trans. 61).
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have lacked — an indication of how important education was’.*® Hagiographers show us
that learning to read facilitated a child’s access to models of ideal conduct in the
Scriptures. These examples suggest that reading and reciting enabled a student to learn
morals and adapt their behaviour accordingly. ** Access to the teachings of the
Scriptures, through listing, reading, and reciting, provided a model of virtuous

behaviour for ideal children to imitate.

These examples imply that education — and more specifically the ability to read
and recite the Scriptures and Psalms — was valued by authors. As the ability to write was
referred to significantly less frequently than the ability to read or recite, [ must consider
the extent of these subjects’ literacy. Prior to the tenth century, I have found no
statements alluding to the importance of learning to write. This situation changes
significantly and in the tenth century one begins to see references to writing as integral
to education. For example, in his tenth-century Spiritually Beneficial Tales, Paul of
Monemvasia recorded how a monk taught a child how to read and write in the hope of
tonsuring him.”® In the Life of Niketas of Medikion (c.1100), Theosterikos tells us:
‘When he reached the age of a youth his father took him to a teacher to learn reading
and writing in the way customary for boys’.”' This shows us that by the tenth century,
reading and writing had become valued aspects of monastic training. Similarly in the
eleventh- and twelfth-century Illuminated Gospels, Saint John the Evangelist can be

seen dictating to Prochoros, showing us that writing from speech as opposed to copying

% Patlagean 1983, 103.

% Manuscripts aimed at children: Hennessy 2008, 124; 153.

% Paul of Monem., ST, 68 (Eng. trans. 86).

91 Theost V. Nzket Medzklon 20 (Eng trans. 5): ‘ail oTe épBacey eig Tov %povov ‘rwv y.etpamwv, Ta €€
éBoug 7/p04/41,a,‘m, ‘rotg AT 0 TATT exuau@avew mapédwkey (dihouabns 0 v o Tmals kal dihomovog, é
v 0Aiyoig ypovors mavTa égéualey) € Ta kal Yartipiov’
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from text was a valuable skill (Figures 2.2 to 2.6).”> Chevallier Caseau has noted that:
‘It seems clear that in Byzantium, literacy was a prerequisite for sainthood...”.”*> But it
seems clear from this survey that only from the tenth century did the package of reading
and writing become a prerequisite for sainthood. Before the tenth century, perhaps

reading skills (and not necessarily writing skills) were valued.

Authors recorded that a child’s personal skills were perceptible from a young

age. In the Life of Nicholas of Sion (sixth century), Archbishop identified him as ‘the
“chosen vessel” (ckevog €xhoyr)g) of the Lord.” In the eleventh century, Michael

Psellos revealed that the Byzantines attempted to predict the future greatness of
children, although the writer himself dismissed this as nonsense.”” Skylitzes, writing
c.1096, recorded that when Basil I was a young boy, the ruler of the Bulgars observed
his noble glances, his gracious smile and his natural manners.”® In the twelfth century,
Anna Komnene recorded that Alexios noticed potential talents in children despite their
‘young age’ (hkiog).”” These childhood skills are normally recorded in the context of
the individual’s future career.”® To the Byzantines, it was conceivable that a child’s

future competencies were apparent to an adult onlooker.

%2 Saint John the Evangelist dictating to Prochorus (Mount Athos, Monastery of Dionysiou, cod. 588m,
fol. 225v, end of 10™ century or beginning of 11" century). See: Christou, Kadas and Tsioumis
Pelekanidis, 1974; Saint John the Evangelist dictating to Prochorus (Mount Athos, Monastery of
Esphigmenou, cod. 19, fol. 1v, 11" century). See: Christou, Kadas and Tsioumis Pelekanidis, 1974; Saint
John the Evangelist dictating to Prochorus (Mount Athos, Monastery of Dionysiou, cod. 587m, fol. 1v,
11" century). See: Christou, Kadas and Tsioumis Pelekanidis, 1974; Saint John the Evangelist dictating to
Prochorus (Mount Athos, Monastery of Panteleimon, cod. 25. Fol. 143v, 12t century). See: Christou,
Kadas and Tsioumis Pelekanidis, 1974; Saint John the Evangelist dictating to Prochorus (Mount Athos,
Monastery of Dionysiou, cod. 35, fol. 168v, 120 century). See: Christou, Kadas and Tsioumis
Pelekanidis, 1974.

%% Chevallier Caseau 2009, 155; Angelov 2009, 121; Alberici 2008, 214.

% V. Nichol. Sion, 24 (Eng. trans. 25).

% Psellos, Chron., Vol. II: 14 (Eng. trans. 205).

% Skyl., 116 (Eng. trans. 119).

7 An. Komn., Vol. I: 135 (Eng. trans. 128).

% Brown 2000, 155-175; Alberici 2008, 222.
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Accordingly, the authors lead us to believe that their contemporaries chose
specific children, who had signs of natural skill, to train into specific vocations. In the
case of Nicholas of Sion, the Archbishop ‘blessed him and ordained him to the rank of
the readers without receiving of him anything at all for the act of ordination’.”’
Skylitzes, writing c.1096, revealed that the Bulgar ruler’s subjects were angry that Basil
I was allowed to return home.'” Theodosios Goudeles described how Leontios took a
disciple, Antonios, from his homeland when he was still young and taught him.'®' The
Byzantines retrospectively invented a child’s innate abilities, leading the reader to

believe that the subject was naturally predisposed to their vocation from childhood.

The evidence is clear in stating that training for specific vocations started during
childhood. In the Life of Daniel of Sketis (sixth century), the author recognised that
asceticism required training from an early age: ‘This Abba Daniel became a monk at
Sketis as a child. At first he lived in a community for forty years; then he practised
asceticism in solitude’.'" In the Life of Mary of Egypt (seventh century), Zosimas had
been trained since childhood in line with his Christian faith.'” According to Gregory
the Cleric, writing in the ninth century, Theodora of Thessalonike reputedly trained
herself to fast in her childhood.'® In histories, one can see both soldiers and saints
training from their childhood. Leo the Deacon, writing in the tenth century, noted

particularly adept soldiers who from childhood had practised bravery and daring.'®

9 V. Nichol. Sion, 24 (Eng. trans. 25): ‘€0M0YHO0C, EEPOTOVIGEY AOTOV Tij TAEEL TOV AVOYVOGTAV, L)
Aofov Tap’ avtod xelpotoviag Evekev TO GHVOAOV.’

1% Skyl., 116 (Eng. trans. 119).

%! Theod. V. Leontios, 84 (Eng. trans. 85).

"2 V. Danie. Sketis, 114 (Eng. trans. 115): ‘O0tog 6 &BPag Aavih ¢k moudd0ev dmetdiéato &v IKNTet.
Kal T pév mpto v kowoPiw xaféctn eml € teccapakova, UoTtepov 8¢ KoTd Povog Tjokeito.’
% V. Mary of Egypt, 3697 (Eng. trans. 70).

Y Theod. Thess., 21 (Eng. trans. 183); Chevallier Caseau 2009, 149; Pitarakis 2009, 217; Leyerle
1997, 260.

1% Leo Diac., 20 (Eng. trans. 73).
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Equally, ascetics such as Theodore of Koloneia and Basil had disciplined themselves
since childhood.'” Successful adults were shown to have been practising their vocation
since childhood. Childhood was a time to both identify natural competencies and

capitalise on these skills through vocational training.

In manuscript illuminations, depictions of the child David show him practising
the skills required for his future. The Khludov Psalter, illuminated in the ninth century,
depicts the child David hunting a bear.'”” As a child, David is represented as small and
has short brown curly hair. On the parallel page adult David, who is represented as tall
and has long black hair, can be seen administering the final blow to Goliath (Figure
2.7)."%® Authors and miniaturists retrospectively recorded their subjects’ pastimes as a
child in order to track the development of their adulthood qualities. The repeated
connection between childhood training and adult achievements reveals that childhood

was valued as a period of practice.

As children were thought to acquire skills, in part through their natural heritage
and in part progressively as they aged and gained experience, it is unsurprising to find
exceptional children being identified by their ability to mature and progress quickly.'®’
According to Cyril of Scythopolis, Bishop Abramios (whose vita was written 554-558),
was exceptional because had loved his own company from ‘boyhood’ (nou&‘)g).uo The
same hagiographer tells us that Euthymios surpassed his contemporaries in learning and
piety too.""" George Eleusius claimed that the young Theodore (whose vita was written

in the seventh century) ‘was quicker at learning than all the other boys and made great

1% Leo Diac., 165 (Eng. trans. 205); 100 (Eng. trans. 150); 102 (Eng. trans. 152).

107 Khludov Psalter (Moscow, State Historical Museum, gr. 129, fol. 147v and 148r). See: S¢epkina 1977.
%1 Samuel 17:1-58.

' Angelov 2009, 124.

"0 Cyr. Scyth. V. Abraam., 244 (Eng. trans. 274).

"1 Cyr. Scyth. V. Euth., 6 (Eng. trans. 7).
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progress’.''? In the Life of George of Amastris, which was written ¢.830, Ignatios the

Deacon tells us: ‘He proceeded to progress in wisdom beyond his years’.'"> The author
of the Life of Michael the Synkellos (ninth century) wrote that, as a boy, the saint outdid
all his contemporaries.'' T understand from this fopos that ideal children were thought

to mature faster than their contemporaries.

Academics have given a great deal attention to the Puer Senex (literally, boy old
man) motif in Roman and Western Medieval thought. ''° In this fopos, children or
adolescents are described to exhibit qualities normally ascribed to old men. Byzantine
writers employed this motif too.''® Perhaps a more accurate name for the Byzantine
equivalent is ‘pais geron’ (moic yépwv) (boy old man). Exceptional children were
identified by their ability to overcome the normative restrictions of their age.''” For
example, Luke of Steiris (whose vifa was written in the tenth century), exhibited signs
of maturity beyond his chronological age: he did nothing in ‘childish fashion’ (woidog
énoiet).'"® Luke was exceptional: ‘Most children enjoy and delight in toys, jokes,
games, lively activity, and running, but for Luke there was none of this, but rather
calmness, tranquillity, a steady character and maturity in all things’.'"® Luke had the

reserved deportment of an adult, even as a child, when he was expected to be energetic.

"2 Y Theod. Syk., 5 (Eng. trans. 89): “koi 8101 Tfig T0D 0£0D yépirog HIEP TAVTAG TOVS TOdOG EDMAONG
YEVOUEVOC TPOEKOTTEV £V Tf| TV YPOUUUATOV GOPig.’

"3V Georg. Amast., 15 (Eng. trans. 4): ‘mpoékomrre auvéoer wadov 7 Hhukia’.

"4y Mich. Synk., 46 (Eng. trans. 47).

5 Alberici 2008, 209-213; Carp 1980, 736-739.

6 Talbot 1984, 273.

"7 Papaconstantinou 2009, 7.

"8y Luk. Steir., 8 (Eng. trans. 9).

"9V, Luk. Steir., 8 (Eng. trans. 9): “t@®v pév yap a00ppata, yéhmtee, moudiod, kvioeig, draktot, dpopot,
70 @iktatévte kol §diotov- Aovkd 8¢ ovdev TolodTov, GAL’ fpepio, YoAqvn, PePnrog fROoc kol o
TPecPLTIKOV S18 TAVTOV HTOPAVOHEVOY.’
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Indeed, Luke of Steiris is not the only example of the ‘pais geron’ (noig yépwv)
motif. In the Life of Nikon (eleventh century), his disciple summarised the saint’s

childhood:

For he alone beyond his other peers, while still of an early age and being counted among
children, did not have the mind of a child. Nor did he devote himself to toys and sports and races
and horses and the other things desirable and beloved by the young. And in that immature and
early age he displayed the wisdom of an old man.'*
Normally, children were expected to play with toys and enjoy sport and races.
Similarly, writing at the turn of the twelfth century, Theosteriktos has us believe that
Niketas of Medikion never indulged in childish plays.'?' Saintly children were shown to
be resilient to normative childish attributes, instead showing maturity for their age.
Gilleard surmised: ‘the Church viewed the earlier stages of life as little more than

rehearsals for a worthy old age...”.'*

This maturity was not only valued in the Church:
in the Alexiad, Anna Komnene (c.1083-1053) wrote that as a youngster, her father was
uninterested in ‘childish games’ (taudidr) too.'> Here it is apparent that in and outside of
the Church, adults destined for greatness, including sainthood or imperial duties, were
celebrated for their advanced maturity as a child too. Carp traced the origin of the fopos
to the writings of Plato and Aristotle and it is possible that writers exploited the notion
simply to draw upon long established rhetorical formulae for distinguishing children

: 124
who were destined for greatness.

120 V Nikon, 32 (Eng trans. 33): ‘wovos yap OUTog vn'ep TovS a)\}\ovg TRV TUYYOVWY THY TPWTNY E€TI
UETIQY ’Y])\lKl(Lv rai eis maidas eSetalouevog oU kaTa Taldag eixe To dpovmua, ovd” ablouadt
ﬂpoaava%e Kat 71&131&1; Kat 3poy,01g Kol ITTaoiolg Kal Tolg a 015 60a, TalT vemg 'n'oaewa Kol
énépaata, al’ eUbis Womep éx mpwTNS YoouuTs TS TAY BEANUE TapKIKoY amEuayETo.

2! Theost. V. Niket. Medikion, 19 (Eng. trans. 4).

* Gilleard 2007, 360.

' An. Komn., Vol. III: 177 (Eng. trans. 383); Angelov 2009, 115.

124 Carp 1980, 736.

82



2.5 Work and Economic Value

Sources reveal that children were an integral component of the familial team,
often conducting menial tasks in the house and in the workplace.'*® Prior to this period,
fourth-century Paphnutios wrote about a son who accompanied his father on fishing
trips.'*® Indeed, this trend continues into this period and a mosaic situated in the Great
Palace (Istanbul), probably produced in the sixth century, depicts a boy feeding a
donkey (Figure 2.8)."*” Writing at a similar time, Cyril of Scythopolis recorded a young
apprentice called Auxentios, who was working on the construction of a reservoir, and
was squashed by falling rocks while his adult supervisor escaped unharmed.'*® In the
Life of Philaretos the Merciful (c.822), Philaretos sent his son out into the field to look
for a lost ox. '*° This was a pointless task, as the father knew that he had already given
his ox away. Later in the narrative, the same son was instructed to look for his father’s

130

mantle (which was also given away to a peasant). *~ All these young boys were

expected to assist their adult superiors.

Indeed, some responsibilities were specific to a trade. For instance, in the Life of
Luke of Steiris (tenth century), the young boy — who was born into a family of farmers —

attended to his family’s flock of sheep."*

In the tenth-century Spiritually Beneficial
Tales of Paul of Monemvasia, sons of farmers were expected to care for the animals:

‘They possessed large flocks and herds and this was their custom handed down from

125 Hennessy 2008, 29.

126 paphnutius, HM, 118.

127 Boy feeding donkey (Istanbul, Great Palace, 6™ century). See: Cimok 2001.
128 Cyr. Scyth. V. Sabae, 187 (Eng. trans. 196).

2. Philaretos, 68 (Eng. trans. 69).

B0y Philaretos, 82 (Eng. trans. 83).

BUY. Luk. Steir., 10 (Eng. trans. 11).
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[the time of] their forefathers: each day at dawn they used to gather the animals together
at the gate of the village and each man would send either his son or his boy with his

own beasts’."** The Kynegetika, which was illuminated in the eleventh century, shows

133 While these images are

children assisting adults to hunt birds with reeds (Figure 2.9).
not necessarily representative of daily life, the sources unanimously portray that

children were involved in the completion of tasks, which varied according to the status

of their family.

Fetching water seems to have been a common task for children. An old man
instructs a boy to fetch water in the Life of George of Choziba (seventh century).'** In
the Life of loannikios (ninth century), the young boy was ‘fetching water ‘(dmootaiévta
$8wp) when he was approached by demons.'*” In the Life of Luke of Steiris (tenth
century), the author tells us that, as a young monk °...he ceaselessly carried wood and
water and tended to the cooking and table preparations, mending nets and looking after
the catch’.'*® In this example, as one of the youngest monks, Luke took on the
normative responsibilities of a child. In the Life of Saint Lazaros of Mount Galesion
(eleventh century), two boys visited a cave to fetch water."*’ It is prudent to point out at
this point that all of these examples have focused on male children. But, in fact,
assistance with familial responsibilities was not unique to males. In the Life of Saint

Nikon (c.1042), a mother and daughter made cakes and the daughter was instructed to

132 Paul of Monem., ST, 134 (Eng. trans. 150).

133 Kynegetika Marciana (Venice, Biblioteca Nazionale Marciana, gr. Z 479, fol. 2v: Children and adults
hunting birds with reeds. ¢.1060). See: Spatharakis 2004.

B4y Georg. Chozib., 98 (Eng. trans. 72).

B3y Joannicii, 398 (Eng. trans. 281); Talbot 2009, 290.

D6y, Luk. Steir., 56 (Eng. trans. 57): ‘Totyapodv od diéAetme E0AOPOPDY EKEIVOC, VIPOPOPRDV, HLayEpsiov
kol Tpamélng émpelovpevog, diktva katopti (v, dheiog petamolodpuevog.’

BTV, Laz. Gal., 523 (Eng. trans. 130).
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fetch the water."*® It has been noted in previous Life Course studies that adolescence is
the first life-stage in which male and female Life Courses noticeably diverge. '** But the
differentiation in responsibilities for girls and boys seen here may be indicative of a

culture in which responsibilities were gender differentiated from an early age.

It is also noticeable that histories tended not to record children conducting
menial tasks, such as fetching water. This is most likely because histories focus on
imperial elite children, who were valued for their bravery, education and intelligence.'*
But hagiographies show predestined saints as obedient, subservient and hardworking
from a young age. In the Life of Luke of Steiris (tenth century), the author tells us that as

a child, Luke received his orders with pleasure.'*!

Children were depicted conducting
menial tasks in hagiographies and images and I presume that they were responsible for

these tasks in daily life.

As children were valued contributors to the family, sometimes authors presented
orphans as being subject to exploitation and manipulation.'** George the Synkellos,
writing in the ninth century, recorded that, in order to prevent misfortune in the event of
parental death, fathers named guardians to their children.'*> There was often no real
substitute for a living parent, and George the Synkellos tells us how that named
guardians did not always protect the child, as had been intended.'** By way of contrast,
some of authors focus on the positive characteristics displayed by foster-parents.

Michael Psellos (lived ¢.1018-1081) described how Basil the Parakoimomenos, in the

8 . Nikon, 98 (Eng. trans. 99).

139 Harlow and Laurence 2002, 69-72; Alberici 2008, 62.
140 Angelov 2009, 102.

YUY Luk. Steir., 56 (Eng. trans. 57).

2 Miller 2003, 19.

'3 George Synk., 210 (Eng. trans. 261).

144 George Synk., 210 (Eng. trans. 261).
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absence of parents, protected his nephew Basil II and behaved as a ‘kindly foster-
parent’ (ebvoug £t10negito tpopenc).'* Anna Komnene (lived ¢.1083-1153) informs us
that Alexios happily entrusted orphans to be ‘brought up’ (énéoxnye) by lay guardians,
as well as ecclesiastical guardians.'* In the Life of Leontios (c.1203), Theodosios the
Monk wrote that orphanhood was the worst state of all.'*’ But it is possible that the
monastic authors sought to advertise monasticism as a viable alternative to lay

guardianship.

Most of the excerpts about orphans focus on the economic exploitation of
children."*® In the Life of George of Choziba (seventh century), the orphaned saint’s
guardian (his uncle) attempted to marry him to his female cousin in order to secure the
‘family property’ (toic yovucoic) and the cousin’s economic welfare.'*’ Fortunately for
George, another uncle intervened, arguing ‘he is old enough [to choose for himself]’
(‘Hhiov &yer)."° In the Life of Lazaros of Mount Galesion (c.1053), villagers stole the
possessions of one female orphan and two male orphans; the girl was forced to work for
a living."”! Villagers and relatives could take advantage of orphans, whereas it was
inferred that monks would not have the same worldly concerns. By contrast, monastic

authors tell us that monasteries provided orphans with sustenance.

The tenth-century Synaxarion reveals that Theodosia of Constantinople entered

a monastery upon the death of her father, when she was seven, presumably to secure her

15 Psellos, Chron., Vol. I: 3 (Eng. trans. 28). For the special significance of uncles, see Chevallier Caseau
2009, 159.

146 An. Komn., Vol. III: 214 (Eng. trans. 409).

7 Theod. V. Leontios, 74 (Eng. trans. 75).

148 Skinner 1997, 399; Laiou 1977, 79.

9y Georg. Chozib., 97 (Eng. trans. 71).

B0y Georg. Chozib., 98 (Eng. trans. 72).

BV, Laz. Gal., 546 (Eng. trans. 152).
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152
welfare. "

Theoktiste of Lesbos, whose vita was written by Niketas Magistros ¢.900,
was placed in the care of a monastery by her relatives when her parents died, although
she maintained contact with her married sister.'>® It is notable that it is mostly female
children, who probably embodied less economic value, who were committed to
monasteries after their fathers’ deaths. Parents were thought most able to protect a child
from economic hardship; in the absence of parents, the monastic authors presented the
care of monks as preferable to the care of relatives. The exploitation of children by
greedy relatives and lay guardians exposes the perception that economic value was

attached to children; specifically male children. Monks, by inference, were unlikely to

take economic advantage of children.

Conclusions

When looking at the life-stage of childhood in the hagiographic evidence, it is
notable that the central characters in Middle Byzantine vitae always grew up to become
adults. Late Antique hagiographies do feature saints who never reached maturity, but
these accounts of martyrdoms exploit the grief of such a tragically early death to
emphasise the devotion to God and the sacrifice of life. Child martyrs, sacrificing a
potentially longer life, trumped adult martyrs. Aside from children who were martyred,
the only other example of authors citing children who died before reaching maturity is
when they were used to reflect on another character. For instance, before her death at

age 12, Blatta (Theodore of Sykeon’s sister) ‘sympathised with him [her brother] and

132 SynaxCP, 829 (Eng. trans. 5). Talbot 1996a, 3.
133 V. Theok. Lesbos, 230 (Eng. trans. 110).
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loved him dearly’.">* From this, I understand that Theodore, whose vita was written in

the seventh century, was loved by his family. Anna Komnene affectionately described
her ill-fated fiancée, Constantine Doukas: ‘he was unrivalled for his sweet disposition
and his childish grace in all his movements and games’."”” I understand that Anna was
destined to be Empress but for the tragic death of her fiancée. In both of these cases, the
deceased children were referred to in support of the subject’s (Theodore’s and Anna’s)
adult characters. This tells us that in the Byzantine Life Course, childhood was only
valued in the context of subsequent adult achievements. It is unsurprising therefore that
the Byzantines focused upon the formative experiences of their subjects in descriptions

of their childhoods.

I have shown throughout this chapter, that the overwhelming majority of saints
were said to exhibit saintly virtues during their childhood.'*® Indeed, some child saints
were even attributed with the power to perform miracles. In the Life of Sabas (sixth
century), the young boy conducted miracles in excess of the power thought to belong to
someone of his age: ‘the result that the fathers of the coenobium were amazed to find
such virtue and aptitude in one so young in age’.">” When George of Choziba, whose
vita was written by Anthony c.631, completed a miracle while he was a boy, everyone
was amazed that a “youth and a novice ‘(véov kai dpyopiov) was able to perform such a
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feat.”” The miracle performed by a boy was unexpected. In the Life of Theodore of

Sykeon (seventh century), a father appealed to the saint to cure his son: ‘But the virtuous

34 V. Theod. Syk.,10 (Eng. trans. 94): ‘Elyev 8¢ kai a8 v pkpotarnv ovopott BAdrtav, fitig mod
ocvunafodoa kai dyom®doo adTov NYwVileTo €ig To Epyov Tob Ogod’.

135 An. Komn., Vol. I: 104 (Eng. trans. 72): “H&V pév ovk &v Adyotg ndvov, dAAd kai &v movtoiaig
KIVI|OE01 KOl TEPIGTPOPAIC Ty VimV amapauiiiov.’

136 Talbot 2009, 302; Carp 1980, 737.

7 Cyr. Scyth. V. Sabae, 92 (Eng. trans. 101): *...dote Bawpdlev Todg Tod KovoPiov matépag Thv
Togovty €v vealobont nhukion dpetiyv te Kai Emtndedtna.’

8V Georg. Chozib., 101 (Eng. trans. 73).
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child of Christ did not know what he ought to do for him and indeed was greatly
perplexed, for he was so young’."”” Theodore demonstrated his own sanctity, in spite of
his youth: ‘And this became known throughout the entire neighbourhood so that all
gave glory to God who bestows wisdom and grace even upon children’.'®® Chevallier
Caseau asserted: ‘Holiness is not seen as a feature of childhood unless the child is a
future martyr and the Holy Ghost speaks through the child’s mouth. Children can be

s 161

God’s messengers, but that role is not the same as being holy’.”> But we have seen here

that children could be virtuous and holy and they could perform miracles.

Childhood, according to the authors, was pre-emptive of the future Life Course
trajectory but the authors emphasised that the children were inexperienced, novices, and
they became perplexed and fearful under pressure.'® In the Life of Mary the Younger
(c.1025), the author narrated how it was easier for mature people to enter the arena of
virtue.'® The Byzantines believed that children could be saintly, but they would be

increasingly powerful as they matured.

Byzantinists have argued that a new interest in childhood can be noticed in
eleventh-century writings onwards. Dimiter Angelov wrote: ‘Almost all encomia that
contain episodes of childhood and adolescence date to the period between the late
eleventh century to the late thirteenth century’.'®* Congourdeau agreed: ‘By the eleventh

century, texts convey the “feeling of childhood”, well before the French in the 18"

9 V. Theod. Syk., 14 (Eng. trans. 98): “O 8¢ e0apectog moig Tod Xpiotod ovk fidet ti Euelde Totelv €n’
avT®, GAAG ye kol E€evileTo g vEog dv.’

0V Theod. Syk., 16 (Eng. trans. 100): ‘Koi yvootdv €yéveto mepi To0Tov £V SAN Tif TEptydp® EKeivn,
dote mavtog do&alev oV Bedv TOV Kol TOlG VTG GVVESLY Kol Yaptv dPOovHEVOY.’

16! Chevallier Caseau 2009, 131

12y Georg. Chozib., 101 (Eng. trans. 73) ; V. Theod. Syk., 16-18 (Eng. trans. 98-100).

'3 Y. Mary Youn., 692 (Eng. trans. 254).

1% Angelov 2009, 89.
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century’.'® Chevallier Caseau asserted: ‘Childhood and family details were of great
interest to a medieval reader’.'®® But it is has been found here that an interest in raising
children and parenting models gains momentum from the sixth century onwards.
Byzantine authors were directly interested in childhood as a formative period. The
children presented were destined for greatness and one does not usually see
exceptionally badly-behaved children who then grew up to become ideal adults. In the
Byzantine Life Course model, childhood attributes were thought to be pre-emptive of

adulthood attributes.

195 Congourdeau 1993, 176 : “Per ce texte du 11e s., Byzance inaugure, bien avant le 18e siécle frangais,
ce que les historiens appellent le “sentiment de 1’enfance.’
166 Talbot 2006, 52; Chevallier Caseau 2009, 139.
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CHAPTER THREE:

ADOLESCENCE TO MATURITY




Youth is presented as a period of instability." Sources universally present youths
as subject to elevated levels of emotion. For instance, George the Synkellos described in
his ninth-century Chronography how the youthful Solomon was devoted to God, until
he became distracted by his ‘mad obsession for women’ (ydvoukopoviév).” Desire and
passion were not the only extreme emotions that youths were susceptible to. In his
tenth-century History, Leo the Deacon characterized adolescents as impetuous and
seething with youthful anger.’ Similarly, in her twelfth-century Alexiad, Anna Komnene
noted that ‘youths’ (neypékiov) were ‘usually the victims of overwhelming impulses’.*
Indeed, this presentation of emotional youth is prevalent in hagiographies too. In the
Life of Leontios (c.1203), Theodosios the Monk wrote that ‘younger ones’ (toig
vemtémotg) are ‘hot-headed” (Oeppotéporc).” Youths, according to the Byzantines, had
not yet learnt to manage their emotions and were controlled by their urges, whims and

desires.

Given that the Byzantines presented youths specifically as susceptible to
overwhelming emotions, it is unsurprising that the life-stage of youth is constructed as
atypical of the subject’s subsequent adult character. Sophronios, Patriarch of Jerusalem,
tells us in the Life of Mary of Egypt (seventh century) that the young woman turned to
prostitution during her youth but later reformed herself.® In the Life of Daniel of Sketis
(sixth century), a young monk confessed that he was afflicted with sexual desire
throughout his youth which he was relieved of as an adult.” Cyril of Scythopolis wrote

in the Life of John the Hesychast (¢.554-558) of how mature adults retrospectively

! The terms ‘youth” and ‘adolescence’ are used interchangeably throughout this thesis.

* George Synk., 212 (Eng. trans. 264).

? Leo Diac., 66 (Eng. trans. 116); 6 (Eng. trans. 58).

* An. Komn., Vol. II: 147 (Eng. trans. 262):” &g £ninav T6¢ TGV TO100TMV Oppig GKadEK TouS yvhoKoV’.
> Theod. V. Leontios, 40 (Eng. trans. 41).

¥ Mary of Egypt, 3712 (Eng. trans. 80).

"V. Danie. Sketis, 122 (Eng. trans. 123).
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accounted for inappropriate behaviour in youth due to being ‘young and foolish’ (véog
Kol péTanog), revealing to us that it was excusable to make mistakes during youth.®
Psellos, who composed his Chronographia in the eleventh century, wrote the
Constantine IX Monomachos’ actions were the result of what I may call ‘youthful folly’
(v’ oVt eimoyu veaviebpa), implying that as a youth, he was more susceptible to
making mistakes.’ In the Life of Lazaros of Mount Galesion (eleventh century), Neilos
assaulted people because he was young and impulsive.'® In both Byzantine histories and
hagiographies, youth could be presented as a blip in the otherwise untarnished record of

an individual. Character was not considered to be fixed or consistent during youth.

The Byzantines often attributed irrational behaviour to adolescents and they
sometimes depicted them as a threat to society. In his Secret History (sixth century),
Prokopios wrote that ‘partisans revolutionized the style of wearing their hair... giving
silly people the notion that their bodies were so splendidly sturdy’."" In this anecdote,
some people were said to be intimidated by the youths’ physical display of power. The
‘young men’ (veaviot) were a force to be reckoned with: ‘They robbed their betters in
the open Forum and in the narrow alleys, snatching from passers by their mantles, belts,
gold brooches, and whatever they had in their hands. Some they killed after robbing

them...”.'"?Academics have already noted that this rebellion specifically represented

¥ Cyr. Scyth. V. Ioh. Hes., 217 (Eng. trans. 235).

? Psellos, Chron., Vol. I: 133 (Eng. trans. 171).

V. Laz. Gal.,, 572 (Eng. trans. 319).

"' Prok., SH, 78 (Eng. trans. 79): ‘Kai mpdta pv Toig TactdTaig Té ¢ THV KOPNV £ VEOTEPOV TIVaL
petePEPANTO TpdMIOV... &1L 61) TOoIG OVTM KAADY TE TO odua Kai adpov giv [av] dote deiv ye avtolg Tpog
@V To100TOV ipatiov kolvrtesOat...” Note that Dewing chose to translate the word 10ig 6Toc1®TONC as
partisans, while Atwater used the term ‘young bandits’.

"2 Prok., SH, 84 (Eng. trans. 85):’$Ammod0tovy Tod¢ EMEKESTEPOVG &V Te GAN Gyopd K Toig 6TeEVONOG,
GPALPOVUEVOL TOVG TOPOTERTOKOTOG T TE it Kol {dvag T€ Kol TepOvag Xpuodg kai €1 TL dAAO €v
xepoiv Exotev. Tvag 8¢ Tpog Tf Gpmaryf] Kol kteivewv néiovv...
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urban dwelling youths." Irrespective of whether Prokopios accurately represented the
age of the members of the circus factions, to Byzantines of other life-stages, youths

were sometimes feared for their potential to be reckless, impulsive and dangerous.

Clearly, not all youths were perceived to be dangerous and the sources do
account for individual variations in the attributes of youths. In the Life of George of
Amastris (c.830), the saint was able to renounce the bad habits of his contemporaries:
‘Because of his preference and selection of the good when he was not yet an adult, he
ran away in the pleasures of youth’.'* George was marked out as exceptional when not
fulfilling the normative characteristics of youth.'” This anecdote affirms the concept
that most youths were susceptible to making mistakes and, by nature, were easily led to
malevolence.'® As in Ancient Greek and Roman literature, both Byzantine
hagiographies and histories treat youth as an atypical life-stage, set apart from others,
based on perceptions of emotional instability and the consequent potential to commit

acts of immorality."’

3.1 Defining Adolescence

Starting with numerical age data presented in legal codes, gendered disparities in
the transitions to adolescence are clear. For example, in Justinian’s Institutes (535), it is

implied that the age of 12 for women, and 14 for men (when marriage could legally

1 Gregory 2010, 131; Cameron 1976, 155.

V. Georg. Amast., 16 (Eng. trans. 5): ‘p@ov 0¢ w@Ahov Tpog TO Kakov peTaToémETAL, AUTOS T TOD
ayabol aipéaer kal éxhoyy TOV TH¢ vEoTNTOS NOEWY évavTiov amodidparkwy.’

V. Georg. Amast., 16 (Eng. trans. 5).

' V. Georg. Amast., 16 (Eng. trans. 5).

' Finley 1989, 8.
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occur) to 25 (when a curator or guardian was no longer required), constituted youth.'® In
the Ekloga of Leo 111 (726), the age of marriage is increased to 15 for a man and 13 for
a woman, but gender differences are maintained.'” The gendered disparity in legal ages
suggests that girls were expected to fulfil spousal roles sooner than their male
counterparts.

In sharp contrast, Canon Law decreed that the passage into monasticism was
achievable at a younger age for boys than for girls. The Council in Trullo (692)
determined that boys aged 10 and over could choose to enter monasticism, while girls
could not make the equivalent decision until they had reached 17 years of age.”® It is
stated that these ages correlated to the age at which the result of knowledge and
judgment after years of discretion have been reached.?’ This might suggest that these
ecclesiasts thought men reached full mental competence sooner than women. Another
interpretation of this evidence might be that the Byzantines felt it was more important
for women to maximise the opportunity to get married as opposed to entering
monasticism.

In the hagiographic numerical age data, the start of adolescence was markedly
different for males and females. The numerical ages of 12 through to 16 are commonly
attested for men (Table 5). While for women, the single numerical age of 12 occurs with
regularity, in isolation from other pubescent ages (Table 6). Comparing these ages with
the previously referred to legal codes, Justinian’s Institutes (535) stated that 12 for
women and 14 for men represented the age of puberty.** Both the hagiographic and

legal evidence suggests that youth started earlier for women than for men. The

' Just. Inst., XXIII, 42 (Eng. trans. 304).
¥ Ekloga, 170 (Eng. trans. 72). Chapter II.
% Council in Trullo, 119 (Eng. trans. 199).
! Council in Trullo, 119 (Eng. trans. 199).
*2 Just. Inst., XXIII, 42 (Eng. trans. 304).
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hagiographic numerical data highlights the age range of 12 to 16 as significant for boys,
so one might understand that male puberty occurred on an individual basis, or that male
youths enjoyed a more gradual transition to youth. For females, the universal

significance of the numerical age of 12 might indicate that individual variation was less
important in determining the start of youth. The gendered discrepancies in transitions to
youth can perhaps be explained by the fact that the age of 12 was legally significant for
women, in terms of betrothal and marriage, while betrothal and marriage do not appear

to be so important in the constructions of male adolescence (see below).

The next age to arise frequently in hagiographies, for both men and women, is
the numerical age of 18 (Tables 5 and 6). This age is significant for saints as it normally
marks the age at which the character, male or female, left their homeland. Abramios
(whose vita was written ¢.554-558) went to Constantinople, Abba Kyriakos (whose vita
was written c.554-558) went to Jerusalem, Synkletika of Palestine (whose vita was
written in the sixth century) went to the desert, Theoktiste of Lesbos (whose vita was
written in the ninth century) became a hermit and Lazaros of Mount Galesion (whose
vita was written in the eleventh century) left his homeland for Attaleia at this age.” It
seems that to the hagiographers, age 18 marked that time of life at which the saint

moved away from home.

In legal codes, the age of 18 is not significant. Equally, this age is seldom
mentioned in histories and there are only two examples of a reference to this age in the

histories studied.** The first example is in Prokopios’ sixth-century Secret History,

» Cyr. Scyth. V. Abraam., 244 (Eng. trans. 273); Cyr. Scyth. V. Cyr., 224 (Eng. trans. 247); V. Synk.
Palestine, 300 (Eng. trans. 51); V. Theok. Lesbos, 231 (Eng. trans. 111); V. Laz. Gal., 511 (Eng. trans.
86).

* Prok., SH, 58 (Eng. trans. 59); Psellos, Chron., Vol. I: 4 (Eng. trans. 29).
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where Germanos’ daughter, Justina, is briefly referred to because she remained
unmarried at the age of 18, which I understand to be old for first marriage in the
extended imperial family.”> While age 18 is mentioned in the context of moving away
from the homeland, this may not have been as relevant to lay individuals who were not

normally expected to move away from the vicinity of their family.

Tables 5 and 6 detail numerical age statements documented in 42 vitae composed
between the sixth and twelfth centuries. Out of the 42 vitae, there are a 22 numerical age
statements for men and 7 for women between the ages of 12 and 25. This numerical age
data has been used alongside the textual evidence to postulate that the Byzantines
considered the ages of 12 to 25 for women and roughly from 12 to 16 through to 25 for
men to constitute youth. The significance of the numerical age of 25 as the marker of

maturity and full adulthood will be considered in the next chapter.

* Prok., SH, 58 (Eng. trans. 59).
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Table 5: Adolescent Ages Attested for Males in Hagiographies 6-12th century

Occurence

12 13 14 15 16 17 18 19 20 21 22 23 24 25

Age (in years)

Table 6: Adolescent Ages Attested for Females in Hagiographies 6-12th century

Occurence

12

13 14 15 16 17 18 19

Age (in years)

20 21 22 23 24 25
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The Byzantines defined that start of youth in a plurality of ways and so I must
not terminate enquiries with numerical age. Turning to physical aspects to the definition
of youth, my first case in point arises from Justinian’s Institutes (535), which defined
the commencement of youth in terms of the completion of physiological puberty (habitu
corporis) for males, but not for females.? Interestingly, it might have been thought

appropriate to judge physiological signs of puberty for males, but not for females.

Alternative genres of evidence strongly emphasise feminine physiology when
marking female adolescence. For instance, in the Life of Empress Theodora (c.867-912),
in the completion to the description of the saint’s childhood, the young woman is said to
be a natural beauty.”” At a similar point in his narrative, Gregory the Cleric (writing
c.894) stated that Theodora of Thessalonike was admired for the beauty of her ‘body’
(dpondty).”® He continued: ‘Therefore a huge swarm of noblemen sought to marry the
young girl and kept pestering her father in an importunate manner’.*’ In the Life of
Irene, Abbess of Chrysobalanton (¢.980), Empress Theodora reputedly ordered her
servants to seek a wife for her son Michael who was distinguished in her physique
(odparoc).*® In the tenth- or eleventh-century version of the Life of Matrona of Perge,
Symeon Metaphrates wrote that Matrona reached the age for marriage and because she

was very beautiful, she married a man.*' Rhetorically, female adolescence was marked

26 Just. Inst., XXIII, 42 (Eng. trans. 304); Alberici 2008, 82: ‘In some circumstances, anyone under the
age of twenty five would have needed to be appointed with a guardian... Although legal rulings set the
age of majority at twenty-five, according to Roman law a person was subject to patria potestas until the
death of his or her father... The ‘almost absolute authority’ of the father was a feature of Roman law and
continued to be a considered part of father/child relationships in late antiquity’.

*"'V. Theodorae imp., 259 (Eng. trans. 363).

*8 V. Theod. Thess., 3 (Eng. trans. 167). Note that the Greek word Gpordtntt can be used to mean ripeness
of fruits or bloom of youth. This reinforces the horticultural connection between in of youth.

* V. Theod. Thess., 3 (Eng. trans. 167): ‘dia to070 moAd Tdv edmatpddy mAGfog éGrrer oy véay
uvnotevoasial kal TO TavTNE TATEL .

% V. Iren. Chrysobalant., 8 (Eng. trans. 9).

! Syme. Meta. V. Matr. B, 920 (Eng. trans. 2).
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by a description of her physiological appearance and, as a result, the number of suitors

who sought to marry the woman.

Beauty, marriage and reproduction were directly linked in the Lives of David,
Symeon and George of Lesbos (¢.863-865) when a young girl is described to excel in
beauty of ‘body and soul’ (copatog te kol youyfg) and the mother urged her to marry to
continue the ‘family line’ (to® yévovug wdoyxfic).” In all cases, comments about beauty
allude to the recently developed sexual maturity of the young girl and her consequent
marital and reproductive prospects. It is clear that the Byzantines connected the
achievement of female physiological puberty to a new sexual allure that deemed

marriage appropriate.

Turning to look at the physical development of men in greater detail, sources
portray how the growth of the first beard was widely recognised as a pictorial and
rhetorical symbol as the ‘flower of youth’.>> Writing in the eleventh century, Psellos
used the symbolism of a new beard to mark the height of youth. He wrote that Iberian
youths ‘all of them young men, just growing their first beards, in the flower of their
youth, tall men and men of equal height, as though they had been measured off with a
ruler...”** Psellos employed botanical metaphors when describing youth too: ‘He was a
finely-proportioned young man, with the fair bloom of youth in his face, as fresh as a
flower, clear-eyed, and in very truth “red-cheeked””.*> Writing in the twelfth century,
Anna Komnene used the same physiological distinctions and horticultural metaphors

when describing Bardas and Michael (the chief cup-bearer), who were ‘both in the

2 V. Davidis Sym. et Georg., 234 (Eng. trans. 193).

3 Alberici 2008, 78; Hennessy 2008, 116; Hatzaki 2010, 101.

3 Psellos, Chron., Vol. I: 10 (Eng. trans. 36): ‘apTipueic mévtog 10 yévelov kol adtd 81 10 veotiolov
amo@vovtag dvhog, VYNAOLS Kol iIcopETpovug Mdomep VIO Kavove TO péyedog...”

%3 Psellos, Chron., Vol. I: 45 (Eng. trans. 76): ‘KateckedaoTo 8¢ T6 Te AL MO TayKAA®S Kai TO
TPOGMTOV £¢ AKPIPT MPOOTNTO-EDAVONC TE YO TV Kol TO dppo Aaumpog kod ¢ dAnddg wiltomépnog.’
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flower of youth with beards newly-grown...”*® Authors are drawing upon a Homeric
trope, where the ‘flower of youth’ is used to describe coming of age in connection with
heroism in the I/liad and the Odyssey.’” One might presume that boys started to grow
beards after puberty but in these narratives, the growth of the first beard is a rhetorical
trope, used to identify youths at the height of their physical prowess and perhaps several
years beyond puberty. These horticultural metaphors celebrate male virility but, unlike
descriptions of female transitions to puberty, the metaphors are not connected to
marriage and reproduction. While physical development was a significant marker of
youth for both males and females, these physiological signs were interpreted differently

in alignment with gender roles.*®

For men, symbols of puberty — including the growth of the first beard — were not
connected to marriage but to their entrance into adult male social circles. For example,
in the Life of Luke of Steiris (late tenth century), the description of Luke’s first beard
directly precedes the description of the saint enrolling at school (presumably for
extended education).*® The author continued to describe how Luke mingled with his
contemporaries, which highlights the fact that the growth of the first beard was
associated with new opportunities for socialisation.*’ In Leo the Deacon’s tenth-century
History, Patrikos Constantine joined his comrades against the Scythians after he had

sprouted his first beard.*' In the Life of Leontios (c.1203), the acquisition of a beard

*® An. Komn., Vol. I1I: 40 (Eng. trans. 358): ‘ékpdlovtog koi Grtigueig 1o yévelo.”

" Homer, Illiad XIII, 440; Pers. comm. Tom Garvey (10/11/09) whose PhD research at the University of
Virginia is titled The Flower of Youth: Coming of Age in Homer.

3% Hatzaki 2009, 107.

V. Luk. Steir., 56 (Eng. trans. 57); Lemerle 1986, 112: In the eighth and ninth centuries, children began
their secondary education age eleven or twelve and finished it at age eighteen.

V. Luk. Steir., 56 (Eng. trans. 57).

! Leo Diac., 110 (Eng. trans. 159).
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enabled the youthful monks to mix with their elders without sexually tempting them.**
Across a wide array of contexts, a beard enabled the beholder to enter the sphere of his
youthful and adult contemporaries. In sum, the pubescent physiognomy of men and
women was interpreted in alignment with their respective social roles: vocational
integration for men and securing marital ties for women.

Having looked at physiology and numerical age as markers of maturity, I must
next turn to mental competence. As outlined at the outset of this chapter, youth was
considered to be a period of impulsiveness and desire. The negative associations of the
mental attributes of youth are detailed by Ignatios the Deacon in his account of the Life
of Tarasios (ninth century). Here the Patriarch Tarasios of Constantinople (784-806)
advised the Emperor Constantine VI (771-797) not to divorce his wife, Maria of
Amnia.* It is revealing that at this point in the narrative Ignatios twice referred to the
Emperor as a youth, presumably not only to portray the Emperor’s age (23 or 24 years
old), but additionally, to emphasise the Emperor’s immature judgement when choosing
to divorce his wife in order to marry his mistress.** In this instance, the term life stage
was used to both describe the man’s age and to emphasise his mental immaturity. In
other instances youthful terminology is applied to people of other life-stages in order to
convey their mental immaturity. For instance, Nikephoros, writing in the ninth century,
recorded that Telesios, although mature, behaved like a youth.45 Anna Komnene,
writing c.1135, criticised an old man for his “puerile mind’ (1o

VNIOO0VG. . .(ppévnuatog).46 The Byzantines’ connotations of unrestrained and

*2 Theod. V. Leontios, 52 (Eng. trans. 53).

V. Taras., 126 (Eng. trans. 190).

V. Taras., 129 (Eng. trans. 191): “Tic &€mi peiCoowv vrepoyais Tiig Tetpomopevpov Buotieiog dudv
YOPOOUEVOS SEIKVUTAL .

> Nikeph., Short History, 148 (Eng. trans. 149).

¢ An. Komn., Vol. III: 195 (Eng. trans. 477).
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impulsive youthfulness enabled authors to draw upon the associated attributes of this

life-stage in order to condemn the behaviour of people of other life-stages.

Of course, hagiographers tended to show their saints as resilient to the impulsive
nature normally attributed to youths. For instance, in the Life of George of Amastris
(c.831), the author wrote that as the saint’s ‘body grew, he demonstrated an increase in
virtue proportionate to his physical growth’.*’ George’s mental development paralleled
his physical development and, by inference, I understand that he was able to overcome
the normative inadequacies expected of someone his age. All of these genres show us

that, to a large extent, youth was identified by unbalanced emotions.

Finally, I must look at familial roles as components to the definition of youth. In
female Life Course constructs, the description of childhood directly leads onto the
description of marriageable age. ** Marriageable age is not necessarily the age at
marriage but it is a term used to describe the age appropriate for marriage and it
includes betrothal and, in the case of saints, resistance to marriage. Focusing on
marriageable age immediately after childhood was a long-standing formula in
hagiographical female Life Course constructions: before this period commences, the
vitae of Macrina of Nyssa (fourth century), and Melania the Y ounger (fifth century)
lead from childhood directly onto betrothal.*’ Alberici and Harlow have noted that in
Late Antique sources, the ceremony of marriage — ‘to Christ or to an earthly husband —

represented an important visual and social transition to adulthood for g,irls’.50

V. Georg. Amast., 15 (Eng. trans. 5): ‘60gv Gvéhoyov TV Tig GpeTiic £TB0oV Tf| TPOKOTT| DIEPOIVEY T
T0d cmparTog’

V. Theodorae imp., 259 (Eng. trans. 363); V. Matr. A, 791 (Eng. trans. 19).

* Greg. Nyssa, V. Macr., 152 (Eng. trans. 22); Gero. V. Melaniae Iunioris, 136 (Eng. trans. 27).

3 Alberici and Harlow 2007, 200.
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The concept of a choice between marriage to Christ (as a metaphor for
monasticism), or marriage to a husband, was still prevalent in this period. Theodore of
Sykeon (whose vita was written in the seventh century) apparently sent his sister, Blatta,
‘forth as a bride to the heavenly bridal-chamber and rejoiced in Christ’.”! Irene of
Chrysobalanton (whose vita was written ¢.980) rejected an imperial betrothal in order to
become a bride of Christ.”* Further examples of this fopos will be found when I
examine female epitaphs in the final chapter. Employing analogies to marriage in
descriptions of female monasticism portrays exactly how fundamental marriage was in

the Life Courses of women. The marker of marriage — or resistance to marriage — was

the centrepiece in descriptions of female youth.

But, as I have briefly noted when looking at the age data extracted from
hagiographies, betrothal and marriage (or resistance to them) are less significant in
accounts of male youth. This may have been for several reasons. First, men may have
been expected to marry later in the Life Course.” In the Life of Luke of Steiris (tenth
century), Stephen was united in marriage after he had reached full vigour.”* Second,
marriage was not considered to have such a great impact on the consequent structure of
the male Life Course. For example, when the Emperor Theophilios chose Theodora as
his imperial bride, the author emphasised the changed destiny in the woman’s life.”
Outside of the imperial family, women were still expected to take on the religion and

social status of their marital family, relinquishing their natal traditions.’® The emphasis

V. Theod. Syk., 22 (Eng. trans. 105): ‘G¢ VOUONV €I THY ETOVPAVIOV TAGTASH TPOETELYEY OOTHY TH
Xpotd yoipwv.’

2 V. Iren. Chrysobalant., 12 (Eng. trans. 13).

>3 Alberici 2008, 12; See Saller 1987 and Shaw 1987 for male and females ages at marriage in the Roman
period.

>* V. Luk. Steir., 6 (Eng. trans. 7).

> V. Theodorae imp., 260 (Eng. trans. 366).

*® Laiou 1972, 47; Meyendorff 1990, 104; Vinson 2004, 120.
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on the female’s change in familial status suggests that males enjoyed a large degree of
continuity. Third, as will be explored in this thesis, men’s principal responsibility was to

their parental family whereas women’s was to their marital family.

3.2 Relationships

Rhetorical constructions of female youth often focus on the suitors who desire
her and the search for a spouse or rejection of marriage. Here, one can often detect the
role of the woman’s parents or guardians. For instance, in the Spiritual Meadow (c.600),
John Moschos described parents who were discussing how wealthy their adolescent
daughter’s suitor should be.”” In the Life of the Empress Theodora (c.867-912), after the
description of childhood, the author reflected on her parents’ considerations when
selecting a husband.”® In Byzantine discussions of ‘marriageable age’, parents and

guardians taking are seen to be taking a prominent role.”’

In hagiographies young girls are commonly shown resisting marriage, to the
disappointment of her parents. In the Life of Synkletika of Palestine (sixth century),
Pseudo-Athanasios described her father’s concerns for the continuation of family
lineage and wealth when his daughter chose not to marry.®® As has already been
mentioned, in the Lives of David, Symeon and George of Lesbos (c.863-5), a young girl

desired to enter the monastic life, but her mother urged her to marry and perpetuate the

>7 John Mosc. PS, 3090 (Eng. trans. 179).
V. Theodorae imp., 257 (Eng. trans. 361).
> Kazhdan 1990, 138.

0y, Synk. Palestine, 299 (Eng. trans. 48).
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family line.®' In the Life of Thomais of Lesbos (mid-tenth century), aged 24, the saint
was forced by her parents to take a husband.®® In the Metaphrastic version of the Life of
Matrona of Perge (tenth or eleventh century), one of the saint’s followers renounced
marriage, in spite of her parents’ protests.®® In Psellos’ eleventh-century enkomion of
his mother (in which he mimicked the hagiographic style), he recorded how his
grandfather attempted to persuade Theodote to marry with the use of force.** The
rejection of marriage was perceived to be an outright contravention of parental desires,
telling us that normatively, not only did parents play a leading role in the negotiation of
their daughters’ marriages, but that they also had a vested interest in securing their

marriage.

In the tenth-century Synaxarion entry for Anthousa, daughter of Constantine V,
her father had urged his daughter to marry. After his death she found herself
unconstrained.® The death of a parent (in this instance, the father) could free a daughter
to pursue monasticism. This reinforces the point that normally, parents played a
dominant part in the negotiation of their daughter’s betrothal and marriage. In

hagiographies, female youth was characterised by betrothal or marriage.

Parents often resisted their sons’ attempts to enter the monastic order. Michael
the Synkellos (whose vifa was composed in the ninth century) ‘put aside for himself a

very small and meagre amount of money and took to flight, that he might not be held

'V, Davidis Sym. et Georg., 234 (Eng. trans. 193).
2 V. Thoma. Lesbos, 236 (Eng. trans. 302).

% Syme. Meta. V. Matr. B, 936 (Eng. trans. 22).

5 Psellos, EM, 91 (Eng. trans. 56).

% SynaxCP, 600 (Eng. trans. 23).
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back by family friends, and kinsfolk’.°® Writing in the tenth century, Basil of
Thessalonike described how, in order to strengthen his resolve, Euthymios repeatedly
chanted: ‘He who loves father or mother more than me is not worthy of me’ (Matthew.
19:29) and ‘Everyone who has left father or mother or brothers or wife or children for
my sake will receive a hundredfold and inherit eternal life’ (Matthew. 10:37).%” In the
Life of Luke of Steiris (tenth century) the young saint’s family tried to sabotage his
asceticism by tricking him into eating meat and after suffering ‘rebukes and
recriminations’ he left the family home for Jerusalem.®® Clearly, hagiographers were
playing upon literary conventions whereupon saints renounced family and civilisation.®®

But additionally, parents resisted their sons’ attempts to pursue monasticism.

When male youths chose to pursue monasticism, the emphasis sometimes lay in
their contravention of parental desires to pursue a lay career. In the Life of Sabas (c.554-
558), Cyril of Scythopolis described how his father, John, a commander who was in
command of the [saurian regiment, and mother Sophia, ‘...urged him to stay there;
enlist in the army and become senator of the regiment..”.”’ Sabas responded: ‘Having
once enlisted in the service of God the King of all, I cannot cancel this service, and

those who try to draw me from it I cannot bear to call my parents’.”' Sabas renounced

66 . Mzch Synk., 48 (Eng trans. 49): 31ave1y,ag TalTR Tr'rw%otg wkpa TIVG Kol AV 07\17(1, %p'r)u,a‘m etg
€QUTOY KaTaMTOY duyy éxomaaTto, WaTe W) KoaTNBRVAL AUTOY TIALG TE GAYIITTOV Kal YVWPILWY Kal
auyyevy.’

7 V. Euthyme le Jeune, 177 (Eng. trans. 4): ‘éx %) Tolrwv 6 iepos éxeivog éxBhaotioas kal alnbi
T00 Beol avbpwmog, Ti 0eT Aéyer’; Matthew. 19:29; Matthew. 10:37.

8 V. Luk. Steir., 8 (Eng. trans. 9); 16 (Eng. trans. 17): ‘oveidn xai StaBodg kai pépyetc’.

% Talbot 1990, 126; Brown 1982, 103-152.

" Cyr. Scyth. V. Sabae, 92 (Eng. trans. 101): “kai mpotpameig O’ adtdv otédt peivar kot otpatedesdon
Kol TPESPUTETOV TOD VOLUEPOL YEVEGHOL ATOTELYAUEVOG ODTOVG EAEYEV.’

"' Cyr. Scyth. V. Sabae, 92 (Eng. trans. 101): “€yd pév éotpoteddnv 1t mopPactiel Oedt kol Ty
otpateiov antod dfetiioat ov duvopal, ToLG 8¢ ATOGTIHoNL PE TANTVG EMYEPODVTOS YOVEIG AEYELV OVK
avéyopat.’
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his own family but embraced fellow monks as brothers.”> When, in the Life of Niketas of
Medikion (early twelfth century), Athanasios resisted his father’s aspirations for his
career as a clerk of the public services, his father beat him.”> While parents of daughters
cited marriage and reproduction as a reason not to pursue monasticism, parents of sons
tend to cite lay vocations as a reason not to pursue monasticism. This exposes how aged

parents might rely on their sons, both emotionally and financially.

In male saints’ lives, the pursuit of monasticism is seen as a rejection of the
responsibility to care for the natal family. In the Life of Symeon the Holy Fool (c.642-
649), John was concerned about who would feed his parents in their old age and who
would console them in his absence.”* Symeon was concerned that he was sacrificing the
happiness of his mother, who would otherwise see him grow up.”” In the Life of George
of Amastris (c.830), the author wrote that the saint did not ‘consider the old age of his
parents, this well known and blessed impediment to the better way’.”® This statement
directly implies that lay sons were expected to care for their elderly parents and that this
responsibility inhibited some sons from realising their monastic ambitions. Niketas of
Medikion (whose vita was composed in the twelfth century) renounced all those that he
cared for: ‘his father, friends, kinsmen, those of his own age, his fellow sextons, and

others’ in order to pursue monasticism.’’ It has long been established that hagiographies

2 Cyr. Scyth. V. Sabae, 92 (Eng. trans. 101).

7 Theost. V. Niket. Medikion, 20 (Eng. trans. 9).

™ Leontios, V. Syme. Holy Fool, 126 (Eng. trans. 136).

" Leontios, V. Syme. Holy Fool, 140 (Eng. trans. 147)

7 V. Georg. Amast., 19 (Eng. trans. 5): ‘aM’ €elc ome'r'r)g Kol 7y v‘rroCUfylov TNV TOUTOU ﬁpog 'r'r)v 650301/
AOEIQY ETNOKETEY" NKITTA, UEY YOVEWY PpovTiaas Ynows, TovTo 0n To ToAubouAyToy Kal Ths aueivovog
0000 eUhoyov kwlvua.’

" Theost. V. Niket. Medikion , 19 (Eng. trans. 5); 19 (Eng. trans. 4): ‘motpi, piloig, cuyyevéoty, OpniéL
LV VEOKOPOLG S1apépovcty, EEEmTN T Opeyapévng kol EpyeTat... T avTig’

108



stressed the renunciation of familial ties when pursuing monasticism.”® Here the male
rejection of family ties was a direct infringement of their duty to care for their aging

parents.

In order to emphasise the gravity of the rejection of this familial duty and
obligation, hagiographers often vividly depict the strength of the bond between parents,
particularly mothers and their sons, before their consecration. For example, up until the
age of 22 when Symeon (whose vifa was written ¢.642-649) chose to pursue
monasticism, he reputedly depended on the comfort of his mother, sleeping with her at
night and never spending more than two hours apart from her.”’ Similarly, Theodore of
Sykeon (whose vita was written in the seventh century) slept with his mother before
moving to the oratory when he was 14 years old.* These two vitae share some
commonalities: both were composed in the mid seventh century and, more importantly,
both mothers were single (Theodore’s mother was a prostitute and Symeon’s mother
was widowed), suggesting that the mother and son bond was thought to be particularly
strong in instances where the eldest son was the male representative for the household.
Indeed, upon the death of his father, Euthymios of Thessalonike (whose vita was
composed early in the tenth century) ‘was everything to his mother, a son, helper,
caretaker, protector, reliever from distress, procurer of happiness, he served her as
guardian, father, defender, a man who assumed for the most part the care for all

I’ 81

domestic matters and responsibility for external matters as well’.”" It is clear the sons,

8 Abrahamse 1979, 510; Alberici 2008, 89: ‘Gregory mentioned how Caesarius would never have a wife,
children or inherit property inferring that his audience should count these as significant life markers
associated with adulthood’.

" Leontios, V. Syme. Holy Fool, 130 (Eng. trans. 139).

V. Theod. Syk., 8 (Eng. trans. 92).

il V Euthyme le Jeune 172 (Eng trans. 6): ‘“TeAel wévtor kavTelley é 22 TOIS a“rpa‘rtw‘rmotg KaTaA0Y0IS
Kal TaYTa, T WNTel YIVETAL, Ulog, AVTIATTWP, GovTIoTTNS, TP0aTATNS, TV AVIWVTWY ETIKOUPITTYS,

109



especially eldest sons of single mothers, were particularly valued as carers of their

parents.

In hagiographies composed across the sixth to twelfth century, youth was the
first life-stage at which sons were noted to care for their aging parents. In the Life of
Theodore of Sykeon (seventh century) that the tension between family obligations and
divine zeal became first apparent at youth: ‘but his mother and the women who lived
with her did not realise that he had irrevocably chosen his blessed mode of life and that
his resolve was no youthful fancy...”.** But over the course of this period, there is a
noticeable transition in the presentation of the relationship between parents and
children. In the vitae of Sabas (sixth century), Theodore of Sykeon (seventh century)
and Symeon the Fool (seventh century), the saints’ parents’ appealed to their youthful
sons not to enter the monasteries, but the saints nevertheless pursued their chosen
vocation. Indeed, when Symeon considered waiting for his mother’s death before
pursuing his vocation, his superior reminded him: ‘Leave the dead to bury their own
dead’ (Exodus 20: 12).* Destined saints renounced their familial relationships, despite

their sense of duty, in testament to their devotion to God.

But I can sense a shift in obligations when, in the Lives of David, Symeon and
George (¢.863-865), the author justified David’s relationship with his mother — in spite
of his monastic vocation — when quoting the commandment ‘Honour thy father and thy

mother’ (Exodus 20: 12).** In spite of his monastic status, David met her, bestowing the

TQV eUBiuwy mepimoiyTng, avrixonuaTiCel TaUTY KMOEWWY, TA TP, UTECATTITTNS, TO UEYITTOY AT,
TAYTWY TOV €V TO 0iKw TNY GpovTida Kal TOV EkToc Tv EmueAeiay avadeSauevos.’

2 V. Theod. Syk., 13 (Eng. trans. 97): ‘é11 8¢ dyvoodoa 1y pitnp adtod koi ai o0V ot yovaikeg Thv
pakapioy adTod Styeyny STpentov odcay Kai undapude Avopéviy, Sii Thy Tt mondikny odtod Aoy
aveépepov anTd Gptobug kabopolg Kol OpvE@V EYNTOV Kol OTT®dV d10popds.’

%3 Leontios, V. Syme. Holy Fool, 128 (Eng. trans. 137).

¥ V. Davidis Sym. et Georg., 219 (Eng. trans. 161).
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honour due a mother and his mother ‘was nearly ready to die from overwhelming joy’,
which not only referred to her happiness to see her son, but also her advanced age and
imminent death.® Euthymios of Thessalonike (whose vita was written in the early tenth
century) reputedly continued to care for his female relatives from his monastery when
buying a plot of land and building a convent for his mother and sisters.*® In the tenth-
century Life of Luke of Steiris, the saint is shown to be both devout and dutiful: he did
not neglect his ‘duty to his parents’ (tod kafrjKovtoc toi yovedow).”” Respect for
parents is increasingly valued by Byzantine authors, even in the cases of saints who had

been previously expected to renounce their familial relationships altogether.

In the tenth-century Life of Luke of Steiris, it is noted that before becoming a
monk, the saint herded sheep, and this may have been a means of providing his parents
with a modest income.® Only upon his father’s death did Luke choose to apply ‘himself
more attentively to prayer alone and to the study of Holy Scripture’.® Lazaros of Mount
Galesion (whose vita was composed in the eleventh century) returned to his village,
made enquiries about his relatives and met his mother long after he had pursued
monasticism.”® Similarly, in the Life of Nikon (c.1042), the saint returned to see and
speak to his father once his father had become old and nearing death.”’ The author

wrote: ‘the sound of his father’s words. .. reached the blessed one’s ears and moreover

% V. Davidis Sym. et Georg 219 (Eng. trans. 161) ToUTov 0 Gea,a'au,ev'r) WwiKooD Oely 40 THS
vmepBarolans yapas Bhmaker éuele, kal yap alyodiyxnaey év T damédw, (vekp@) oldey
3tev'r)vo%v1a megoloa. 0 0€ yelpa TaUTy 0p€as AVETTNTE VEKODY TPOTEITWY Kl VIOTIOETIDG
KOTAOTATAUEVOS.

V. Euthyme le Jeune, 202 (Eng. trans. 16).

V. Luk. Steir., 10 (Eng. trans. 11).

8 V. Luk. Steir., 10 (Eng. trans. 11).

¥ V. Luk. Steir., 14 (Eng. trans. 15): ‘uévn 8¢ ] eVyij ko tf] 1@V iepdv ypag@dv HEAETN TPOG EKTIKOTEPOV
oGV,

V. Laz. Gal., 519 (Eng. trans. 116).

L V. Nikon, 72 (Eng. trans. 73).
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he was a man who loved his father’.”?

By the tenth century, male saints were no longer
expected to completely sever ties to their natal family. The death of a parent was a

monumental Life Course marker, and for some saints, it freed them to pursue

monasticism without concern for the care of their natal family.”

3.3 New Responsibilities

I have tracked the responsibility of male youths, particularly eldest sons, to their
natal families. Indeed, Euthymios of Thessalonike (whose vita was composed in the
tenth century), waited for his sister to marry — thereby creating a son-in-law to provide
for his natal family — before pursuing monasticism.”* As single women were not
financially secure, sometimes they followed their male relatives into monasticism. For
instance, in the Life of Michael the Synkellos (ninth century), after his father died when
he was 25, Michael chose to enter the monastic order. The saint’s dependants, including
his mother and sisters, consequently chose to follow the same path.”” These are
‘contingent’ women whose lives are recorded to bolster the authors’ construction of the
subject’s attributes. The modern reader is only afforded small glimpses of these

women’s lives through incidental details which were recorded to reflect upon the

2. leon 72 (Eng trans. 73) ‘Edbace yap, OUK 00 oTWS, EWg 'rwv ako®dv alTol 0 'n%og TOY
ﬂa,TpIva p'r)u,a,‘rwv Kol 'r'r)g 9p'r)v'rrru<'r]g TavTgi Tpa7w31ag, mpog Te prhomaTwp Kail arAws PioikTog
Qv Kal TPog MTaS Gel 0UK ATépUwY 000 AVTITUTIOS .

% SynaxCP, 600 (Eng. trans. 23); V. Luk. Steir., 10 (Eng. trans. 11).

% V. Euthyme le Jeune, 173 (Eng. trans. 3)

Py, Mzch Synk 48 (Eng trans. 49) ‘rov 0€ ﬁanog alTol TéAel TOU Blov %p'r)(ra,u,evov Ka,l ‘rfr)g ToUTOU
W og %'r)pev(ma"ng, v au-ra) o y.mpa (bpov-rlg -ro ‘n'wg Bmmfna"r) ‘r'r)v a,u-rov UnNTEDE Katl Tag alTol
aderdas. ws 0 Ka.-rewq/'n o peTa ﬂo)wv ggpovov 7 alTol y'r)'r'r)p TS a,v-rou 961a1g ﬁapawea'em,
B)\eﬂ'ovou Tov é§ aU‘r'ng duvTa ov‘ra)g EVAPETWS Blouwa, qpETITATO wovaoal ovy Tals avThs BuyaToadty
&v Tl TV pwovaaTrpiwy Tis ayiag Xpiotol Tol Oeol Mudy moAews.” It is common for mothers to
follow their sons into the monastic order once their husband can no longer provide for them, for example:
Cyr. Scyth. V. Sabae, 109 (Eng. trans. 118).
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subjects themselves. While these women’s lives are shaped around their male relatives
for rhetorical purposes, the topos exposes the tendency for women to follow their male
relatives by default.”® This tells us that eldest males sometimes became responsible for
the well being of their natal family from youth onwards if, as in the case of all of the
cited examples, their mothers were widowed. Male youth then, was characterised by the

acquisition of new familial responsibilities.

Significantly, there are also examples of male relatives following the eldest
brother into monasticism: in the Lives of David, Symeon and George (c.863-5) both of
David’s younger brothers followed him to the monastery once they were on the verge of
manhood.”” However, David’s younger siblings — who are all male — are the subject of
the vita too, unlike the female relatives of Michael the Synkellos. This is just another

example of the elevated importance attached to male characters.

In the evidence, there is an implicit connection between the transition into
manhood and occupation, which may be reflective of the new responsibility to care for
natal family from youth onwards. In the Life of Elias of Heliopolis (eleventh century), I
can directly see the link between youth and gaining a profession when the saint was
advised: ‘But though you are young in age, for you have just completed your twentieth
year and you have only begun growing a beard, rely on your craft like a man. Open a
workshop and live in Damascus with us’.”® In this instance, Elias ‘devoted himself in

his workshop to producing and selling packsaddles for camels’.” Men were expected to

% Moen 2001, 179.
"V, Davidis Sym. et Georg., 219 (Eng. trans. 161)

By Elias Helio., 48 (Eng. trans. 96): a)\}\a veog wv )\om'ov ey 'n)uma, o™ fya,p To emoa"rov 31'07\9(?;
éT1og, Kal 7/evela,§ew apSauevos maTeln wg avnp év T Téxvy® avoibov épyaaTiploy Kal Eoo év

Aauackd avy quiy dateiBwy.’
% V. Elias Helio., 48 (Eng. trans. 96): ‘émeiafn odv 6 dytog, kal Tic okédews Aormov eic Epyov éNBolamg,
axoralwy TH épyaoTnpiw alTol cayuaTa KaunAwy ToIdy émimparkey.’
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practise a profession from youth onwards perhaps so, in some circumstances, they could

to support their natal family.

The connection between the transition to youth and beginning work is apparent
in the lives of monks too, where youths were expected to work on behalf of their
spiritual family, as opposed to their natal family. Abba Kyriakos (whose vita was
written ¢.554-558) served his elders from youth onwards by chopping wood, carrying
water and cooking.'®’ In the Life of Luke of Steiris (tenth century), the author described
how the young saint worked hard when he reached his ‘prime’ (dxufic).'*' As a youth,
Saint Nikon (whose vita was composed c¢.1042) hated idleness and was eager to serve

102

others. "~ In the Life of Leontios (c.1203), an elder admired the young hardworking saint

and ‘considered him blessed for his disposition, he admired him for his subservience,
seeing that from such a young age he had taken up the Lord’s yoke with all his heart.'*®

Even within monasticism youths were valued for their ability to serve their elders and

ideal youths were praised for their hard work.

Although male youth was closely associated with the commencement of work,
authors were keen to point out that the youngsters were initially inexperienced at their
professions. Looking at the histories, Prokopios wrote in his sixth-century Secret
History that Constantine was ‘absurdly young’ (véov 8¢ xopom) and had had no
experience of lawyers’ wrangles.'® Writing in the eleventh century, Psellos asserted
that when Basil II the Porphyrogennetos (reigned 976-1025) came to the throne: ‘The

combination of youth and unlimited power gave him opportunities for self-indulgence

1% Cyr. Scyth. V. Cyr., 224 (Eng. trans. 247).

YUy Luk. Steir., 10 (Eng. trans. 11).

12 . Nikon, 42 (Eng. trans. 43).

1% Theod. V. Leontios, 44 (Eng. trans. 45) : “Tu kod yévorto Ko pakpilev Pev adTov Tod GPOVALLATOC THiC
&’ vrakofic EBavpalev, OpdV &v vedTTL TOV T0D KLpiov Luyov olokapdimg apapevov.’

1% Prok., SH, 242 (Eng. trans. 243).
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and he enjoyed them all to the full’.'” Nevertheless, when comparing Basil to his
younger brother, Constantine VIII (reigned 1025-1028), Psellos noted: °...the Empire’s
well-being depended on the elevation of the older and more experienced brother’.'*
Although youthful, Basil’s senior position to his brother enabled him to ascend the
imperial throne. In the twelfth century, Anna distinguished between the approach taken
by a young soldier and an older soldier to war: ‘Certain others who had many years
experience in war earnestly opposed the idea and advised him to adopt a waiting
policy... The majority of the younger officers preferred to fight, especially Constantine
Porphyrogennetos’.'’” She presented the young men’s eagerness for action as a

consequence of the fact they had no experience of the misery of war.'®® The young

soldiers were portrayed as inexperienced and eager: novices with physical aptitude.'®

Similarly, in the hagiographies youths are often presented as inexperienced. In
his seventh-century Spiritual Meadow, John Moschos didactically wrote about a youth
who presumed to have a pure heart but entered taverns which would corrupt him.''® In
the Metaphrastic version of the Life of Matrona of Perge (tenth or eleventh century), a
nun hesitated to admit the saint to the monastery, explaining that her youth and
inexperience of labour prevented her.''! In the Life of Lazaros of Mount Galesion

(c.1053), a monk criticised Lazaros because he tonsured youths and did not discipline

195 psellos, Chron., Vol. I: 4 (Eng. trans. 29): ‘Bacihucdc t& Podvpiog kol Gvamodiag 0vtd mepétpet,
Kol Thig T€ veodtNTog, TG € faciiging doov eik0g TOPOTEAAVEY.’

1% psellos, Chron., Vol. I: 2 (Eng. trans. 27): ‘i puf} T Tp@OTH Kot GKpPESTATH 1) ADTOKPATOP
amekknp®On doiknoig’

%7 An. Komn., Vol. I: 155 (Eng. trans. 144): ‘Oi 8¢ mhgioveg 10V vemTépmV TOD GTPATOD TOV TOAELOV
TPOVTPETOVTO Kol TAvTOV pidlov Kovetavtiog 0 mopeu poyévvntog kai Niknedpog 6 Zvvadnvog Kol o
v Bopdyyov fiyepmv Nopmitng kol adtoi ol Tod mpoPePo othevkdtog Popavod tod Aloyévoug viels, 6
e Aéwv kol 0 Niknedpog.” Aird 1999, 48.

1% An. Komn., Vol. I: 167 (Eng. trans. 156).

% An. Komn., Vol. I: 167 (Eng. trans. 156).

% John Mosc. PS, 3080 (Eng. trans. 169).

"1 Syme. Meta. V. Matr. B, 940 (Eng. trans. 32).
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them or make them learn self-control.''* Alan Cameron and Chris Gilleard have
commented on the Byzantines’ perception of adolescents as undisciplined.'"” In all of
these citations, elders were expected to guide the youths (a theme revisited in the

penultimate chapter).

The same topos is reiterated in the visual evidence, where in an eleventh-century
copy of the liturgical Homilies of Gregory of Nazianzus, grey bearded Gregory, who is
the focus of the scenes, is juxtaposed against a young and inferior assistant appearing in
the background (Figures 3.1 and 3.2)."'* Figuratively, Gregory takes up a larger amount
of space and has a halo. His younger assistant, although standing, is the same height as
him. The young cleric has his arms folded in order to minimise the space used for his
depiction, he wears plain robes and direction of gaze points at Gregory, all indicating
the youth’s inferior rank. Cecily Hennessy found that artistic symbolisms of youth could
also be used to portray low social status: the Byzantines associated youth with inferior
status.''” The value and seniority attached to age and experience will be picked up again

when I look at old age in chapter five.

There is some evidence to suggest that, depending on the locality, it was
customary for occupations to be transmitted from father to son. Writing in the seventh
century, John of Moschos narrated the tale of a son, the eldest in his family, who

116

refused to participate in his father’s business.  ~ The tale clearly plays into the topos of

renouncing a familial Life Course trajectory (as discussed earlier), but it additionally

"2V Laz. Gal.,, 556 (Eng. trans. 241).

'3 Cameron, 1979, 15; Gilleard, 2007, 632.

"4 Homilies of Gregory of Nazianzus, cod. 6, fol. 178r (Mount Athos, Monastery of Agios
Panteleimonon, ¢.1080). See: Galavaris 1969; Homilies of Gregory of Nazianzus, cod. 6, fol. 77v (Mount
Athos, Monastery of Agios Panteleimonon, ¢.1080). See: Galavaris 1969.

"> Hennessy 2008, 44.

"¢ John Mosc. PS, 3092 (Eng. trans. 180).
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highlights the expectation that sons should continue the trade of their fathers. And, as
mentioned in previous chapters, the significance of the eldest son is emphasised as there

were other brothers but he was the oldest.!!’

Writing in the tenth century, Paul, Bishop
of Monemvasia, implied that transmitting occupations from father to son was
customary, as he highlighted an area where occupations were transmitted through the

female line, suggesting that this custom was particularly unusual.''® Normatively, I

assume, occupations were transmitted down the male line.

Connected to the expectation that male youths attained new responsibilities,
some of the texts indicate that youth was a time to prove oneself. For example, in the
Life of Abramios (c.554-558), the author recorded that at age 18 the saint had
distinguished himself both inside and outside of the monastery.'"® In his Chronicle
(sixth century), John Malalas wrote that a man was appointed triumvir after growing up
and proving his courage.'?’ Saint Nikon (whose vita was written c.1042) reputedly
proved his new virtues at this life-stage too: ‘For just as he was leaving behind youth
and seizing on young manhood, his intelligence was increasing with his virtue and he
gave proof indeed of his sharp love for God’.'?' In the accounts of saints and emperors’

adolescence, there are the first demonstrations of their developing noble character.

By contrast, some characters exemplified their youthful inexperience and
arrogance when trying to prove themselves. In the Life of Euthymios the Great (¢.554-

558), the saint was displeased when he saw a young monk trying to surpass the

"7 John Mosc. PS, 3092 (Eng. trans. 180).

18 paul of Monem., ST, 125 (Eng. trans. 140).

"9 Cyr. Scyth. V. Abraam., 244 (Eng. trans. 273).

120 Malal., 214 (Eng. trans. 113).

2Ly, Nikon, 34 (Eng. trans. 35): * ap‘rl ) ‘z"r)v 'r)ﬁfr]v apeiBwy kai g y.etpa.xog 'n)umag am'oy,evog,
ovva,vgovuev'r)v € %€ T GPeTT Kal TV GUVETIy: Tov 0€ e dpiudy alTol Tpog Beov épwra épyw
évoeIKvUuevos’.
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community in abstinence.'**

In the Life of Luke of Steiris (tenth century), a young
farmer was punished for his display of excessive zeal when his innards erupted.'* In
these examples the Byzantines sometimes perceived youths to be arrogant and self-
assured. Writing in the seventh century, Anastasios of Sinai didactically narrated a tale
about a boastful youth, who was otherwise chaste and devoted to God, but who died and

went to hell.'**

In the Life of Tarasios (ninth century), Ignatios the Deacon tells us that
the ‘young’ Emperor Constantine VI (reigned 780 — 797) ‘considered his opinions as

much more just than legal written documents’. '* This tells us that while the Byzantines

expected male youths to become involved in public life, they did not wholly trust them.

It is unsurprising therefore, that in the instances where a youth was promoted to
a high rank, the decision was often criticised. George the Synkellos, who wrote his
Chronology in the early ninth century, disapproved of Ananos, a youth, beng promoted
to the high priesthood because he was brash and exceptionally daring.'* In the Life of
Leontios (¢.1203), the archpriest of Amathous was criticised because of his youth for
being shameless and reckless.'?” The Byzantines perceived that youths could not always

be trusted to meet the demands of positions of responsibility.

But, authors sometimes liked to mark out their heroes and heroines as
exceptional for their age. So, in the Life of Theodore of Sykeon (seventh century), a

bishop appointed the young Theodore, aged 18, to the episcopate even in the face of

122 Cyr. Scyth. V. Euth., 18 (Eng. trans. 13).

'3y Luk. Steir., 130 (Eng. trans. 131).

124 Anast. Sin. T5, 135v (Eng. trans. 116).

V. Taras., 120 (Eng. trans. 188): ‘vewtepikaig ¢peci, Kard TV moinotv, KOveLiopevog 0 dokodv
EVTH VOL®V TOV £Yypaomv £Ti0gT0 TOAAY dtkadtepov.’

126 George Synk., 413 (Eng. trans. 490).

27 Theod. V. Leontios, 120 (Eng. trans. 121).
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fierce opposition because he had not reached the ‘proper’ (kapdv) age. '>* Bishop
Theodosios defended his decision: ‘Therefore, do not regard his youthfulness, but rather
regard the nobleness of his soul...”.'* The bishop justified Theodore’s appointment at
an early age, asking his critics not to consider his youthfulness but to consider his spirit
of God instead."*® And so the Byzantines recognised that there were exceptions to their

construction of inexperienced and arrogant youths.

Authors fall silent on female responsibilities during youth and our images are
equally obscure. The illuminations found in the Kynegetica (c.1060) depict vigorous

men conducting physical chores while women are largely depicted in metaphorical

131

sketches about the behaviour of animals (Figures 3.3 to 3.6). ° For instance, a dog is

132 These images do not tend to provide an insight

moaning like a woman (Figure 3.7).
into the daily realities of women’s lives. One might surmise that, in the context of

agricultural work, a woman’s role was not thought to be of interest to a Byzantine

reader or onlooker.

8V Theod. Syk., 18, (Eng. trans. 102).

Y Theod. Syk., 18 (Eng. trans. 102): "M} odv mpocéyete 10 VEQD Tiig Akiag avtov, A i TS Yoxiig
evyeveig’.

B0y Theod. Syk., 18 (Eng. trans. 102).

Bl Kynegetika Marc. Gr. Z 479, fol. 2r (Venice, Biblioteca Nazionale Marciana, c.1060). See:
Spatharakis 2004; Kynegetika Marc. Gr. Z 479, fol. 3r (Venice, Biblioteca Nazionale Marciana, c.1060).
See: Spatharakis 2004; Kynegetika Marc. Gr. Z 479, fol. 24v (Venice, Biblioteca Nazionale Marciana,
¢.1060). See: Spatharakis 2004; Kynegetika Marc. Gr. Z 479, fol. 17v (Venice, Biblioteca Nazionale
Marciana, c.1060). See: Spatharakis 2004.

132 Kynegetika Marc. Gr. Z 479, fol. 18r (Venice, Biblioteca Nazionale Marciana, c.1060). See:
Spatharakis 2004.
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3.4 Physicality and Physiognomy

Visual and textual sources portray young men as valued for their physical
strength and their admirable physique. Starting with the material evidence, youthful
soldiers with impressive physiques were contrasted with older, frailer ecclesiasts in the
sixth-century Justinian Mosaic in the San Vitale, Ravenna (Figure 3.8)."** The same
visual trope reoccurs in the tenth-century Harbaville Triptych (Figure 3.9)."** These

pictorial depictions celebrate the physiology of youth, in comparison to old age.

This fopos continues to appear in the written evidence. For instance, in the Life
of Michael the Synkellos (ninth century), the young saint could physically outperform
the older monks: “When all the fathers went out gathering faggots and each carried only
one burden, he bore two burdens and would bring them to the bakery’.'*> George the
Synkellos, who wrote in the early ninth century, suggested youths did not know their
own strength.'*® Euthymios of Thessalonike (whose vifa was written in the early tenth
century) demonstrated his youthful power and miraculous strength when he moved
stones, which two or even three of the ‘strongest men’ (yevvaotdtov avopdv) would
scarcely be able to lift off the ground."” In the Life of Luke of Steiris (tenth century)

Demetrios, exalting in the ‘strength of youth’ (cppry®v vedtntt), dug out a pit for the

133 Justinian I and his entourage (Ravenna, San Vitale, 6 century). See: Barber 1990.

13 Harbaville Triptych: the deesis and saints (Paris, Louvre, 11™ century). See: Grabar 1980.

5 V. Mich. Synk., 50 (Eng. trans. 51): ‘éEepyouévawy 0¢ mavrwy @y TaTéowy év aulhoyi) TV
uavvouiowy kal Tavtwy Teos Zv doptiov Bactalovtwy, alTos dvo dopTia moIdY év TG apTokoTEIW
éxouilev.’

136 George Synk., 336 (Eng. trans. 405).

BTV, Euthyme le Jeune, 195 (Eng. trans. 13).
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storage of barley, grain and legumes.'® Clearly, strength and physiognomy were

celebrated attributes of male youths.

The Byzantines’ admiration of youthful physique is clearest in instances when
people were recorded to have physically harmed youths. John Moschos (lived ¢.550-
619) recorded the instance of an old Abba unjustly blaming a youth for a murder that he
had not committed. In the narrative, soldiers — under order — reluctantly tortured the
young man and were relieved when they subsequently received orders not to proceed in
killing him."*® The soldiers, who were trained killers and who prided themselves on
their physique, were noted to find it particularly troublesome to kill a physically
admirable youth. Theosteriktos wrote in the Life of Niketas of Medikion (c.1100) that
Athanasios resisted his father’s attempts to clothe him in silk and as a result his father
beat him so ‘his back grew ulcerated as a result of the intolerable blows’ (tov vétov
a0TOD KOTOGOT VoL EK TOV dpopntev mAny®dv) and had to undergo surgery by
doctors’."*” Athanasios endured physical punishment because of his piety. Yet, the
father cried with sorrow after beating his young son: ‘...his father felt remorse and said
to his son, bathing in him tears, “Go away, my child, set out on the good journey that
you have chosen. May Christ your helper, protect you from all the traps of the
devil”.”'*! The sadness expressed by perpetrators who physically harm youths

exemplifies the Byzantine reverence of youthful physiology.

B8y Luk. Steir., 130 (Eng. trans. 131).

13 John Mosc. PS., 2924 (Eng. trans. 54).

140 Theost. V. Niket. Medikion , 30 (Eng. trans. 9).

14! Theost. V. Niket. Medzklon 30 (Eng. trans. 9): ‘eimovTog & ‘['OU véou ‘rrpog Toy Tra‘repa o1t {{addvaTov

petamelghipal e, Kay ue}w)%v (A€ KATATEUVNS, ) > KATAVVYEIS 0 TIaTnp Kal Tolg dakpuat avyyuleis, b
M ﬂpog Tov maida ((amel Téxvov: eTEMoU TN Kamy Topeiay, Ty fpeTiow: Kal érTw Tot XoloTos Gy

WY0S, PUOEVOS TE €K TAVTWY TOV Tayidwy Tol daBoAou.))’
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Sources express that strength and appearance were nowhere more admired than
in the military professions. Hennessy found that nearly all visual depictions of
Byzantine soldiers emphasise their youthful muscular physique.'** A good example of
this depiction of virility is the Barberini Ivory, where both the Emperor (perhaps
Justinian I, who reigned 527-565) and the soldier on the left are depicted with muscular
legs and arms (Figure 3.10)."* Hagiographers exploited the association of youth and
military profession by applying militaristic metaphors to their saintly characters. For
example, in the Life of Saint Nikon (c.1042), the author compared the saint to a

. 144
soldier.

Metaphorically speaking, Nikon was armed with his disciplined mind — not
his youthful body — to wage war against the enemy: the devil.'*’ The same metaphor
was used in the Life of Luke of Steiris (tenth century) when the saint bid farewell to war,
welcomed peace, swapped the scimitar and spear for pruning hooks and mattocks.'*
The use of these military metaphors portrays how, to the Byzantines, the endurance

required for asceticism was comparable to the athleticism and vigour required of

military training.'*’

In contrast to military constructions of youth, however, saints apparently
neglected their physical needs. For example, in the Life of Theodore of Sykeon (seventh
century) his family continued to try to care for the saint after he had moved to the
oratory (when he was 14 years old): ‘they used to carry up to him fresh white loaves and

all kinds of boiled and roast birds’'** Signifying Theodore’s renunciation of his family

"2 Hennessy 2008, 187.

' Barberini Ivory (Paris, Louvre, 6" century). See: Cutler 1993.

144y Nikon, 42 (Eng. trans. 43).

145 The same topos is employed: V. Georg. Amast., 13 (Eng. trans. 4).

Y6y Luk. Steir., 60 (Eng. trans. 61).

"7 For the topos of martyrs as athletes, see: Gilhus 2006, 197.

Y8 Y Theod. Syk., 13 (Eng. trans. 97): ‘Gvépepov ontd Eptovg Kabapovg kai Opvémv Eyntdv Kol OmTdvV
dwpopds.’
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and lay lifestyle: °...he never touched any of these things but after his mother and her
sister had gone down he would come out of the chapel and throw all the food out on the
rocks and go in again, and the birds and beasts ate it all up’.'** The rejection of food
was just one aspect to asceticism which resulted in the physical depletion of the body.
Hagiographers inverted the normative associations of youth and physical prowess when

depicting saints who ignored their physical needs.

In many cases, youth was the first life-stage at which saints could practise their
asceticism. In the Life of David, Symeon and George (c.863-5), the author wrote: ‘There
the noble <David> displayed endurance of many trials and tribulations, though he was
still an adolescent (for he was 16 years old)’."*° In the Life of George of Amastris
(c.830), Ignatios the Deacon marked the saint’s decision to enter the monastic order: as
he turned away from ‘all luxuries and attractiveness of face and body’ (dmooTpepoOuEVOC
8’ evypoiag kai copdrov kai ovppetpioc).””! Luxury and vanity, which were
presumably associated with youth, were rejected by saintly youths. In the Life of Saint
Nikon (c.1042), the youth ‘had great control over his stomach and eyes, knowing that
the blossom of youth is unstable...”."** Hennessy suggested that ‘youth adds power to
martyrdom’.'> Asceticism and denial of the body were particularly admired during

youth, when the body was considered to be at its greatest physical strength and beauty.

9V Theod. Syk., 13 (Eng. trans. 97): ‘@A petd 10 kateAdeiv adtodg EEepydpevog EEm oD paptupiov
Eppurtev Tavta EMAVE TETPOG Kol EIGTPYETO, Kol katnobiovto Vo TV Tetevdv kal Onpiov.’

Oy, Davidis Sym. et Georg., 215 (Eng. trans. 156): ‘moMots 3¢ avavag kal kapdtovs KapTepdy évtaifa o
yewadas émoeiSauevos, aTeAT] ayedov Ty Nhikiay éxwy (EExaidékaToy yap éToc 1ye),’

LY. Georg. Amast., 16 (Eng. trans. 5).

2y Nikon, 34 (Eng. trans. 35): * al fya,o"rpog Wy la'%vag expa‘rel Kol quGa)xu,wv, €l0wg o om ‘ro aku.a.Cov
‘rfr)g veom‘rog elmtwTov évtetfey kail oA1TOnEoy YiveTat Kal TOAAG TOUTOU Kol XAAETQ TQ TTWOUATA Kal
oT! év ovdevi alw wg kaxomabeiq Beoc BepamedeTas”’

>3 Hennessy 2008, 97.
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In the accounts of youthful ascetics composed from the eleventh century
onwards, hagiographers recorded particularly explicit accounts of the depletion of the
youthful saints’ bodies. For example, in the Life of Elias of Heliopolis (eleventh
century), one can sense the distress that the passage was intended to evoke: the
‘flogging extending from head to waist, it tore the flesh that was soft, because of his
youth...”.">* Gregory the Cellarer wrote in the Life of Lazaros of Mount Galesion
(c.1053) that the youth mortified his body so much that he appeared to be nothing but
skin and bones."*® Lazaros’ youthful contemporaries, including Kerykos, did the
same."*® In the Life of Leontios, written early in the thirteenth century, the saint
collected thorns and lay naked upon them: ‘For having through compression touched
young human flesh, being dispatched like arrows as if from a mighty hand through the
reaction to his reclining the thorns made the little body bleed profusely and by pricking
it caused him bitter pangs’."”’ Consequently, he appeared like a worn out rag, full of
holes."”® While earlier hagiographies had narrated martyrdoms, these post-tenth century
hagiographies reinvented youthful martyrs, who were characterised by self-inflicted
physical torment. This inversion of youthful physical prowess stresses the personal
sacrifice of the saint, who rejected their celebrated youthful attributes, in deference to

God.

By Ellas Helio., 50 (Eng trans. 98) Kol kaTwley 'r'r)g Yns awrrv‘noua"ng TIPS TAS ﬂ)\'m/a,g, ac amo
TOV waoTiywy eiyey amo kebalis éws {waews, cuvamerna Tas capkas aua Te analag oloag T
nAKig’ .

5 V. Laz. Gal., 558 (Eng. trans. 251); 580 (Eng. trans. 361).

0V Laz. Gal.,, 559 (Eng. trans. 253).

7 Theod. V. Leontios, 38 (Eng. trans. 39): ‘Neap@dv yop copkdv avOpomeinv £k cuvodiceng
Epaydipevatl, moetl PEAN G €K XEWTOG 16 YVPOD Ti| K TG KOTAKAGEMS ATOUTAAGEL TEUTOUEVOL, KAOOLLOV
GTEPOAVOV TO COUATIOV, dpueiag &’ avtd tag 05Vvag Emoiovy KaTamEPOLGaL.’

'8 Theod. V. Leontios, 58 (Eng. trans. 59).
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3.4 Sexual Awakening

Both hagiographies and histories record many examples of youths being
overwhelmed by their passions and desires, telling us that the Byzantines perceived
youth to be a time of trial. For example, in spite of her future holiness, Mary of Egypt
was apparently promiscuous during her youth. Sophronios (Patriarch of Jerusalem
€.634-63) recorded how, when Mary was 12 years old, she rejected her love for her
parents and went to Alexandria to destroy her virginity and have sexual intercourse.'”
This raises several points. First, Mary’s sexual lust during youth was seen as a direct
contravention of her parent’s wishes, reiterating the earlier finding that parents were
deeply involved in their daughter’s pre-marital life, specifically her virginal status,
betrothal and marriage. Second, she was attributed with the numerical age of 12 when
she reputedly started to lust for sexual intercourse, reaffirming my earlier point that 12
years of age marked the transition to youth for females. Third, and most importantly for
my argument here, Mary’s lust for sexual intercourse was presented as overpowering:
she both disregarded her own virginity and her love for her parents, which were both

highly esteemed in Byzantine society, in order to pursue her desires.

In the Byzantine narratives, it was not just females who were credited with
uncontrollable sexual desire: male youths were too.'® In the Life of Irene of
Chrysobalanton (c.980) several young men were attributed with passion, including one

of the nun’s ex-suitors, and Nicholas, who was charged with the care of the close-by

9 V. Mary of Egypt, 3712 (Eng. trans. 80).
160 Alberici 2008, 67.
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vineyard.'®" Hagiographies portrayed how youths specifically found sexual renunciation

challenging.

In saints’ lives, one of the ways in which youths could overcome this testing
time was through resistance to their sexual desires. When John the Almsgiver (whose
vita was written in the seventh century) was 15 years old, he was tempted, but resisted

beautiful women in a dream.'®

In his youth, Luke the Steiris (whose vita was composed
in the tenth century) was relieved of his feelings of passion when he dreamt that a hook
came down and tore out his ‘fleshy member’ (capk®ddec).'® Subsequently, Luke was
able to sleep in the same place as women without being tempted.'® In hagiographies,
dreams were utilised to portray the youthful saints’ conscious decision to resist their

sexual urges, without compromising the construction of the saints’ sanctity in their

everyday lives.

Youths were not only subject to sexual temptation, but the cause of sexual
temptation too. In Prokopios’ Secret History, the Empress Theodora was presented as a
sexual predator who specifically preyed on ‘young men’ (veaviaig) all ‘at the peak of
their physical powers’ (copartog axpalodot) with ‘fornication’ (Aavevewv) as their chief
object in life.'® Similarly, the prostitute, Mary of Egypt (whose vifa was written in the
seventh century) targeted young men who were vigorous in their bodies.'®® Synkletika

of Palestine (whose vita was composed in the sixth century) was thought to be sent as a

Uy Iren. Chrysobalant., 52 (Eng. trans. 53); 66 (Eng. trans. 67).

12 Leontios, V. Jean I"Aumén., 22 (Eng. trans. 215).

'3y Luk. Steir., 44 (Eng. trans. 45).

14y Luk. Steir., 100 (Eng. trans. 101).

1% Prok., SH, 106 (Eng. trans. 107). For details on Prokopios’ rhetorical strategy and invective, see:
Brubaker 2004.

1S V. Mary of Egypt, 3712 (Eng. trans. 81).
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temptation for the monks.'®” Pseudo-Athanasios recorded how Synkletika was in the
prime of life and brought up in great luxury, suggesting that youthful high-status
women were particularly desirable, perhaps because they were not worn down by
work.'®

In the Life of Daniel of Sketis (sixth century), an old man attempted to seduce his
18 year old daughter-in-law.'® Indeed, in the Life of loannikios (ninth century), when
the saint healed a young woman’s sexual desire through his touch, the passion
subsequently manifested itself in a nearby man.'”® In this representation of sexual
desire, it 1s presented as demon-like and contagious, revealing that the Byzantines
feared losing control of their passions.'”

Youthful women and beardless males, specifically, were presented as sexually
tempting to men; especially young men who had not yet learnt to control their
desires.'” Being young and very beautiful was a potential obstacle to holiness for
Matrona (whose vita was composed in the sixth century).'” It was precisely the
youthful body and the ‘rosy and beautiful face’ (&yadn v 6ywv) of Theodora of
Thessalonike (whose vita was written ¢.894) that concerned her mentor, Anna, as to
whether she was suitable for a chaste life.'”* According to Theodosios the Monk,
Patriarch Leontios of Jerusalem (whose vita was written ¢.1203) suspected that he
would be tempted by the daughters of a priest, whose beauty was alluring and capable

175

of ‘enticing the soul of a youth’ (véov €épeAxdcacBor yoynv). It has long been

7y, Synk. Palestine, 300 (Eng. trans. 51).
'8 . Synk. Palestine, 300 (Eng. trans. 51).
V. Danie. Sketis, 136 (Eng. trans. 137).
0y Joannicii, 399 (Eng. trans. 282).
"LV, Joannicii, 363 (Eng. trans. 304).

'72 Theod. V. Leontios, 52 (Eng. trans. 53).
' V. Matr. A, 791 (Eng. trans. 20).

"4V Theod. Thess., 20 (Eng. trans. 183).
' Theod. V. Leontios, 46 (Eng. trans. 47).
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established that the Byzantines presented women as posing a threat to a men’s’ sexual

resistance.'’® Here youthful women, in particular, were the cause of temptation.

3.6 Conclusions

There is a clear development in the depiction of male youth. At the beginning of
this period, saintly men, including George of Choziba’s brother (as seen in the next
chapter), Theodore of Sykeon, Symeon the Holy Fool, George of Amastris and Niketas
of Medikion (to name a few of the examples cited) reputedly rejected the responsibility
to care for their natal parents in their old age. In the Life of Symeon the Holy Fool
(c.642-649), Leontios of Neapolis defended monks who left their parental family,
writing that it is better to serve the Lord."”” The normative responsibility of sons to care

for their parents is stated plainly here, and saints are shown to renounce this role.

But from at least the tenth century onwards, some of the destined saints’ Life
Course trajectories started to incorporate familial responsibilities. For women, this
entailed respecting parents’ wishes to marry, and for men, this entailed caring for aging
parents. Thomais of Lesbos and Theodote (Psellos’ Mother) succumbed to their parents’
wishes for them to marry. And David of Lesbos, Euthymios of Thessalonike, Lazaros of
Mount Galesion and Nikon maintained contact with their natal family after their
tonsure. In the early period, devotion to God and the monastic family was levelled
against devotion to the natal family. But this topos began to be reinterpreted from the

tenth century or perhaps earlier, in alignment with constructions of ideal sons and

176 Galatariotou 1984, 65.
"7 Leontios, V. Syme. Holy Fool, 126 (Eng. trans. 136).
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daughters who were able to both fulfil their duties to God and to their families. This
might suggest that it had become inconceivable to present an ‘ideal’ person rejecting

their familial duties because Byzantine society increasingly valued familial ties.

The Byzantines exhibited ambivalent attitudes towards youths. In artistic and
textual depictions, physique, corporeal strength and beauty were revered. Histories
described the sadness upon the death of a solider because of the loss of a young life.
Writing in the tenth century, Leo the Deacon recorded how Bardas, who was in the
prime of life, was killed when he was hit in the eye with a lance by his own cousin.'”®

Youth promised potential and the authors portray how death at this life stage was

particularly tragic.

In contrast, the Byzantines usually viewed the mentality of youths with disdain:
perceiving them to embody inexperience, impulsiveness, passion and lack of control.
Writing in the eleventh century, Gregory the Cellarer surmised: ‘our thoughts tend
towards evil things from our youth...”.!” Based on these perceived negative attributes,
some adolescents were treated with apprehension and distrust by people of other Life
Course stages. In John Moschos’ Spiritual Meadow (c.600), an elder accused a young
goldsmith of tampering with the gold as the finished donation weighed more than the
amount of gold he had provided. But John revealed that the youth had actually added

180

his wages to the church donation in an act of piety. ~~ Youths could be perceived as

untrustworthy almost automatically by some adults.

Authors sometimes marked out their subjects as exceptional, when displaying

their resilience to the negative attributes normally associated with youth. In his tenth-

'8 Leo Diac., 40 (Eng. trans. 91).
V. Laz. Gal., 508 (Eng. trans. 74).
'%0 John Mosc. PS, 3088 (Eng. trans. 178).

129



century History, Leo the Deacon wrote that the Emperor Nikephoros (reigned c¢.802-
811) ‘was never drowsy, nor did he become enslaved by certain pleasures (for no one
could say that they had seen him indulging in revelry even during his youth)...”.""!

Psellos shows us how the rhetorical construction of youth could be used to praise a

character’s resilience to bad influences:

Even when he [Michael VII] was a youth, with the down of his first beard (tov iovAov) still fresh
on his cheeks, he was in no way the inferior of his elders in wisdom (tr|v obveciv). He was
addicted to no pleasures, was no slave to gluttony, did not encourage sumptuous banqueting.
From the delights of love he abstained so rigorously that of most of them he had no knowledge
at all and was quite ignorant of sexual practices condemned by law. So excessive was his
modesty, in fact, that indecent jest, or even a mere mention of the word 'love' would bring to his
cheeks a deep blush in a moment. '**

In the Life of Lazaros of Mount Galesion (eleventh century), the youth resisted sexual
temptation on numerous occasions such as when he led a virgin back to her hometown,;
later he resisted sexual intercourse with a woman dressed as a nun and again when
another woman tried to tempt him.'®® This is contrasted with some soldiers who pursued
a young girl in their desire for her.'® Writing in the twelfth century, Anna Komnene
described how her husband Nikephoros Bryennios ‘did not wish to prove his
inexperience or his youth [so] he restrained his raging anger against the barbarians and
continued to march on in good order and the same formation’.'"®> Anna felt strongly

enough about the associations of youth to defend her father against any accusations of

181 Leo Diac., 78 (Eng. trans. 129).

182 psellos, Chron., Vol. II: 175 (Eng. trans. 368): “Aptt 8¢ mpdTeg dvlodvia &xwv tdv fovhov Kai Toig
Opi&iv 110 nOKGl@V TNV TOPELdY, 0VdEV TOV TPESPLTEPOV SEVVOYEL TV GUVESTY: 0UTE Yap Ndovaig
£0edmKel, 00TE YAGTPOS fiTTNTO, 0UTE KOUALEW ATOpaKoAOTTOG ETAETO" EpMTOV O TOGODTOV ATEGYETO,
Mdote UndE idévar oL TAEIoVG Kol G601 TOPP® TOD VOOV TVYYAVOVGL: TOGODTOV O& QDTG TO TEPLOV
g aidode, mg Kol €1 Tig £EgvéyKot piipa eadAov 10D 6TOROTOS 1| YOUVOV EpmTog Gvopa, EpuOnpaTog
€00VC YOV dEKVIEWY TO TPOGMTOV.’

"3y Laz. Gal,, 511 (Eng. trans. 83).

8 Y Laz. Gal., 514 (Eng. trans. 93).

%5 An. Komn., Vol. III: 205 (Eng. trans. 402): “O yodv 10 de£10v képag £néymv Nikngopog 6 Bpuévviog
Kodoap, TG KoTd TV obpayiov payng aicBopevog, éoeddale pHev apvve toig émobev, ovk 1j0eAe o¢
amepiog f| vedtntog €vdei&aobai tt, GAL' Emeiye Kaitol Avttdvta TOV Kotd T@V PapPapwv Bupov kai cOvV
evtoig £mi TadTod oypaTog TV Topeiav molgiobon Eomovdale.’
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instability and impulsiveness in his youth too, attributing to him knowledge beyond his

years.'*

All importantly, youth was recognised as a temporal life-stage and the
Byzantines recognised that many youths reformed their bad ways upon the
commencement of adulthood. At the beginning of this chapter it was shown how some
of the saints, including Mary of Egypt and Daniel of Sketis were able to rid themselves
of their sexual desire after their youth. It has already been noted by Hennessy that
sexual sins could be forgiven upon marriage.'®’ Psellos attributed the Emperor
Constantine IX Monomachos’ (reigned c.1042-1055) early mistakes to his youth.'®*
Anastasios of Sinai wrote in the seventh century that God will forgive sins committed
during the life stage of youth.'®® If youth then was perceived to be a period of
instability, one would expect the Byzantines to have perceived adulthood as a period of

continuity and fixed character.

1% An. Komn., Vol. I: 10 (Eng. trans. 32).

"7 Hennessy 2008, 16.

'8 psellos, Chron., Vol. I, 133 (Eng. trans. 171).
' Anast. Sin. T3, 224 (Eng. trans. 135).
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CHAPTER FOUR: MATURITY

TO OLD AGE




Adults are usually the focus of Byzantine narratives. And yet the life-stage of
adulthood itself was seldom explicitly mentioned. In Byzantine texts, subjects were
assumed to be adults, unless it was stated otherwise. One might presume that this is
because the writings were largely directed towards an adult audience. But, as outlined in
previous chapters, the inclusion of didactic childhood anecdotes in hagiographies,
including the Life of Theodore of Sykeon (seventh century), the Life of Tarasios (ninth
century) and the Life of Luke the Steiris (tenth century) may have been written to be
heard by children, as well as adults. It could be hypothesised that adults, being the
authors of writings, presented their own life-stage as normative. But Alexander
Kazhdan found the average age of Byzantine writers in this period to be between 62 and
71 years old." If correct, this reveals that most Byzantine authors were, in fact, old men.
Perhaps this can be seen as a consequence of the perception that elderly men were wise
and their memories spanned several generations giving them plenty of material to write
about. This chapter therefore seeks to uncover why the Byzantines focused upon

adulthood and presented it as the normative life-stage.

While it is true that adulthood is the chronological middle ground between all of
the Life Course stages, in this chapter it will become apparent that the standardisation of
adulthood was not just constructed through its central position in the flow of the Life
Course. The Byzantines built upon this central positioning to promote a framework of
archetypal characteristics (such as balance, moderation, and temperance) in order to

present adulthood as the ‘standard’ life-stage.

These moderate traits of adulthood mentalities were sometimes juxtaposed

against indulgent and excessive youth or restrained and experienced old age. In the

! Kazhdan and Constable 1982, 53.
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saints’ lives of this period, the stability of adulthood was usually contrasted against
irrational youth. When Ignatios the Deacon (writing. ¢.830) described George of
Amastris’ youth, he shows us how the saint did not succumb to the expected downfalls
of his age group, but ‘ran away in the face of the pleasures of youth’.? As an adult,
George was no longer subject to youthful temptations and his emotions were in a state
of complete equilibrium: he had ‘no anger, ill will, suspicion, or any other similar
vice... his luxury was his self-control’.> George fought to resist the pleasures and
temptations typical of youth and, once he had developed into an adult, he had mastered
his emotions. Ignatios marked George’s transition from youth to adulthood when

describing his newly acquired self-control and moderation.

In fact, many of the authors chose to describe a subject’s newly acquired
attributes in order to mark their progression from youth into adulthood. Basil of
Thessalonike (writing in the tenth century) described Euthymios’ ‘youthful body’ (véw
@ ohpott), which ‘battled with pleasures’ (toig fdovaic dmopdyesdar).* The author
proceeded to mark the saint’s progression into manhood, when recalling his balance: ‘he
was as immovable as a strong and unshakeable rock buffeted by waves’.” This fopos is
prevalent in the vitae of women too: the Life of Mary the Younger (c.1025) reveals that
once the young woman had passed maturity she never became even mildly angry.® The
concept of stability during adulthood is again reiterated. Theosterikos (writing ¢.1100)

described how, as a youth, Saint Niketas did not fraternize with dancers, listen to their

2 V. Georg. Amast., 16 (Eng. trans. 5): ‘kal (beéfywv ey &ﬂOTwea,O';wz)g u,apa.mdﬁelg

V. Georg. Amast., 26 (Eng. trans. 7): ¢ ev oi¢ oU Buwog, ov d)aovog, ou wigog, ov% vﬂ'ovota,, oUk aAho Ti
T@Y TOI0UTWY éveWpETo, 1] TE TOY UaTAIWY emﬁu;ua Tiuls Te Kai dofg kail TUdou kai Tepipaveiag Kai
TAYTWY TOV TOIOUTWY exgeﬁ)vm'o Toud) O€ Ty 'r) enypafrela,, kai dofa To wm yryvwakeaal, TAolTog 06

N GKTIUOTUVY Kal TO TaTay TNY VAIKY Teplovaiay ws kovy amotivaSadfar.’

* V. Euthyme le Jeune, 176 (Eng. trans. 11).

> V. Euthyme le Jeune, 176 (Eng. trans. 11): ‘amepitoemog v 000y TTov 1) KUndTwy TooaBolais métoa
OTEPPO KAl GTIVAKTOS" KO Yap TOIS TOI0ITOE Aoyiouols’.

® Gero. V. Melaniae Iunioris, 693 (Eng. trans. 257).
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indecent speech, or spend his time with those who drank wine — a list of activities that
one must understand less than ideal lay youths participated in.” As an adult, Niketas
was not subject to feelings of ‘wrath’ (0pyfic) or ‘anger’ (Bupod) or ‘malice’
(nvnowaxiog) or ‘hatred’ (picovg) or ‘slander’ (kotahaArdg) or ‘condemnation’
(xatakpioenc).® In sum, Niketas was not susceptible to overwhelming or excessive
emotions. Saintly youth typically involved resistance from desire and revelry, often
contrasted against the ‘debauched’ behaviour of surrounding contemporaries. Here
adulthood was marked by the saint’s newly established emotional passivity: the saint

had mastered control over his or her desires.

The ideal attributes of balance and moderation during adulthood are not unique
to saints: Psellos, writing in the late eleventh century, described Michael IV the

Paphlagonian’s (reigned 1034-1041, aged 23/4 to 30/31) transition to adulthood:

It was as if he had grown up to manhood, no longer a boy, and from that moment he governed
his Empire in a fashion at once more manly and more noble. There is one more trait in the
emperor which I cannot refrain from admiring. It is this, that although his origin was humble, in
the hour of his great good fortune he did not lose his sense of balance, nor was he overwhelmed
by his power. None of his usual habits were changed.’
Psellos admired Michael for his stability: the emperor was mentally unaltered by his
regal status, symbolising his maturity. Psellos similarly praised Constantine IX
Monomachos (reigned 1042-1055, aged 41/2 to 54/5) when he was unaffected by

triumphs over George Maniakes, showing his ‘moderation’ (psrpw(ppom')vnv).lo

Similarly, Psellos attributed Constantine X Doukas (reigned 1059-1067) with

" Theost. V. Niket. Medikion, 19 (Eng. trans. 4).

¥ Theost. V. Niket. Medikion , 20 (Eng. trans. 7).

? Psellos, Chron., Vol. I: 57 (Eng. trans. 90): ‘kai Gomep Gvilp €K HEIPAKIO YEVOUEVOG GVEPIKDTEPOV Gt
Kol yevvaiotepov tiig Pooiieiog avteiyeto. Kot todto mpdtov Bovpdle &y tod adtokpdtopog. &t €&
EMatTovog TOYNG ThG peyiog Tadg evdarpoviag Tuyav, odt’ éemhdyn o epovnua, olte frtmv evpétn
70D KpdTovg, GAL’ o T TdV KabesTdTOV NAloince.’

19 Psellos, Chron., Vol. II: 7 (Eng. trans. 192).
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moderation ‘after his marriage’.'" Incidentally, one rarely hears of marriage as a marker
in the male Life Course, while marriageable age is a fundamental marker in the female
Life Course. In these examples adults were typically said to act with moderation and
sometimes the Byzantine authors cited this attribute in order to highlight their subject’s

transition to this mature life-stage.

Similarly, Psellos marked a subject’s progression from prime adulthood into old
age when detailing the character’s decreasing sense of balance. In the Chronographia,
Psellos’ description of Constantine VIII the Macedonian (reigned 1025-1028, aged
64/65 to 67/68) links the ‘old age’ (ynpa1dg) of the Emperor with his ‘quick temper’
(6&0ppomoc) and “‘uncontrolled anger’ (Bupod).'> His description of Romanos I1I
Argyros (reigned 1028-1034, aged 59/60 to 71/72) sharply contrasts with the
expectation of ideal adults too. The elderly emperor suddenly behaved ‘as if he were
another person altogether... there was no moderation about it. From the highest summit
he crashed down to the depths, all in one brief moment’."* For Psellos, the moderation
which was characteristic of prime adulthood diminished as the subject progressed into

old age.

Significantly, hagiographers did not show the same depletion of balance and
moderation in their aged saints. The increased valued attached to the elderly in religious

contexts as opposed to lay contexts will be picked up in the next chapter. My case-in-

"' Psellos, Chron., Vol. II: 140 (Eng. trans. 255): ‘Tfig y&p Gyopaiov Tpometsiog Kai KopyoTnTog Lakpi
£0VTOV TTOUGAEVOG, &V Aypoig S1ETPPE TG TOALG Kol el TNV ToTp@av PdAov Empaypateveto.” Pers.
Comm. John Wortley (10/09/09): ‘Originally, co@pocvvr meant moderation, sobriety in a general sense,
but in the Christian era it came increasingly to mean sexual continence; hence, chastity: the antithesis of
nopveia ‘. V. Thoma. Lesbos, 234 (Eng. trans. 298): Halsall translated co@pocvn to mean ‘prudence’ or
‘moderation’.

2 Psellos, Chron., Vol. I: 27 (Eng. trans. 53).

13 Psellos, Chron., Vol. I: 35 (Eng. trans. 65): ‘00 yap éuétpnoe kot Adyovg thv Dpeoty, GAL aBpdov &€
vynAotang Korofefnrel TepLOTG.’
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point here is that attributes including balance and moderation were described to be, for
the most part, specific to adults in their prime. The projection of adults as moderate and
balanced, in contrast to alternative life-stages, fulfilled the Byzantines’ concepts of

adulthood as the ‘normal’ life-stage.

4.1 Defining the start of adulthood

Defining adulthood is complex, as the Byzantines referred to at least four
indications of maturity: social or familial role, numerical age, mental acuity and
physical development. On occasion, the Byzantines acknowledged that these different
facets of maturity developed independently of one another. For instance, Theodosios the
Monk (writing ¢.1203) recorded that Leontios, Patriarch of Jerusalem (1176-1185)
became a priest and consecrated himself to God ‘in his still young body’ (§v veap® &tt
1@ ohpatt).'* Theodosios subsequently described how Leontios was mentally mature
for his physical age.'> The Byzantines acknowledged that there were several measures
of maturity and we will see that their conception of adulthood differed according to

gender and status.

Beginning with numerical age, I must consider whether the Byzantines believed
that adulthood started at a specific numerical age. Did they attach importance to the
ages of 16, 18 or 21 as we do today? We have seen in the previous chapter how age 18
was significant in the saintly Life Course trajectory as a marker at which a saint moved

away from homeland. The numerical age data collected from hagiographies could be

' Theod. V. Leontios, 62 (Eng. trans. 63).
' Theod. V. Leontios, 62 (Eng. trans. 63).
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interpreted to suggest that the age range of 24-5 was significant for women, while 22-30
was significant for men (Tables 7 and 8). Cyril of Scythopolis (writing ¢.530-558)
employed the term ‘twenty-life’ (@t eikootd) to refer to the age when Abba Kyriakos
became a solitary.'® The vagueness in stating an exact age could imply that the decade
of'a person’s twenties, in its entirety, represented the multi-faceted transition from

adolescence to full maturity.

But a closer reading of the sources exposes the age of 25 as a symbolic marker
for both genders, representing the characters’ transitions into full adulthood. As seen in
the previous chapter, Justinian’s Institutes (c.535) decreed that males who had reached
(puberes) [age 14] and females of ‘marriageable age’ (viripotentes) [age 12] should
receive curators until they were 25."” Here, it is implied that individuals under the age of
25 had not yet attained full mental competence. The Council in Trullo prohibited young
men under the age of 25 from becoming deacons (the equivalent position for a woman
was not achievable until the age of 40).'® Significance is attached to the numerical age
of 25 in histories too. Psellos, writing in the late eleventh century, asserted: ‘At this
stage of the history, I would like to introduce myself into the narrative, deriving from
the virtues of Constantine some reflected glory... I was then twenty-five years old”."’
Psellos chose to establish his character within the text at the numerical age of 25 years,

which tells us that he felt this age to be a significant point in his Life Course.

In some instances in hagiographies, the age of 25 is explicitly mentioned too. In

the introduction it was outlined how, prior to the age of 25, Matrona of Perge (whose

' Cyr. Scyth. V. Cyr., 225 (Eng. trans. 248).

"7 Just. Inst.: XXIIL

'8 Council in Trullo, 87 (Eng. trans. 87).

¥ Psellos, Chron., Vol. II: 141 (Eng. trans. 334): A\’ évtadfa 100 Adyod YEVOUEVOS GUVEIGEVEYKETY
Kol EPovToV T® cvyypappatt fodropat kol T@v Ekgivov Topamoladout KOADY.
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vita was written in sixth century and rewritten in the tenth or eleventh century) waged
war with her desires.”’ The statement of a numerical age here is only a vague testament
to Matrona’s numerical age, and was utilised, moreover, to portray that she was not yet
an adult. I understand that the age of 25 symbolically represented the transition to
mental maturity, embodied by the power to resist desires in the vifae. Aged 25, Michael
the Synkellos (whose vita was composed in the ninth century) was attributed with the
power to persuade his elders, a marker of his newfound mental maturity and the
resulting influence that he held.?' Michael’s disciple, Theodore, was tonsured aged 25.%
Theodora of Thessalonike (whose vita was written c.894) was tonsured aged 25.%
When one uses the birth date of Lazaros of Mount Galesion (lived ¢.966-1053) to
calculate the age at which he journeyed to the Holy Land, one finds that he would have
been 25 or 26.%* The statistical data drawn from hagiographies does not pinpoint any
specific numerical age as significant in adulthood but shows a broad spread across the
twenties. Nevertheless, combining the data from hagiographies and the writings of
alternative genres, the numerical age of 25 is disclosed as a signpost to symbolise the
new maturity of the subject. One might surmise that ages throughout the twenties could
be cited in conjunction with the onset of adulthood, while the age of 25 was a marker

specifically associated with this transition to maturity.

Tables 7 and 8 reveal numerical age statements documented in 42 vitae
composed between the sixth and twelfth centuries. Out of the 42 vitae, there are a 37

numerical age statements for men and 8 for women between the ages of 18 and 60. The

20V, Matr. A, 791 (Eng. trans. 20); Syme. Meta. V. Matr. B, 921 (Eng. trans. 3).
2Ly, Mich. Synk., 50 (Eng. trans. 51).

2 V. Mich. Synk., 52 (Eng. trans. 53).

> Talbot 1996c¢, 159; V. Theod. Thess., 12 (Eng. trans. 180).

V. Laz. Gal., 511 (Eng. trans. 86).
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numerical age data highlights that after the age of about 30 years old, age was
infrequently documented for both genders until the age of about 50, which I understand
to have been connected with the onset of old age (I will return to this in the next
chapter).”® This tells us that this period of adulthood, between the ages of 30 and 49,

was perceived to be insignificant in terms of numerical age markers (Tables 7 and 8).

> Kazhdan and Constable 1982, 53.
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Table 7: Adulthood Ages Attested for Males in Hagiographies 6th-12th century
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Table 8: Adulthood Ages Attested for Females in Hagiographies 6th-12th century
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4.2 Physicality and Physiognomy

Next, I turn to look at the physical signs of development noted by the
Byzantines. For women, adulthood seems to have been defined by child rearing
potential, with puberty and the onset of reproductive qualities at the start of adulthood
and the menopause at the end of adulthood. This is reiterated in our pictorial evidence
too where ideal women such as Saint Anne were celebrated for their role as mothers.*
The Byzantines struggled to distinguish between women of differing ages, who were all
apparently capable of childbearing. When seeking an imperial bride in the Life of
Philaretos (c.822), imperial envoys distinguished between the younger women and the
grandmother: ‘Seeing that she, too, was shining all around with such beauty, although
she was in her old age, the imperial envoys said to them “Do you have daughters?” **’
But when the imperial envoys saw women of the two lower generations ‘modestly
dressed by radiating beauty more ravishing than the appearance of any other’, they
could not differentiate between the mothers and the daughters ‘because of the equal
beauty of their appearance...”.”® While at a first glance one might understand this
statement to be an allusion to the physical similarities between the female relatives, this
does not explain why the grandmother — of the same family — was easily distinguishable
from her younger relations. An alternative explanation of this passage is that the envoys
could only differentiate between the women in terms of their reproductive abilities. This
may suggest that to the Byzantines, women were predominantly valued for their child

bearing potential, from puberty to the menopause.

%6 pitarakis 2005, 156.

*"'V. Philaretos, 86 (Eng. trans. 87): ‘@empficavteg 5 Kai ToNTV To100Te KOALEL TEPIAALYAGAY, KAiTOL
v yHpeL DIapyovsay, oy mpdg avtodg oi Basiioi- “Eisiv &v vuiv Ouyatépeg;””

*8 V. Philaretos, 88 (Eng. trans. 89): ‘Kai fsopricavteg Tg umtépag kai Buyatépag KaALEL GQodpOTaT®
TePLEKAOPY oS VrTep Tioav BEav yuvaikog £V KaTtaoToAf] Koopim £E€otnoay...t0 icopeTpov KGAAOG.
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Employing a fopos similar to that found in Niketas’ Life of Philaretos the
Merciful, Psellos (writing in the late eleventh century) described how his sister and
mother were indistinguishable and he asserted that the only difference between them
was their age.”” Psellos boasted that no one could tell who was the mother and who was
the daughter to look at them.*® This rhetorical trope — evident in the writings of both
Niketas and Psellos — highlights the importance of feminine physical attractiveness to
both authors, who were incidentally describing their female relatives. One of the reasons
for the similarity in mother and daughter’s appearances was their not-so-disparate ages:
Psellos revealed that his mother gave birth to his sister while she was a youth and so
their age difference was minimal.*' Once his sister became a youth herself, Psellos
asserted that mother and daughter were indistinguishable.*> Women who gave birth to
children in their teenage years would probably still be capable of childbearing once their
own daughters had attained puberty. This topos shows us that the Byzantines perceived
women of child bearing capability to be difficult to distinguish between in terms of

numerical age.

For lay women, bearing children was a fundamental Life Course marker, often
associated with progression into adulthood. Pregnancy was an implicitly adult female
role and yet many females in Byzantium would have given birth in their teenage years.
In Psellos’ enkomion of his mother, the author attributed Theodota with a new level or

maturity and direction once she had attained motherhood, in spite of her young age.*®

* Psellos, EM, 111 (Eng. trans. 73).
% Psellos, EM, 111 (Eng. trans. 73).
! Psellos, EM, 111 (Eng. trans. 73).
32 Psellos, EM, 111 (Eng. trans. 73).
3 Psellos, EM, 93 (Eng. trans. 58).
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For Byzantine women, the attainment of motherhood itself could be depicted as one of

the transitional phases into full adulthood, irrespective of numerical age.

For men, the physical signs of adulthood were varied, portrayed in both texts
and images through the depiction of the beard, the colour of the hair and the physical
stature. Baun has spoken of the first cutting of the boy’s beard as a marker of
progression from childhood to maturity and it was noted in the previous chapter how the
growth of the first beard marked the height of adolescence and enabled youths to enter
the adult male sphere.’* Anna Komnene (writing c.1135) admitted that references to the
first beard were proverbial and so the writers referenced the growth of the first beard as
a marker of youth, regardless of the actual historicity of the beard.*> From the seventh
century onwards, the texts show us that beards were socially visible markers of
adulthood which ‘masculinised’ the possessor and enabled them to integrate with other
adult men.*® If coming of age was, in some contexts, defined through the appearance of

the beard, beards clearly symbolised adult virility.>’

The presence and appearance of beards were fundamental to the construction of
masculine identity. Skyltizes, writing c.1096, explained how Gryllos, a layman,
concealed his beard in order to pose as the Patriarch Ignatios, a eunuch.’® Eunuchs —
specifically those who had been created prior to puberty — never attained a full beard.*

The absence of a beard symbolised the emasculation of the eunuch: he did not fulfil

** Baun 2006.

> An. Komn., Vol. I: 10 (Eng. trans. 32).

*® Tougher 2009, 136: In the early Byzantine period, Julian the Apostate had satirized himself when
writing Misopogon (Beard-hater) after the people of Antioch criticised him for having a scruffy beard.
37 Clark, G. 1998a, 172; Oberhelman 2008, 71; Rautman 2006, 47.

%% Skyl., 110 (Eng. trans. 111).

%% Ringrose 2003a, 56.
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physiological masculine criteria. The Byzantines recognised adult ‘male’ men by,

amongst other things, the appearance of their beards.

Monasticism was implicitly associated with the removal of hair due to the
practice of tonsure, which involved shaving the front of the head, as opposed to the
Western practise of shaving the crown of the head. In the writings of Cyril of
Scythopolis (writing ¢.554-558), Sabas’ beard was burnt and ceased to grow: ‘He
[Sabas] used to give thanks to God for the removal of his beard reckoning it to be divine
providence so that he should be humbled and not take pride in the hair of his beard’.*’
In this instance, the unattractive appearance of the beard was interpreted as a sign of
sanctity. Anna Komnene (writing c.1135) tells us how a priest was easily recognisable:
‘with his bare head, grey hair and shaggy beard’.*' In sum, from the beginning to the
end of this period, it seems that baldness or unkempt beards were associated with
monasticism or ecclesiastical rank. Laymen were expected to take great personal pride
in their appearance, particularly their facial hair (as can be seen below). By contrast,
monks, who had rejected the normative male attributes, could be depicted with an

untidy beard, as if to symbolise their deliberate detachment from lay masculinity.

While monks and ecclesiasts were renowned for their shaggy beards, Byzantine
writers also portray the importance of beards to laymen. There are several instances
when Leo the Deacon (writing in the tenth century) and Skylitzes (writing in the
eleventh century) tell us that men grabbed one another’s beards in hand to hand fights.**

Anna Komnene, who clearly disliked John Italos for his role in betraying the Byzantine

0 Cyr. Scyth. V. Sabae, 107 (Eng. trans. 115): <...8ypic ob Tig Oeia Svvayg émotioa ioato odTov Kai
Kotd T@V akabapTmv évioyvoev Tvevpudtov ANV 6Tt Ao TOTE THG YEVELID0G

1 An. Komn., Vol. I, 86 (Eng. trans. 61): “E56ket 8' o0V iepedc 10 Qatvopevov Gmd yopviic Tic Kepaiig
TPOGEPYOLEVOS, TOAOG TNV TPiYa, TO Yévelov Adoiog’

*2 Leo Diac., 89 (Eng. trans. 139); Skyl., 293 (Eng. trans. 278); 333 (Eng. trans. 314); 472 (Eng. trans.
455).

145



Empire to the Italians, described how he would pull his opponent’s beard in a fight.*
The suggestion in this instance is that there was something slightly underhand about
pulling an opponent’s beard in fisticuffs. Nevertheless, it is clear that attacking a man’s

beard was a sure way to undermine the beholder’s strength and virility.

Anna made a direct comparison between the beards of her father, Alexios, and
her uncle, Isaac: ‘My Uncle Isaac, again, was like his brother in stature, and not very
different from him in other respects, his complexion however was paler, and his beard
less thick than his brother’s, especially round the jaws’.** It seems that Anna used the
denser beard of Alexios than Isaac to support her construction of her father’s superior
virility. My case in point here is that the thickness and quality of beards were employed

to portray nuances of masculinity.

Since beards symbolised virility, the removal of a man’s beard was interpreted
as an act of humiliation and punishment (with the exception of saintly feats of self-
denial). Theophanes the Confessor, writing in the ninth century, recalled the humiliation
and execution of Constantine the false patriarch when his persecutors shaved his face
and cut off his beard, the hair on his head and his eyebrows.* After Constantine had
been beheaded, in the absence of any hair, usurpers were forced to hang his head up by
his ears.*® Skylitzes, writing ¢.1096, described how once the Patriarch Euthymios had

been deposed, supporters of the new patriarch, Nicholas, plucked out Euthymios’

* An. Komn., Vol. I: 36 (Eng. trans. 176).

* An. Komn., Vol. I: 111 (Eng. trans. 101): “O pévrot Ogiog £uog Toaditog Ty pév ftkiov ket
TASELPD 0VSE KaTdl Té BAAA TOAD AmedKeL. “YT@YPOS HEV 0DV v adTOC THY SWiv Kaid THV Diviv od Tavy
dacic, GG Kol Tepl T Yvabovg yikotépay elye Thic TadedpoD.’

*> Theoph., 441 (Eng. trans. 609).

** Theoph., 441 (Eng. trans. 610).
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beard.*” The removal of a beard was clearly intended to invoke shame and undermine

masculine identity.

In fact, Anna Komnene, writing c.1135, revealed that the removal of a beard was
used as a threat against potential enemies of the imperial family.** In the episode of a
plot against Alexios, Anemas and his conspirators had their hair and beards shaved
before being walked through the Agora to have their eyes gouged.* The imperial
Princess wrote that Pope Gregory VII of Rome inflicted torture on the ambassadors of
King Henry IV of Germany when he clipped their hair with scissors, and sheared their
beards with a razor.”® It must have been common for prisoners to be shaved as, in order
to feign capture and torture, Alakaseos shaved off his beard and hair.”' Again the

removal of beards could be used to undermine lay masculinity.

In other accounts, the appearance of a beard could reflect on a man’s mental or
physical state. In the Life of Sabas (¢.554-558), men cut off their beards in moments of
anxiety.”” Skylitzes, writing ¢.1096, marked the demise of Romanos III Argyros when
recording how his beard and his hair fell out after he had been poisoned by John the
Orphanotrophos.”® The Emperor Romanos’ beard perhaps symbolised his loss of
imperial control to John the Orphanotrophos and his brother, the future Michael IV the
Paphlagonian (reigned 1034-1041). According to the authors, the loss of a beard could

reveal the instability of a man’s character. For lay or imperial status men sparse or

7 Skyl., 193 (Eng. trans. 189).

*8 An. Komn., Vol. II: 149 (Eng. trans. 265).
* An. Komn., Vol. III: 68 (Eng. trans. 381).
% An. Komn., Vol. I: 48 (Eng. trans. 62).

1 An. Komn., Vol. II: 199 (Eng. trans. 303).
> Cyr. Scyth. V. Sabae, 192 (Eng. trans. 201).
>3 Skyl., 385 (Eng. trans. 368).
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unkempt beards could symbolise either physical illness or mental volatility — the

opposite of moderation and balance — ideal adulthood characteristics.

Some of the authors reveal that beard styles could be transmitted culturally and
came to represent ancestry or race. Prokopios, writing in the sixth century, described
how the partisans copied the ‘Hun’s’ (Ovvvikov) style of hair and ‘beard’ (tod
yeveiov).”* Leo the Deacon, writing in the tenth century, narrated the Rus’ custom of
shaving their heads completely, except for one lock of hair, which they allowed to hang
down the side of their head.” In Anna Komnene’s twelfth-century description of Robert
Guiscard, she suggests that hair and beard styles were the result of ancient cultural
customs.’® The Princess subsequently expressed surprise that Bohemond, Robert
Gusicard’s son had his hair cut short to the ears.’’ But Anna noted that the Venetians
laughed at Bohemond’s beard, so that ‘he could not stand their ridicule’ and his
infuriation fuelled the savagery of his subsequent attack.’® It is unclear whether
Bohemond was clean shaven or whether his beard was simply sparse, but it is clear that
the inadequate appearance of a beard could be used to undermine the possessor’s

masculine identity.

I have firmly established that the symbolism of a beard was not merely
determined by its presence or absence. Leo the Deacon, writing in the tenth century,
wrote at great length about the details of his characters’ beards, in order to support the

construction of their age and character. When describing John I Tzimiskes (reigned 969-

> Prok., SH., 78 (Eng. trans. 79).

> Leo Diac., 157 (Eng. trans. 199).

°® An. Komn., Vol. II: 60 (Eng. trans. 195).

" An. Komn., Vol. III: 121 (Eng. trans. 422).

% An. Komn., Greek: Vol. I: 147 (Eng. trans. 138): “Huépog 8¢ #8n adyalodone katohapufavet 6
Baipotvrog v evenuiav éEattovpevog. Tdv 8¢ €ig oV mdymvo antod EpuPptl cbvtov TohTo 0
Baipobvtog pn éveykav antog TpdToc Kot avt®v E0pUNGOG TOIC LEYIOTOIG TV aTOV TAOIOV
TPOGEMELAGEY, EiTa Kod 6 Aowmdg oTdhoc.” Hatzaki 2009, 94: Latins were usually clean shaven.
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976), aged 45, Leo noted that his full beard was of moderate length and appropriate
size.” The beard reflected upon the character’s physical capabilities, as Leo continued
to explain how he surpassed everyone of his generation in leaping, ball-playing,
throwing the javelin, and in drawing and shooting a bow.®® Notably, Skylitzes, writing
in the eleventh century, copied this description when writing his Histories a century
later.®' Leo also described Nikephoros II Phokas’ beard (reigned 963-969), aged 51,
describing it to be of moderate size and spouting grey hairs on his cheeks.®” This
description is subsequently used to complement the man’s mentality as he is said to be
wise and he always took the prudent course of action.”” Again, Skylitzes lifted this
physical and mental description from Leo’s History.** Both historians note the
numerical age of their subjects in conjunction with their description, highlighting the
significance of age in this section of rhetoric. These excerpts tell us that Leo and
Skylitzes perceived men in their forties to be full-bearded, fit and agile while men in
their fifties were grey-bearded, wise and thoughtful. Authors must have been alluding to
a recognisable fopos: a full-bodied beard was linked with physical strength, but a grey
beard was linked with wisdom (associations of wisdom, old age and grey hair are

analysed in the next chapter).

Here the detailed description of beards feeds into a transitional model of male
adulthood. Understanding the meaning behind a specific stylistic presentation of a beard
involves analysing the context and the beholder’s attributes, including their gender

(male, eunuch), status (lay, religious), age (young adult, prime adult, old adult) and

> Leo Diac., 96 (Eng. trans. 146).
% L eo Diac., 97 (Eng. trans. 146).
o1 Skyl., 313 (Eng. trans. 296).

%21 eo0 Diac., 49 (Eng. trans. 99).
% 1 eo Diac., 49 (Eng. trans. 99).
64 Skyl., 313 (Eng. trans. 296).
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ethnicity (Byzantine, Latin). All of these excerpts employ descriptions of beards as a

reflection of the beholder’s age and virility.

This fopos is not only apparent in literature: numismatic evidence attached
significant symbolic value to beard type too. As Alfred Bellinger and Philip Grierson
have pointed out, beards ‘bore no relation to an Emperor’s real appearance’ but were
used to portray specific types of information about the beholder.®’For example, in a
series of Herakleios (610-641) coins, advancing age is portrayed using the imagery of
an increasingly bushier beard (Figures 4.1 to 4.3).°® As a child aged between 0/1 and
3/4, Herakleios Constantine is presented as beardless (Figure 4.1). The nomisma
produced 626-629 traces the heir’s physical development: aged 13/14 to 16/17
Herakleios Constantine is shown with facial hair (Figure 4.2). Although he acquired a
beard with age, his beard never appears to be bushier than his father’s, portraying his
comparative youthfulness. This is most evident in the coin produced between 629 and
January 632, when Herakleios (reigned 610-641) would have been aged roughly 53/54
to 56/57 years old: the reigning Emperor’s beard is at its most extensive and he also
fashions a lengthy moustache and outstretching sideburns (Figure 4.3). By contrast, his
son, who would have been aged roughly 16/17 to 19/20 years old, models a short beard
which frames his mouth and jaw. The bushiness of the beard represents the age of the
depicted: the Byzantines used a transitional model of beard depiction to show advancing

age.

% Bellinger and Grierson 1973, Vol. I1I: 110.

% Coins henceforth are referenced in the following way: Figures, Place of Production, Years Produced,
Weight, Reference. Herakleios and Herakleios Constantine nomisma (AV): Constantinople, 613-616,
4.49g. See: Sear 1987, No. 734; Herakleios and Herakleios Constantine nomisma (AV): Constantinople,
626-629, 4.46g. See: Sear 1987, No. 743; Herakleios and Herakleios Constantine nomisma (AV):
Constantinople, 629-January 632, 4.46g. See: Sear 1987, No. 752.
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Moving on a century, a coin of Leo IV the Khazar (reigned 775-780) depicts
four generations: the junior co-emperor Constantine VI (son, reigned ¢.780-797), the
reigning emperor Leo IV (father), the deceased Constantine V (grandfather, reigned
741-775) and Leo III the Isaurian (great-grandfather, reigned 717-741) (Figure 4.4).°
The adults are differentiated from the child by beard configuration: Constantine VI
(child) has no beard while Leo IV (alive at the time of production), Constantine V
(deceased at the time of production) and Leo III (deceased at the time of production) all
have beards. As loli Kalavrezou-Maxeiner has already pointed out, it was acceptable for
deceased individuals to be shown with a beard, and this symbolism of facial hair did not
detract from the seniority of the reigning emperor.®® Leo III, although dead when the
nomisma was produced, is depicted with the bushiest beard, indicating that he was the
eldest. This pattern of increasingly bushy beards, reflecting the advancing age of the

possessor is becoming familiar.

But from at least the late eighth century, this pattern of increasingly fuller
beards, paralleled to advancing maturity, was not consistently employed. Emperors and
Empresses started to present their co-rulers and descendants as beardless, regardless of
their age. One of the first coins to depict masculine beardlessness as a symbol of his
inferior status is a Constantine VI and Irene (reigned in partnership 780-797) nomisma
produced 792-797 (Figure 4.5).% When this coin was produced, Constantine would
have been roughly aged 21 to 26 years old — well beyond the age of 16, at which age his
mother should have retired from her role as regent — and so this beardless depiction of

Constantine VI symbolically reinforces the presentation of Irene as superior to her

" Leo IV and Constantine VI nomisma (AV): Constantinople, 776-778, 4.40g. See: Sear 1987, No. 1583.
8 Kalavrezou-Maxeiner 1978, 21.
% Constantine VI and Irene nomisma (AV): Constantinople, 776-778, 4.46g. See: Sear 1987, No. 1594.
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son.’” This shift provides one of the strongest tenures of evidence to suggest that the
symbolic meaning attached to beards had become decreasingly associated with the age
of the person depicted and increasingly connected to their seniority: Irene deviated from
standard trends and failed to depict her mature son’s beard, in order to strengthen her

own imperial status.

Similarly, in the series of Michael III (reigned 840-867) coins, Michael is
initially shown beardless (Figure 4.6); he only acquired a beard on coins produced post
856, once his mother was forced into retirement from her role as regent, and when he
was aged 15 or 16 years old (Figure 4.7).”' This model of beard configuration, which
presents only the senior emperor as bearded (if male) and co-emperors as beardless
(regardless of the gender of the reigning monarch), was emulated by Michael II the
Amorian (reigned 820-829), Theophilos (reigned 829-842) and Basil I the Makedonian
(reigned 867 to 886), amongst many other regents. This point has already been firmly
established by Bellinger and Grierson: ‘Co-emperors are frequently distinguished from
each other by the elder being shown as bearded, the younger as beardless’.”* But, what
is new here is that while beards had initially been primarily representative of age and
maturity (as seen in the Herakleios and Leo IV the Khazar coins), from the late eighth
century their symbolic meaning evolved to identify, moreover, the highest ranking
person. So in a numismatic context, the appearance of a beard determined who was the
highest ranking person (not necessarily the eldest person) and so one can surmise that

the depiction of a beard was loaded with significance.

* Brubaker and Haldon 2011, 352.

"' Michael I1I and Theodora nomisma (AV): Constantinople, 843-856, 4.44g. See: Sear 1987, No. 1687
Michael I nomisma (AV): Constantinople, 856-866, 4.37g. See: Sear 1987, No. 1688.

72 Bellinger and Grierson 1973, Vol. III: 110. See also: Kalvrezou-Maxeiner 1978, 20: ‘But in all existing
examples only Basil, the senior emperor, is shown bearded’.
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The case of the Constantine VII the Porphyrogennetos (co-Emperor 908-945,
Emperor 945-959) series of gold coins exemplifies my point as a play for power is acted
out before our eyes. When Romanos I Lekapenos (920-944) became co-Emperor,
alongside 15 year-old Constantine, the elder of the two men, Romanos, is depicted as
bearded, while Constantine, the man with the birth right to his imperial position, is
shown beardless (Figure 4.8).” Constantine does, however, take the most prominent
position on the left side of the coin, taking a more elevated grasp on the cross than his
co-Emperor Romanos. This nomisma was issued between Romanos’ proclamation as
co-emperor in December 920 and his displacement of Constantine as senior Augustus
three months later. Just a year later, the second coin in the series displays Romanos
being crowned by Christ on the reverse of the coin while Constantine VII and
Romanos’ son, Christopher, appear on the obverse of the coin (Figure 4.9).”*
Significantly, all three men are bearded and Constantine’s seniority is only indicated by
his position on the left side of the obverse of the coin. This example is one of the
strongest indications of Romanos’ stronghold of the imperial leadership: he chose to
depict his son as bearded while positioning him next to the rightful heir to the throne.
This tells us that while beards could depict age, moreover, they were used here to state

intentions for succession.

In the third example, only Romanos and his son are portrayed: Constantine has
altogether disappeared, and significantly, so too has Christopher’s beard (Figure 4.10).”

When Christopher is shown next to his father, the numismatic portrayal reverts to

7 Constantine VII and Romanos I nomisma (AV): Constantinople, December 920-921, 4.36g. See: Sear
1987, No. 1741.

™ Constantine VII Porphyrogennetos with Romanos I and Christopher nomisma (AV): Constantinople,
921, 4.39g. See: Sear 1987, No. 1743.

> Romanos I with his eldest son, Christopher Lekapenos nomisma (AV): Constantinople, 921-931, 4.30g.
See: Sear 1987, No. 1745.
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standard practice: that is, only the senior Emperor is shown as bearded. This confirms to
us Christopher’s bearded depiction in the second example served to challenge
Constantine’s succession and imperial status. Beards were employed to state imperial
status and aspirations. It is unsurprising therefore, that after Constantine VII the
Porphyrogennetos overthrew Romanos and finally claimed the throne in his own name
in the late months of 944, he chose to depict himself in isolation from anyone else, with
a full-bodied beard (Figure 4.11).”° This exaggerated depiction of a beard symbolised

Constantine’s newfound power and independent imperial status.

This evolution in the meaning attached to beards impacted upon the way in
which beards were depicted. Comparing the seventh-century example of Herakleios’
full and long beard — which is defined with individual hairs — to the post eighth-century
examples, one can notice an increasing simplification of beard imagery. In the later
examples, beards are less detailed and more rudimentary, often only appearing as a
more prominent line to define the jaw bone.”” As beards were decreasingly associated
with the representation of age, transitional beard types such as those seen on the
Herakleios Constantine nomisma or the Leo IV the Khazar nomisma were no longer
required. Quite simply, by the eighth century, the mere presence or absence of the beard
was adequate enough to show who the imperial leader was, and incidentally, this

usually happened to be the eldest person depicted on the coin.

"® Constantine VII Porphyrogennetos nomisma (AV): Constantinople, 945, 4.38g. See: Sear 1987, No.
1747.
" Bellinger and Grierson 1973, Vol. III: 110.
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4.3 Consolidation of Personality

In the chapter two, I argued that the Byzantines often retold childhood anecdotes
in order to foretell future adult traits. But the Byzantines acknowledged that this was not
a foolproof method of prophecy and there are exceptions in the evidence. Psellos
(writing in the late eleventh century) wrote about Leo the Torikian: ‘He had not yet
grown up to manhood before a brilliant career — the usual kind of nonsense often talked
of with regard to certain people — was predicted for him by a great number of
persons’.”® Here, Psellos shows his scepticism when discussing how some people
tended to draw upon childhood events in order to foretell future attributes. Childhood
attributes, Psellos cautions, were not necessarily representative of characteristics beyond

maturity.

In hagiographies produced throughout this period, the commencement of
adulthood is usually marked with a summary of the saint’s personality, allowing the
author to promote the protagonist as a ‘good’ adult. Cyril of Scythopolis (writing c¢.554-
558) distinguished Abramios’ childhood from his adulthood with a short summation of
his virtues.”® Ignatios the Deacon (writing c.830) described how when George of
Amastris ‘arrived at manhood’ (&vopac) he exhibited ‘the moderation of his character,
gentleness, calmness, graciousness, the soundness of purpose, kindness of word and
greatness of deed”.™ Basil of Thessalonike (writing in the tenth century) introduced

Euthymios’ adulthood: ‘And since I am at this point in my narrative and briefly

"8 Psellos, Chron., Vol. II: 14 (Eng. trans. 205): ‘“To0te yobv 16 avipl odme GKpudcavTt Toyny Tvel
LopmpdTTOC, ol 81 oMY gimBev dAdYmC mepi Tvov Adyecba, oi mAEicTol KaTtepavtevovTo...”

" Cyr. Scyth. V. Abraam., 244 (Eng. trans. 273).

0y Georg. Amast 16 (Eng trans 5): ‘elye fya,p moAAa Ta. ToUTo TO KAéog 7Tep17'rotovueva, T0 ememeg
ToU fngovg, TO TIPGOV, TO NTUYOV, TO WeEIAIXI0V. TO ToU PppovruaTos evaTabés, Tol Aoyou To Tpoamvés, T@Y
€oywy To ueyalompenég:’
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reviewing the many forms of his virtues...”*'

When introducing Mary the Younger’s
adulthood Gerontios, writing ¢.1025, records that she was meek, moderate and a model
of charity and piety.* Theosterikos (writing c.1100) marked Niketas of Medikion’s
transition into adulthood when he wrote: ‘He changed in spirit and underwent a glorious
transformation...”.** In fact, it is safe to assert that many hagiographers employed a
character description in order to introduce adulthood: it was a standard formula.
Byzantine authors clearly liked to differentiate between youth and adulthood and this

reveals to us that adulthood was perceived to be distinctly different from previous Life

Course stages.

This method of introducing adulthood is also employed in histories. Some of the
historians wrote a summary of their subjects’ character in order to mark the transition in
the narrative to adulthood. Psellos, writing in the eleventh century, observed that
Michael IV the Paphlagonian (reigned c.1034-1041) ‘in the fullness of manhood’
(ocppry®dvroc) was ‘entirely devoid of Hellenic culture’, and he ‘exercised severe control
over the desires’ while ‘his tongue was well-equipped to this end, for it lacked
monotony, and he spoke fluently, with a voice both fine and resonant’.** Psellos
composed a character assessment of himself in his twenty-fifth year, focusing on his
skill as an orator.®> He chose to intersect the narration of his twenty-fifth year (which

could, of course, mean that he was referring to the age of 24) with a lengthy summary of

sy, Euthyme le Jeune, 176 (Eng. trans. 10) Kal ot ewavaa ™™g 31'07'r)0'ewg 7/61/0;1,61/(1) Kal ﬂoMag
GPETOY I0€ag év Bpa%el TapadoauovT! ToD TUYYOaULaTOS ETIKOIVATW EVYVOUMY AKOOATNS TIaP EQUTED

évbupovuevos’.

82 Gero. V. Melaniae Iunioris, 693 (Eng. trans. 257).

S Theost. V. Niket. Medikion , 19 (Eng. trans. 5): “Ti moet kai Ti BovAeletar uebiotaTal @ voikal
UETATAGTTETAl TAGTIY APITTNY, €K OUVAUEWS €IS OUVaUIY WETIWY .

% Psellos, Chron., Vol. I: 56 (Eng. trans. 90): ‘IToudeiog pév yap EMMVciic dpotpog mavedmasy fv’; ‘kai
0V T AN TOV £Keivov Katiye AoyIopoOV Tj Ekeivog TovTeV £86cmolev’; ‘Kkal 1) YADTTO 0VY OUAADG
Euykelpévn, AL’ Emtpoyadnv dyopehovsa kol AoUmpov TL Nyodco.’.

% Psellos, Chron., Vol. I: 134 (Eng. trans. 173).
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his attributes. The numerical age here might be significant: in chapter three it was

asserted that the age of 25 could be used to mark the commencement of adulthood.

Turning to Skylitzes’ (writing ¢.1096) character descriptions, he records that
when Basil I the Makedonian (reigned 867 to 886) was a young man, he was valorous in
spirit and he carried out orders effectively.®® Anna Komnene, writing ¢.1135, united the
description of maturity with a description of character: ‘At that time there was at court a
certain Synadenos of Eastern origin and illustrious descent, fair of face, of profound
intellect, courageous in battle, verging on young manhood, and above all akin to the
emperor by race’.®’ As in hagiography, historians chose to mark maturity with a
description of fixed character. This all pervading fopos shows us that the Byzantines
perceived maturity onwards — but not before — to be the time at which a person’s

personality became consistent, fixed, and worthy of appraisal.

4.4 Relationships

In lay society, progression into adulthood could be marked by the change in the
primary familial role from daughter to wife and mother or son to husband and father.
For women, maternal status in conjunction with marriage marked the transition into
adulthood. By contrast, for men, their role as head of the household could come to

fruition prior to marriage, in the event of their father’s death. Marriage, then, constituted

% Skyl., 121 (Eng. trans. 122).

7 An. Komn., Vol. I: 66 (Eng. trans. 46): "Hv 8¢ ™vt kadto Zuvadnvog Tic €& avaToldv OpUdEVOG, £K
yévoug Aapmpod, o £100¢ dpaioc, THY Ppéva. Badic, popaiéoc Ty yeipa, T Hlkioy £¢ pepdkiov
TopayyEM®V Kol GAA®G 8€ TpooKOV oDTd Kotd YEVOG.”
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a conglomeration of family roles and responsibilities: a concept that saints often shied

away from.

In hagiographies, marriage was often presented as an obstacle to divine
obligation, as commitments were diluted. In the Lives of David, Symeon and George of
Lesbos (¢.863-865), the conflict Theodora faced between respecting God, for whom she
ought to restore icons, and respecting her husband Theophilos, an iconoclast is clear.*®
Questions of primary allegiances (whether they were to God or to their spouse) are
encapsulated in the author’s statement describing how the pious empress loved her
husband, but loved Christ even more.* In the previous chapter, it was noted how both
male and female saints were often unwillingly forced through the expected familial
trajectory of marriage by their parents. Examples include the Life of John the Almsgiver
(c.641), in which the saint married in obedience to his father’s wishes and the Life of
Athanasia of Aegina (¢.916), in which the saint refused marriage but was nevertheless
married twice on her parents’ insistence.”® Although it is tempting to think of the
Byzantines choosing between marriage and monasticism, many of the characters in the
texts experienced both lifestyles at different junctures in their lives, enabling us to
understand conflicts between the expectations of husbands and monks on one hand, and

wives and nuns on the other hand.

Those destined to be saints, even when married, did not fulfil Byzantine
expectations of the ideal archetypal spouse. Saintly spouses of both sexes were often

said to withhold sexual intercourse.”’ In the Life of Daniel of Sketis, which was

% V. Davidis Sym. et Georg., 248 (Eng. trans. 221).

¥ V. Davidis Sym. et Georg., 244 (Eng. trans. 213).

V. Ath. Aegi., 212 (Eng. trans. 144); Leontios, V. Jean I'Aumén., 20 (Eng. trans. 200).
o1 Alwis 2011, 1.
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composed in the sixth century, Andronikos simply had sex with his wife in order to
conceive, and upon the safe delivery of their second child, they no longer engaged in

x.”> After getting married, John the Almsgiver (whose vita was composed in the
seventh century), resisted intercourse with his wife until his father-in-law discovered
that they were not reproducing.” Similarly, Euthymios of Thessalonike (whose vita was
written in the tenth century) slept with Euphrosyne, his wife, ‘producing the child
[Anastaso] as the offspring of the mother’s wish, not of pleasure and believing that the
child was sufficient to assuage his wife’s and mother’s sorrow on his behalf’.”
Theodosios the Monk surmised (c.1203) that a Palestinian deacon, who was in the
prime of life, did not have sex with his wife.”” Hagiographies present sexual intercourse
as justified only by reproduction and not pleasure, a mode of marriage that was

presumably unique to destined saints.”®

Hagiographies described the rebellious behaviour of the reluctant brides and
grooms, who refused to comply with expectations of how ideal husbands and wives
should behave. Women renounced their wifely role when neglecting their personal
appearance. In the Metaphrastic version of the Life of Matrona, composed in the tenth
or eleventh century, once the young woman was married, she did not bath, wear make
up or wanted to have intercourse with her husband.’” Psellos, writing in the late

eleventh century, drew upon the same hagiographic fopos when describing his mother’s

27, Danie. Sketis, 166 (Eng. trans. 167).

% Leontios, V. Jean I'Aumén., 20 (Eng. trans. 200)

*y. Euthyme le Jeune, 173 (Eng. trans. 6): ‘“TalTy TO! KAl 7rafr'r)p BuyaToog y,lag ™ avqu/w
auvewvaateis o Tis a'a)(bpom)v'ng TUpgos amodelkyuTal, UnTeIKTS Bouds Kail oly 'r}3ow} aToKInua
eUTopnaas To éxyovov  Avagtagw e almiy dia Ty Tis To0 Yévous EKTTwaEwWs EATICowévny
ﬂpoaaq/opevtmg avaaTacty kal 005as Ikavds EXE THY Taido TMY UTTEp EauTol AUTMY TH) TE TUVELY® Kal
a T TN untol émAveatar’.

% Theod. V. Leontios, 128 (Eng. trans. 129).

% Alwis 2011, 2.

°7 Syme. Meta. V. Matr. B, 920 (Eng. trans. 2).
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appearance.” Men renounced their husbandly role by failing to provide for their
families. According to Niketas, writing ¢.822, Philaretos the Merciful endured a tense
relationship with his wife, who he perpetually lied to about the whereabouts of their
property (which he had given away).”” Exasperated by Philaretos’ familial negligence,
‘His children began to wail with their mother, saying to each other “It was to our
misfortune that we made this man’s acquaintance...””.'” Saints rejected models of
spousal propriety in order to exhibit their sanctity, thus clearly showing us how spouses
were expected to behave: wives should dress attractively and have intercourse with their

husbands and husbands should financially provide for their wives.

For a married woman, a solid demonstration of her sanctity came when she
persuaded her husband to pursue monasticism with her. In his Spiritual Meadow
(c.600), John Moschos related the tale of a husband who chose the monastic life for
both himself and his wife.'®" In this example, there is no mention of the wife protesting
against being tonsured. While in the Life of Daniel of Sketis (sixth century), Athanasia
pleaded with her husband Andronikos: ‘In truth, my lord, I wanted to say this to you
even while the children were alive, but I was ashamed. But now, after their death, I say
to you: if you want to listen to me, you will put me in a monastery, so that [ may weep
for my sins’.'" Athanasia makes it clear that she has already postponed the decision to
the end of her familial responsibilities for their children, suggesting that, for women, the

responsibility to rear children could inhibit the pursuit of monasticism.

%8 Psellos, EM, 90 (Eng. trans. 55).

% V. Philaretos, 70 (Eng. trans. 71).

0y, Philaretos, 72 (Eng. trans. 73): “Hp&ovto 8¢ to Tékva adtod Opnveiv éua tij untpi adtdv Aévovteg
po¢ £a0tovg 611 “Kakdg eyvmpicapev tov dvOpmmov todtov...””

%John Mosc. PS., 2969 (Eng. trans. 88).

2 V. Danie. Sketis, 170 (Eng. trans. 171): ‘6vtag, kKOpté pov, kai év tf] {of] @V vnmiov 16éAnch oot
gineiv kol pvOpinv- idov odv Kai peta TOV Bavatov etV Aéym cot: &6 dodong Hov, PAALEL HE gig
povaosTiplov Kol KAaim g apoptiog pov.”
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In another example, John of Studios, writing in the tenth century, recorded how
Athanasia of Aegina’s parents forced her to marry a second time, but she was relieved
of her spousal obligations when her husband agreed for them both to enter
monasteries.'” Athanasia’s request to become a nun was insistent and yet it took
several years of cohabitation to persuade her husband that they should both pursue
monasticism. In Paul of Monemvasia’s tenth-century Spiritual Tales, a woman on her
death bed requested that a priest intercede on her behalf and appeal to her husband to
release her to a monastery. When the priest approached the husband, the husband

replied that it was improper for his wife [age 21] to leave him to become a nun.'®*

Here,
the husband made an exception and allowed his wife to enter the convent since it was
clear that she would die.'® In this example the age of the wife is significant in the
decision, implying that it may have been more acceptable for older couples to separate

and pursue monasticism, while younger couples were expected to fulfil their familial

duties.'*

In the Metaphrastic version of the Life of Matrona of Perge (tenth or eleventh
century) the wife argued with her husband about moving to a monastery.'’’ Matrona’s
husband locked her in her bed-chamber and restricted her access to visitors.'”® But
Matrona is presented as persistent in her entreaties and eventually she persuading him to

109

her way of thinking. ©~ Men, as heads of the households, were perfectly qualified to

choose the monastic life for themselves and their spouses. By contrast, women required

% V. Ath. Aegi., 212 (Eng. trans. 144).

1% Paul of Monem., ST, 95 (Eng. trans. 110).
1% Paul of Monem., ST., 93 (Eng. trans. 108).
196 Rotman and Todd 2009, 149.

%7 Syme. Meta. V. Matr. B, 921 (Eng. trans. 4).
1% Syme. Meta. V. Matr. B, 921 (Eng. trans. 4).
1% Syme. Meta. V. Matr. B, 921 (Eng. trans. 4).
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the approval of their husbands, and this persuasion could take time, commitment and
dedication. In the above example recorded by Bishop Paul of Monemvasia, the wife
asked a priest to intercede on her behalf, implying that he, as a man and as a priest, was
better able to persuade her husband than she was. In these examples, the construction of
female sanctity is empowered precisely by their determination to overcome patriarchal
domination. Their perseverance and commitment to asceticism could be cited in

justification of their sanctity.

Many of the authors had the husbands and wives of their saints conveniently die
young, enabling them to remain obedient to their parents’ wishes, while subsequently
freeing them to devote their lives to God.''® John the Almsgiver’s (vita composed
c.641) children and wife died in the flower of their age.''' John of Studios wrote (c.916)
that Athanasia of Aegina was married for just 16 days before her husband was killed at
war.''? Her second husband died soon after marriage too.'"® The frequency of the topos
of premature widowhood alerts modern readers to the common occurrence of spousal
death, which created the opportunity to pursue monasticism, or to remarry, or to remain
a widow/er. Gregory the Cellarer, writing in the eleventh century, recorded the instance
of a woman who attempted to poison her husband. After realising that she had failed to
kill him, she confessed her sins at the local monastery and was tonsured.''* This is a
rare insight into the available alternatives for ending unhappy marriages, of which
admission to a monastery must have been an option (monasteries sometimes served as

an equivalent to a modern day prison), even though it is rarely documented in

119 Kazhdan 1990, 132.

" Leontios, V. Jean I"Aumén., 20 (Eng. trans. 200).
"2 Ath. Aegi., 212 (Eng. trans. 143).

"3V Ath. Aegi., 212 (Eng. trans. 144).

"4V Laz. Gal., 551 (Eng. trans. 214).
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hagiographies, as saints always ended their marriages as an expression of their devotion

to God.

Sources indicate that parenthood was an aspiration for most men and women of
lay status throughout the Byzantine period. Motherhood was implicitly connected to
female models of adulthood. Even in instances when authors describe a woman’s
religiosity, they could draw upon pregnancy metaphors. For example, in the vita of
Irene of Chrysobalanton (c.980) the Empress Theodora (c.815-867) is said to be
‘pregnant’ (wdtvnoev) with piety and the fear of God.'"® The association of adult
femininity and reproduction was inescapable, even in unrelated thematic contexts.
Ignatios the Deacon, writing c.830, revealed how children were valued by parents for
their ability to continue the family line, as an heir to their possessions and as a support
in their old age.''® Theodosios the Monk, writing ¢.1203, tells us that when a man’s
wife was barren this made his life not worth living.''” Having children was clearly an
important aspiration for many Byzantines. The tragically premature deaths of children
or unexplained sterility — all too common occurrences within vitae — may reflect, first, a
reality in which parenthood was fraught with misfortune, and second, the privilege of

parents who raised healthy offspring.

Sources do, however, distinguish between a mother’s and a father’s affection for
their children. Gregory the Cleric, writing ¢.894, attributed an especially deep care from
mothers, as opposed to fathers, when he wrote: ‘Therefore the Devil... since he knew

that parents, and especially the mother, are compelled by the laws of nature to love their

"5y Iren. Chrysobalant., 2 (Eng. trans. 3).
"0y Georg. Amast., 7 (Eng. trans. 2).
"7 Theod. V. Leontios, 96 (Eng. trans. 97).
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children...”'"® He asserted that Theodora of Thessalonike found it unbearable to live as
a nun, watching her child grow up without a mother’s comfort. According to Gregory,
she exclaimed: ‘I cannot endure to see the daughter born of my womb clothed in a
cheap and tattered garment and subsiding on so little food”.""® Upon the reunion of
David of Lesbos with his mother, his vita (c.863-50) reveals that she ‘was nearly ready
to die from the overwhelming joy, for she fainted and fell to the ground as though
dead’.'” In the Life of Saint Nikon (eleventh century), when an ill boy was healed, he
stood up and ran to his mother.'*' Gregory the Cellarer (c.1053) tells us that when
Lazaros of Mount Galesion was presented to his mother after many years of separation,

she showered him with affection. '??

As outlined in chapter four, from at the ninth
century onwards, a specific emphasis is placed on the relationship between mothers and

their children.'?

Pictorial sources emphasise close contact between mothers and their children
too. The ninth-century Khludov Psalter depicts a woman holding her child’s hand and

leading him through a crowd (Figure 4.12).'**

A similar topic is presented in the
eleventh-century Kynegetika, where women, again, carry children from the burning

houses. This image is particularly poignant as the women and children are contrasted

"8 Y Theod. Thess., 15 (Eng. trans. 185): ‘kd-Toyov obaay: eidwe 0¢ 611 kal dplaews opoig avaykalovTal
Yovele QiAely Ta Téxva Kal uariota n woivasa,’.

1y T heod. T hess., 15 (Eng. trans. 185): ((wrrrep Kvpla wou, ) )\efyovou (ool ‘r'r)g ybu%'r)g Uovng
TOLOUWEVS TV emu,e)\eta,v, o0 déow Ty éuny OcomiaTyy elTehel Kai Bleppwfyo-rl pakiw
ﬂeplxa)\umouev'nv 0paY Kol Bpa%wa‘r'n Ke%pmaev'nv ‘rpodm KEA€EUTOY 00V €TEDW WOVATTNPIW TAUTNY
dobvat, émel Ty AUmy kaTéxery ol dlvauar ;,L'n‘r'np 7a,p oUoa, Kal WnTPoS qSepw a"rr)\a/y%z/a.

120y Davidis Sym. et Georg., 218 (Eng. trans. 160) ToUToV O€ Qeaoau,ev'r) wiKpoD Oely 4o THS

vmepBarolans xapas Bhmaker éuele, kal yap alyodiynaey év T4 damédw, (vekp@) oldey
3lev'r)vo%vw, megoloa. o 0 yelpa TauTy 00€5as AVETTYTE VEKODY TOOTEITWY Kal VIOTDETDS

KATOTTIATOUEVOS.

2Ly, Nikon, 166 (Eng. trans. 167).

2 V. Laz. Gal.,, 519 (Eng. trans. 116).

"> Hill 1997, 83.

124 Khludov Psalter, MS. D.129, fol. 108r (Moscow, State Historical Museum, 9™ century). See: Corrigan
1992.
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against the men, who carry pieces of furniture (Figure 4.13).'* In the same manuscript,
the artist compared a foal bewailing its mother to a child bewailing its mother,
reiterating the concept of a particularly strong bond between mothers and children
(Figure 4.14)."%° All of these images portray close physical contact between the mothers

and children, while the men are not in direct contact with the children.

Literary descriptions of parents’ grief upon the death of a child expose the
Byzantines’ gendered expectations of parents too. In the Life of Daniel of Sketis (sixth
century), it is clear that the mother was the primary caregiver: ‘One day, Lady
Athanasia came early in the morning from her charity work of bathing and found her
two children moaning. She got up and took them to her breast...”'*” As the children are
shown beyond ages of weaning, this excerpt should be taken to mean that she cuddled
them. The children reputedly died that day and when the father returned from work, he
saw a great crowd of people in his house: ‘Worried, he starting running and found
almost the whole city in his house and the children dead...”'*® The man justified the loss
of his children through his faith but the mother, who was constructed as the primary
caregiver, reacted more dramatically and tried to strangle herself.'*’ It is tempting to
read the mother’s reaction to the death of her children as symbolic of her greater
attachment to the children. But these anecdotes cannot be used to expose male and

female relationships with their children as they play into the Byzantines’ perceptions of

125 Kynegetika, Marc. Gr. Z 479, fol. 42v (Venice, Biblioteca Nazionale Marciana, c.1060). See:
Spatharakis 2004.

126 Kynegetika Marc. Gr. Z 479, fol. 46r (Venice, Biblioteca Nazionale Marciana, ¢.1060). See:
Spatharakis 2004.

V. V. Danie. Sketis, 166 (Eng. trans. 167): ‘&v i ovv 1@V fipep@dv Moo 1} kupia ABovosio 4md Tod
hovopatog tig prhomoviag dpBpov gvpickel T SVO avTHg TéKva oTevalovta, Kai averboboa Emi Tiig
KAIvng €Bnkev avtd €m0 otiifog avtiic.’

28V Danie. Sketis, 168 (Eng. trans. 169): ‘6 8¢ tapayBeig ESpoye Kai dpickel oyedov mdoay TV TOMV
v Tfj oixig ovTod Kol Ta Todio arobavovra.’

' V. Danie. Sketis, 168 (Eng. trans. 169); Papaconstantinou 2009(b), 9.
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gendered expressions of grief: the woman is constructed as emotional and impulsive,

while the man is constructed as reserved, drawing upon his faith.'*°

But from the ninth century onwards, female expressions of grief were redefined.
Gregory the Cleric, writing ¢.894, recorded a husband and wife who were subjected to
the tragic death of their child: the tragedy overwhelmed the mother (uijtnp)’"' But,
Gregory praised the mother: ‘unlike most women, she was not swept away by the tragic
event, her reason giving way to her suffering. Rather she used reason to withstand her

> 32 1 this

suffering, and became a support for her husband in his despondency...
example, the mother was able to invert the normative attributes of her gender, overcome
her emotion, and support her husband through his grief. While it is arguable that these
passages represent a shift in gendered expectations of parents, it is more likely that our

author inverts standard gendered conventions of emotional women to highlight the

religiosity of the mother.

In the Life of Mary the Younger (c.1025) the author wrote that the saint’s child
died, aged five years old, but the mother did not tear out her hair, nor did she disfigure
her cheeks with her hands.'** Hagiographers, drawing upon the ideals of their time,
marked the women of their narratives out as exceptional when showing them
overcoming the grief for the death of their child. Anthony Kaldellis and Martha Vinson
noted that from the ninth century onwards, one can notice the rise of the ‘pious

housewife’, while Catia Galatariotou and Alexander Kazhdan point out the importance

3% Barber 1997, 190.
BUY. Theod. Thess., 4 (Eng. trans. 169).

527 Theod. Thess., 4 (Eng. trans. 169): ‘éme10n) wWNTMP, 0UY WS Al TroMa,l 0 7Ta,p60'vpfr) % 710,661 ala
ToV Aoyiouoy avTiocTHoaca, Kal T Tob avdpog 6duvmg Tapaduy) viveTal, ToialTa Teog alToy

oelotoa,’.
13 Gero. V. Melaniae Iunioris, 694 (Eng. trans. 258).
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of mothers as rhetorical constructs in Byzantine narratives.'>* This means that in the
context of childhood mortality, mothers resisted the conventional vices of self-pity, but
drew upon their faith in the face of their grief and adversity. Domestic women, although
fulfilling lay trajectories and familial roles, were able to renounce the normative
attributes of their gender as an expression of their faith. Given that hagiographers started
to promote religious virtues in domestic roles, including motherhood, it could be
suggested that the importance of the relationship between mother and child had been

elevated by the ninth century.

The Byzantines perceived biological parents to be irreplaceable, often depicting
guardians and carers as malevolent. In John Moschos’ Spiritual Meadow (c.600), a
widowed woman perceived herself to be more attractive to prospective suitors if she did
not have any offspring from a previous relationship.'* In Psellos’ Chronographia
(eleventh century), Romanos failed to protect the interests of his stepsons and Michael
reputedly distrusted Diogenes.'*® Stepmothers, as well as stepfathers, were potentially
malicious too: in the Spiritually Beneficial and Strengthening Tales of Anastasios
(seventh century) a stepmother accused her 18-year-old stepson of squandering his
father’s wealth. The father summoned the son in order to establish that, in fact, the son
was dutifully following his father’s orders to organise provisions for the hosting of

137

guests. ~' In the literature at least, the care provided by biological parents was deemed

to be irreplaceable.

134 Kaldellis 2006, 35; Vinson 2004, 115; Galatariotou 1984, 81; Kazhdan 1998, 11.
133 John Mosc. PS., 2930 (Eng. trans. 58).

13¢ psellos, Chron., Vol. II: 165 (Eng. trans. 363).

37 Anast. Sin. T4, 131v (Eng. trans. 110).
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It is surprising that modern literature tends to overlook the continuation of the
parent and child relationship beyond childhood; Byzantine sources track the
development of this relationship to the stage of adult offspring and elderly parents. This
adult role to care for elderly parents warrants specific analysis as a Life Course
responsibility. In the Life of George of Choziba (c.631), the saint’s elder brother,
Herakleides, entered monasticism while his parents were still living."*® Anthony, the
author, implied that it was unusual for the eldest son to pursue monasticism while his
parents were still alive, suggesting that responsibility to parents fell, first and foremost,

on the eldest surviving son.

In another example, Bishop Leontios of Neapolis, writing c.642-649, asserted
that Symeon and John were accompanied on their journey by their aged parents.'*’
Leontios tells us that Symeon did not have a father and his mother was about 80 years
old and hinted that Symeon’s entrance into the monastic community would leave his
aged mother without family, and without the comfort and protection of her only son.'*’
In the same vita, John was concerned about who would feed his parents in their old age
and who would console them in his absence.'*' Significantly, both Symeon and John
were the eldest surviving sons in their families, leaving no one behind to care for their
parents. Both youths were conscious that they were rejecting one of the normative
responsibilities of their life-stage: to protect and comfort their aged parents, as well as

provide them with a source of joy.

B8y Georg. Chozib., 97 (Eng. trans. 71).

139 It was noted in the introduction that the infirmity of the aged parents is clearly contrasted against the
youth of their sons in this passage.

140 Leontios, V. Syme. Holy Fool, 125 (Eng. trans. 135).

141 Leontios, V. Syme. Holy Fool, 126 (Eng. trans. 136).
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But the miracle stories in hagiographies do provide us with an insight into the
(presumably) normative role of sons and daughters caring for their parents. In the Life of
Saint Nikon (c.1042), a priest approached the saint appealing for intervention on behalf
of his bed-ridden mother. When Saint Nikon was able to miraculously cure the mother
of her ailments, both the son and mother were delighted.'** The son is presented as the
mother’s closest relative with a vested interest in her welfare: he brought his mother to
the saint for healing, suggesting that he was the mother’s primary caregiver. Kazhdan
observed that Symeon Metaphrates emphasised the relationship between mothers and
their sons.'* These hagiographies reveal the responsibility of the son to his mother and

the dependence of the mother on her son.'**

There is clearly something significant about being the first, or only surviving,
male son; many of the saints are the first male offspring. Sabas, Nicholas of Sion,
Theodore of Sykeon, George of Amastris, Euthymios the Younger, Niketas of Medikion
and Michael the Synkellos are all stated to be the eldest male child.'** Females are often
not mentioned in the context of their siblings. It is not stated whether Mary the
Younger, Theodora of Thessalonike or Theoktiste of Lesbos had siblings or not.'*®
Anthousa daughter of Constantine V was one of six children, but none of this is
mentioned in her entry in the Synaxarion."*” This suggests that sons, particularly eldest

surviving sons, held a special significance. It is arguable that this special significance is

linked to the duty of sons to care for their parents.

142y Nikon, 166 (Eng. trans. 167).

'3 Kazhdan 1998, 12.

"* Kazhdan 1998, 12.

5.V Nichol. Sion, 24 (Eng. trans. 25); Cyr. Scyth. V. Sabae, 87 (Eng. trans. 95); V. Theod. Syk., 105
(Eng. trans. 22); V. Georg. Amast., 8 (Eng. trans. 3); V. Euthyme le Jeune, 171 (Eng. trans. 2); Theost. V.
Niket. Medikion, 19 (Eng. trans. 3); V. Mich. Synk., 52 (Eng. trans. 53).

146 SynaxCP, 829 (Eng. trans. 5): Theodosia of Constantinople was an only child.

"7 Constas 1998b, 21.
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There is a notable difference in the how the relationship between daughters and
their elderly parents is presented, as compared with sons and their elderly parents.
Psellos, when writing the enkomion of his mother (eleventh century) recorded how
Theodote, his mother, supported her aged parents when providing them with comfort
while they were ill or grieving.'*® Psellos’ writings portray how daughters’
responsibilities to their parents were not usually as a financial provider but, based

domestically, as a comforter and carer.

In contrast, elderly parents seem to have expected their grown up sons to
provide for them financially. In Skylitzes’ Histories (c.1096), Basil I the Makedonian
(reigned 867-886) was prevented from pursuing his intended career due to his
responsibility to his mother. In the absence of a father or elder brother, Basil’s mother:
begged him to care for her in her old age. After she had died, he was free to pursue his
ambitions.'* In narratives focusing on non-monastic subjects, characters are seen to
prioritise their responsibilities to their family. When Basil did subsequently move to the
city to find a new trade, it was due to his inability to make a living as a farmer, and his
consequent inability financially to support for his own family.'>® This reiterates that
sons were not only expected to care for their elderly parents, but also to provide for

them financially.

Skinner has argued that sons were normatively expected to take responsibility

151

for their parents, comforting them both emotionally and materially. ~ There are no

records of parents explicitly requesting their son’s financial support, but Ignatios the

18 psellos, EM, 102 (Eng. trans. 66).
149 Skyl., 119 (Eng. trans. 120).
%0'Skyl., 119 (Eng. trans. 120).

"1 Skinner 1997, 398.
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Deacon does record the local community’s anguish when they did not profit from

George of Amastris, telling him:

“The city that has reared you and the church that nurtured you are distressed and complain
bitterly since they have failed in their hopes of gaining great profit from you (for the city hoped
to become famous for rearing him and to obtain from other cities surpassing glory, and the
church, to be well governed and to maintain its customs). Now here you are aloof, pay your debt
by staying at home and return payment to those who reared you, settling things justly.”"**

Here George is said to be indebted to those who raised him and that there is an

expectation that he should repay his obligation.

The overwhelming proportions of examples cited above draw upon relationships
between mothers and sons and so one must ask whether there was a special significance
attached to this relationship.'*® Of course, the Bible itself promotes the relationship
between mother and son in the motif of the Virgin and Christ-child. In Byzantine texts,
the bond between mother and son is represented as close and durable. Skylitzes’
narrative, it is explicitly mentioned that the father had died, and that the maintenance of
the house and provision for his mother and brothers became the eldest son’s
responsibility.'>* The greater likelihood of female as opposed to male widowhood, due
to possible differences in age at first marriage, could explain why aged mothers take a
predominant role in hagiographies. The emphasis on sons, as opposed to daughters, may
only be accountable in terms of gender expectations: male familial allegiance was

primarily to his natal family, whereas female familial allegiance was primarily to her

2 V. Georg. Amast., 30 (Eng. trans. 8): ‘of ﬂapafyevauevot 'rom,v'm TIVA, Trpog alToy 31657)60'(1,1/ ((V}
Boedauévn e 7To7ug kal Tifmvog exx)vna'la moANa¢ mapa ool Tac émiapmiac éAmilovaal, 1) wev avTi

Qpeﬂ‘rfr)plwv mepiBomTos vevéahal, kal K}\eog a,gta,lpe‘rov [lege éEaipetov] TV Aormdy Mrevefykaa'eal
ToAEwy, 7 0€ Ku)xwg kuBepvmoeator kal y/n3ev TV a.v‘r'ng ‘n'ape&auevwv [lege ﬂapegeouevov] VORILwY
Ka,‘rot,beaea,l TQV EATIOwY 310,;1,ap10u0'al avidvtal kel oyxetMalova. viv oly diavaoTag, T émonuig
Kal TNV odelAny éxkmAnpwaooy, kail Ta Toodeta Tals Goedauevais amodos dikaia diampaTTopmevos”’

153 Kaldellis 2006, 21.

134 Skyl., 119 (Eng. trans. 120).
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marital family. The responsibility of sons, specifically, to their natal parents in old age
could explain parents’ delight and rejoice expressed at the birth of their first son, as

we’ve seen in earlier chapters.

Conclusions

Our sources portray huge variation in the Byzantines’ conception of adulthood,
taking into account a whole host of factors including, family or social role, mental
development, physical development and, particularly in legal codes and hagiographies,
numerical age. We have seen how, for women, adulthood, or at least a new level of
maturity, might start with motherhood regardless of numerical age.'> In other instances,
authors refer to mature men as youths or childlike in order to project their immaturity
and disapproval of their behaviour.'>® This chapter has highlighted some clear
differences in the construction of adulthood for men as opposed to women: for women,
maturity was defined by the production of offspring while, for men (particularly eldest
sons), responsibility for the family would have passed to them in the event of their
father’s death. The sources present how the attainment of adulthood was, in most cases,

subject to circumstance.

The responsibilities attached to adulthood for men and women evolved over the
Late Antique to Middle Byzantine period. The importance attached to adults as parents
and carers can be traced through transitions in hagiographic fopoi. In the Life of

Euthymios of Thessalonike (tenth century), the pursuit of monasticism by this male saint

133 psellos, EM, 93 (Eng. trans. 58).
SV, Taras., 129 (Eng. trans. 191).

172



was seen as an outright rejection of love for one’s parents.'”’ For women, we saw in the
previous chapter how the pursuit of monasticism impacted upon the perpetuation of the
family line. At the same time, one can notice the rise of married men and women valued
for their saint-like behaviour in domestic settings. The examples of grieving mothers
who were able to overthrow the limitations of their gender and react to the death of their
children with moderation and self-control exemplify my point. Normally adults were
central to family life, caring, protecting and providing for older and younger generations

alike.

At the outset of this chapter, I observed that adulthood is constructed as the
normative life-stage in the evidence. Unless it is stated otherwise, the audience was
expected to assume that the subject is an adult. Adulthood is the numerical and
chronological mid point between the beginning and end of life, but this is not unique to
the Byzantine period or culture. But, owing to the fact that adulthood was the longest
life-stage in duration, and not broken into semi-stages (unlike contemporary
constructions of the Life Course, which includes ‘middle age’), adults would have
probably constituted the largest proportion of the Byzantine population. The central
position of adulthood in the Life Course and the high proportion of adults in Byzantine
demography were two factors which supplied a foundation, upon which the Byzantines
constructed a catalogue of ‘normative’ attributes. Authors wrote that adults were usually
mentally balanced, moderate in their behaviour and able to exert self-control (in contrast
to alternative Life Course stages). The Byzantines asserted that, for the first time,
characteristics became fixed at maturity and no longer subject to change. Adult men

were physically strong and capable, while adult women were identified by their ability

T V. Euthyme le Jeune, 176 (Eng. trans. 10).
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to bear children. Adults, both male and female, were the focal point of family units,

being expected to care for both their children and elderly dependants.
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CHAPTER FIVE: OLD AGE TO

DEATH




Byzantine sources are somewhat paradoxical about the mental attributes of the
elderly: while some sources exhibit reverence for the experience and wisdom of old
people, other sources portray the elderly as mentally imbalanced and forgetful. For
example, in his sixth-century Secret History, Prokopios wrote that Justin succeeded to
the throne, even though he already had ‘one foot in the grave’ (toppoyépwv pév yeyovag
#8n)...”." He described how Justin was in his ‘dotage’ (W\Oilwv) and ‘quite senile’
(xodn} éoyatoyépmv yevouevog) and how he became the laughing stock of his subjects
and they viewed him as incapable.” In his derogatory account of the Emperor’s

character, Prokopios portrayed Justin as an incapable ruler, specifically during old age.

Authors could use old age as a basis for criticising the rulers they disliked. In
another example Theophanes, in his ninth-century Chronographia, drew upon the
physiological association of old age (grey hair) when describing an elderly emperor
behaving illogically. In 773/4 AD, when Emperor Constantine V the [saurian (reigned
741-775) was roughly 55 to 56 years old, Telegrios, the Lord of Bulgaria, tricked the
Emperor into revealing who his allies were, enabling Telegrios to murder them.’ When
Constantine realised his mistake, Theophanes described how the Emperor plucked his
grey hairs, a rhetorical device used to highlight his advanced age.* Old age can be seen
to have a negative impact upon the decision making abilities of the ruler. In sharp
contrast, Constantine V’s grandson, Emperor Constantine VI (reigned 780-797), who

was also threatened by Bulgaria when he was aged 24 or 25, sent the elderly Lord

" Prok., SH, 70 (Eng. trans. 71). Dewing translated ‘Toppoyépov pév yeyovog #dn” as ‘an old man
tottering to his grave’, but, for greater accuracy, I translate this as: ‘an old man already approaching the
grave’ or, as common parlance would have it, ‘with one foot in the grave’.

* Prok., SH, 118 (Eng. trans. 119).

’ Theoph., 448 (Eng. trans. 618).

* Theoph., 448 (Eng. trans. 618).
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Kardamos some horse excrement as a sign that he was not intimidated by the old man.’
As leaders, old men were not perceived to be threatening or adept at their job, but on the

contrary, cowardly and inept.°

These negative perceptions of the elderly in imperial positions continue to
appear in the later sources. Psellos, writing in the late eleventh century, considered the
Emperor Constantine VIII (reigned 1025-1028) to be ‘quick tempered’ (6§0ppomog) in
his old age (ynpouodc).” Indeed, Psellos shows us that these traits were not restricted to
men: ruling women could be criticised in their old age too. He asserts that as the
Empress Eudokia (regent 1067-1071) ‘grew older’ (tij¢ yvoung étjpnoev) she lost some
of her old precision.® References to age could be employed as tools by the authors,
either to criticise or to praise their characters’ abilities to conduct their duties. Old age —
when mentioned in connection with imperial leadership — was repeatedly used in

histories to criticise an individual.

The case of Michael VI (reigned 1056-1057) exemplifies my point: his old age
was linked to his inadequate ruling powers. When discussing his policies and actions,
Skylitzes (writing ¢.1096) asserted that because of his ‘great age’ (képta yépwv), he
revived ancient customs which had become obsolete and were of no benefit to the
Empire.’ Michael was presented as out of touch with contemporary affairs. According
to Skylitzes, Michael lost support from his subjects as they switched allegiance to the
usurper, Isaac Komnenos. Isaac apparently advised the people that Michael had only the

name of emperor and was ruled by eunuchs: he was ‘a putrid, outdated, ancient old

> Theoph., 470 (Eng. trans. 646).

® Theoph., 470 (Eng. trans. 646).

" Psellos, Chron., Vol. I: 25 (Eng. trans. 53).

¥ Psellos, Chron., Vol. II: 154 (Eng. trans. 346).
? Skyl., 482 (Eng. trans. 450).
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thing’ (tdAha 8¢ 8vpa campdv kai kpovornpov kai dypeiov).'® Skyltizes presented
Michael as powerless against the court eunuchs, retrospective in devising policies and
generally ‘over the hill’ (mopnipoxéta).'' In this imperial arena, Skylitzes contended
that Michael was of an age (the precise numerical value of which we are uncertain)
which it is better to be ‘retired” (trjv dmparypootvny).'? This is one of the few Byzantine
references to a retirement age, but it seems clear from these remarks that in the secular

sphere, retirement was a consideration for the wealthy elderly. "

Anna Komnene (writing c.1135) tended to share her predecessors’ negative
views of old age and imperial leadership; but this depended on whose old age she was
discussing. She wrote that Nikephoros III Botaneiates (reigned 1078-1081) had been
brave in his youth, but he became chilled by old age’ (Vo ToD Ypwg VLOYVLYOC TE DV
ko pardov mepderic).'* My point here is that Anna specifically stated that, however
brave Nikephoros had been in his youth, he was not capable as an elderly man: in this
instance, Anna indicates that ruling ability deteriorated with age. Throughout this
period, historians tended to take a negative stance on the abilities of the elderly in the

secular sphere.

Sources present an entirely different perspective of elderly men and women in
positions of religious leadership. One can often sense an implicit connection between
the religious titles and advanced age: for instance, the titles of ‘monk’ (yépwv) and
‘elder’ (mpecPitng) have literary connotations with advanced age. 13 Cyril of

Scythopolis (writing c.554-558) boasted that he based his writings on the memories of

"' Skyl., 494 (Eng. trans. 459).

''Skyl., 480 (Eng. trans. 448).

"2 Skyl., 480 (Eng. trans. 448).

3 For Ancient Greece and Rome, see: Finley 1989, 15.

' An. Komn., Vol. I: 90 (Eng. trans. 94); 66 (Eng. trans. 75).

!> Cyr. Scyth. V. Sabae, 110 (Eng. trans. 119); V. Danie. Sketis, 144 (Eng. trans. 145).
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the most aged saints in this desert.'® In Cyril’s description, the elderly saintly men were

valued for their memories, spanning several generations.

Cyril of Scythopolis valued the elderly for their wisdom. He described how
Gabrielios, an elderly solitary, could perform miracles specifically in his old age and
wrote that he was ‘intelligent’ (€d@uiic) and ‘studious’ (pthopadic).!” Sophronios wrote
in the Life of Mary of Egypt (seventh century) that Zosimas, though an old man, was
sharp in mind and wise.'® There is one occasion in the Life of Toannikios (c.846) where
the author attributed old men with delusion but this was recognised to be the result of
demonic influence.'® It was not conventional for hagiographers to record the mental
shortcomings of old age. In this religious context, the elderly were highly regarded for

their knowledge, experience and memories, spanning several generations.

But these religious constructions sometimes traversed the boundaries between
hagiographic and historical genres, particularly from the eleventh century onwards. For
example, Psellos (writing in the late eleventh century) and Anna Komnene (writing in
the mid twelfth century) occasionally drew upon the hagiographic associations of old
age and wisdom in their history writings. Psellos wrote about Emperor Michael VII
(reigned 1071-1078) that even as a young man, he ‘...resembles an old man, with
something about him of the thinker’.*° Capitalising on the implicit connection between
wisdom, experience and old age (usually promoted in hagiographies), Psellos depicted
Michael with a mature mental outlook for his age. Anna Komnene employed the same

topos in order to describe her grandmother, Anna Dalassena (lived 1025-1102): ‘In her

' Cyr. Scyth. V. Euth., 6 (Eng. trans. 2); 29 (Eng. trans. 25).

7 Cyr. Scyth. V. Euth., 56 (Eng. trans. 53).

S V. Mary of Egypt, 3705 (Eng. trans. 77).

V. Ioannicii, 399 (Eng. trans. 340).

2% psellos, Chron., Vol. II: 175 (Eng. trans. 370): ‘To 8¢ €180¢ adtd TPEGPUTIKOV 010V KOl GOPPOVIOTH|
poctikov 1 madaywyd dpotov.’
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earlier days too, when she was still counted among the younger women, it was quite
wonderful how she seemed to have “an old head on young shoulders™”.*' The technique
of describing a child to have some of the attributes of the elderly, known as puer senex
(Latin) or maic yépwv (Greek), was long established in hagiographic genres.** Here in
histories, Psellos and Anna applied the topos to youthful adults too, in order to
emphasise their advanced maturity for their actual age. Later historians, writing from

the eleventh century onwards, started to imitate hagiographic conventions when valuing

the attributes of old age.

Anna Komnene further demonstrates my point when defending her elderly
grandmother’s position of imperial authority. As an old woman, Anna described how, in
old age, Anna Dalassena enjoyed balanced judgement and a broad knowledge of
affairs.”> When Alexios I Komnenos (reigned 1081-1118) came to the throne, he would
have been aged 24 or 25. Justifying Anna Dalassena’s prominent role in her son’s
government, Anna contrasted the attributes of her elderly grandmother — who would
have been aged 55 or 56 to 76 or 77 during Alexios’ reign, to those of the young,
writing that she would act in a more expedient way.”* Normally, one would expect
Anna Dalassena’s leading imperial role (alongside her son) to be criticised, on the basis
of her gender. The fact that Anna chose to emphasise her grandmother’s age and
experience, in order to justify the woman’s power and capabilities in the imperial arena,
indicates that age and experience could be valued by Anna’s contemporary audience,

even in the secular sphere if the author favoured the man or woman.

*'An. Komn., Vol. I: 124 (Eng. trans. 119): “O 82 katémty xpévog koi omdTay keiv Taig vemTé pag
cuveintaleto yovauli, Bodpo dvtucpug v moldv év veapd Nkig Emdeikvopévn epovnua.’

2 Talbot 1984, 273.

» An. Komn., Vol. I: 124 (Eng. trans. 119).

2 An. Komn., Vol. I: 124 (Eng. trans. 119).
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In the above anecdote, Anna’s literary references to Homer place the reader
under the illusion that the Byzantines had long recognised the wisdom of the elderly.
Yet elderly men and women with imperial power previous to Anna Dalassena were
commonly verbally condemned. Anna was clearly not an impartial observer to her
grandmother’s ruling abilities. Nevertheless, Anna’s defence of her grandmother’s
imperial position, which highlights the positive attributes associated with advanced age
(usually described in connection with saints), demonstrates a new respect for the ruling
abilities of the elderly, which are not apparent in earlier discourses. This is just one of
the many examples that show how the positive attributes accredited to the elderly in
hagiographies, through a process of diffusion, subsequently appear in other genres. This
chapter will track an emerging respect for elderly people and their age-associated

attributes across different contexts.

5.1 Defining Old Age

Turning to the numerical age data, after a dip in the occurrences of ages
recorded in hagiographies (between the ages of about 30 and 49), statements of
numerical age reoccurring again more frequently in the early fifties (Tables 9 and 10).
For instance, Cyril of Scythopolis (writing ¢.554-558) started to refer to Sabas as a
‘revered old man’ (ceBéopiog o0tog TpesPing) when he was 54; while Euthymios the
Great consecrated churches aged 52 and attended canonical councils aged 54; Abba

Kyriakos was ordained a priest aged 53; and Abramios visited the Holy Land aged 56.%

** Cyr. Scyth. V. Sabae, 110 (Eng. trans. 119); Cyr. Scyth. V. Euth., 26 (Eng. trans. 22); Cyr. Scyth. V.
Cyr., 226 (Eng. trans. 249); Cyr. Scyth. V. Abraam., 247 (Eng. trans. 277).
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Aged 56, David of Lesbos (whose vita was composed c.863-865) celebrated the tenth
anniversary of the establishment of his monastery, while his brother Symeon was exiled
to Lesbos aged 54.%° While one cannot necessarily note a pattern in the type of
occurrences taking place in the fifties, one can deduce that ages in the fifties, as opposed
to the thirties or forties, were deemed to be noteworthy by authors. This indicates that

the Byzantines considered old age to start in a person’s fifties.”’

Indeed, it was not just ages in the fifties that were more frequently cited: authors
pay more attention to events occurring during old age too. In the Life of Abramios
(c.554-558), Cyril of Scythopolis openly acknowledged that he had compressed
occurrences during the ages of about 41 to 56.%° In the cases of saints, when the subject
died at an old age, authors sometimes overlooked prime adulthood in order to focus on
the final life-stage of the subject, reiterating how important old age was to the
construction of sanctity. In this chapter, I will consider why hagiographers chose to

emphasise old age.

The first observation to be made is that old age was not universally significant:
hagiographers frequently cited occurrences during male old age, while female old age is
infrequently cited. On the occasions that elderly women were mentioned, it was often in
connection with their familial role. For instance, it is noted in the Life of Theodore of
Sykeon (seventh century) that once the young saint had moved to the monastery,
Elpidia, his grandmother, was no longer able to care for him and he refused to eat the

meals that she brought to him.”’ The elderly woman continued to care for people

V. Davidis Sym. et Georg., 218 (Eng. trans. 160); 231 (Eng. trans. 187); Abrahamse and Domingo-
Forasté 1998, 144: Dispute this chronology and place his exile in 820. V. Nikeph. 152 (Eng. trans. 57).
" Dennis 2001, 2.

% Cyr. Scyth. V. Abraam., 247 (Eng. trans. 276).

* V. Theod. Syk., 26 (Eng. trans. 110).
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through her new role as a nun and ‘carefully provided everything necessary for the
support of the women under her care; some had renounced the world, others were ill,
and she had already created a very fine convent’.’® I will look at the role of
grandparents, and grandmothers in particular, later in this chapter. But here [ am
interested in Elpidia’s gendered attributes of care giving: once she was prevented from
fulfilling her familial responsibilities to her grandson, she continued to meet gendered

expectations of elderly women when supporting women in her convent.

While elderly women were defined by the fact that they could not bear children,
mothers (and indeed, grandmothers) are often referred to in the context of their
dependants. For example, in the Life of Theodora of Thessalonike, Gregory the Cleric
wrote (c.894) that Theopiste became Mother Superior when Theodora was 56 years
old.*' Significantly, Theodora’s age is mentioned in the context of her daughter’s
achievements and not her own. The next age referenced in the narration of Theodora’s
vita is the age of 68, which is again mentioned in connection with someone else’s life:
Theodora was 68 years old when Anna, the Mother Superior died. ** Apparently, Anna
died after many years of dependency on Theodora.>® Gregory described Theodora’s
compassionate disposition towards the elderly woman as she ministered to her needs.**
Gregory emphasised events in the lives of the people surrounding Theodora: through

her role as a mother and a carer for the Mother Superior, the events of other people’s

lives directly had an impact upon Theodora’s Life Course trajectory. Elderly women

V. Theod. Syk., 26 (Eng. trans. 110): ‘néic6v t& xpelddn Kotaokevny Toic map’ ot TPEQOUEVAG
yovau&l epovticoa taic Te dnotagopévalg Kol Toig Taoyodoas, Kol povaotiplov o1 KeAlotov
amotelécaoa, Epbaceyv gig T0g Tod TEAOVG aTHC NUEPAG.’

', Theod. Thess., 32 (Eng. trans. 195).

2 V. Theod. Thess., 33 (Eng. trans. 196).

3 V. Theod. Thess., 33 (Eng. trans. 196).

3 V. Theod. Thess., 33 (Eng. trans. 196).
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seem to have been largely celebrated in connection with their familial role; in religious

contexts, the equivalent gendered attributes, such as care giving, were admired.

The overwhelming majority of hagiographers writing in this period attributed
their subject with an age at death, showing this to be an important rhetorical device. It
has been long established that saints were usually recorded to have lived longer than
‘normal’.*® The Empress Theodora’s age at death is not revealed in her vita (c.867-912),
but the date of her death suggests that died aged 52, which was not in keeping with
saintly Life Course trajectories.’® This is true of other saints too: Theoktiste of Lesbos
(whose vita was written ¢.900) probably died around age 53 and Luke of Steiris (whose
vita was written in the tenth century) probably died around age 56.%” None of these
saints’ ages at death were stated within the vitae, probably because the author
considered the inclusion of an expected or normative longevity to detract from the
exceptional life of the saint. The hagiographers’ avoidance of stating ages in the fifties
as an age at death identifies this age to be, or at least perceived to be, an unexceptional

life expectancy.

In the case of the Empress Theodora, the author was careful to stress that, by
dying at age 52, she did not live long into old age (a deviation from standard saintly
biographical narrative of the period), instead presenting her as mature beyond her
years.>® As a sideline here, one must note that this is the same rhetorical strategy as seen
in the writings of Psellos, when describing the Emperor Michael VII (reigned 1071-

1078) as mature for his age, and Anna Komnene, when describing Anna Dalassena

3> Talbot 1984, 269.

%% SynaxCP., 614 (Eng. trans. 24).

"V, Theok. Lesbos, 232 (Eng. trans. 112); V. Luk. Steir., 142 (Eng. trans. 143).
¥ V. Theodorae imp., 270 (Eng. trans. 379).
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(lived 1025-1102) as mature for her age, as seen earlier in this chapter.*® Returning to
my point here, saints’ lives usually followed the entire Life Course of an individual,
which often included advanced old age, so that the saint could serve as a role model to
people of all ages. In this example, the Empress Theodora was known to have died
before attaining old age, so the author attributed her with wisdom beyond her years,
apparently so that she continued to fulfil the Byzantine audiences’ concepts of sanctity,

age and wisdom.

Tables 9 and 10 reveal numerical age statements documented in 42 vitae
composed between the sixth and twelfth centuries. Out of the 42 vitae, there are a 35
numerical age statements for men and 9 for women between the ages of 60 and 120.
The numerical age data in the range from 80 to 120 largely constitute statements of age
at death. In the Life of Theodora of Thessalonike (c.894), Anna, reputedly lived to the
advanced age of 120 and this example represents one of the clearest examples of
probable age exaggeration.*® Talbot cautioned against reading these exceptional ages
literally, but instead, interpreted them as an indication of the close association between
old age and sanctity.*' One can assume that surges in the data around the ages of 80 and
100 denote these two markers as particularly prestigious landmarks for those who lived
to achieve them. Exaggerated ages at death were just one of the rhetorical devices used

by hagiographers to mark their subject out as exceptional.

Significantly, while hagiographers tended to record an age at death, this
rhetorical device was not usually employed by historians. In Prokopios’ Secret History

(sixth century), Theophanes’ Chronicle (ninth century), George the Synkellos’

% Psellos, Chron., Vol. II: 175 (Eng. trans. 370); An. Komn., Vol. I: 124 (Eng. trans. 119).
V. Theod. Thess., 33 (Eng. trans. 196).
I Talbot 1984, 269.
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Chronography (ninth century), Leo the Deacon’s History (tenth century), Psellos’
Chronographia (eleventh century), Skylitzes’ Short History (eleventh century) and
Anna Komnene’s Alexiad (twelfth century), ages at death are almost completely absent
from descriptions of characters’ deaths. The first exception demonstrates that ages at
death were only important in the biographies of saints: George the Synkellos stated that

Moses was 120 years old when he died.**

However, there are other exceptions to this link between stating age at death and
sanctity: Psellos tells us that Basil II died in his seventy-second year (aged 71).*
Similarly, Skylitzes, who was writing c.1096, recorded that Nikephoros died at a great
age.** One might conclude from these two examples that longevity attracted respect
across contexts. In other instances, historians might note the occasion of someone dying
before the expected longevity: Anna Komnene, writing in the twelfth century,
commented when someone died ‘prematurely’ (kapod), even though she still did not
attribute them with an age at death.®® Even in the case of her father, Alexios I, the
imperial Princess did not record an age at death. In short, in all but a handful of

exceptions, numerical age at death was not noted in histories.

Why might numerical ages at death be so prominent in the vifae but not in the
histories? In hagiographies, numerical age statements may have been used to add
authenticity to the vita.*® This data was inserted by hagiographers, largely to support the
description of their subject’s advanced age. Many of the numerical age statements

presented in hagiographies are quite unrealistic, especially given the high mortality rates

2 George Synk., 166 (Eng. trans. 205).

* Psellos, Chron., Vol. I: 24 (Eng. trans. 49).
* Skyl., 177 (Eng. trans. 172).

> An. Komn., Vol. III: (Eng. trans. 485).

46 Alberici 2008, 208.
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in Byzantine society. Therefore, one might deduce that hagiographers attributed a
supernatural power to their saints, portraying them as able to defy the span of a ‘normal’
Life Course. The inclusion of a numerical age at death often verified the saint, showing

them as having lived an extraordinarily long, saintly, life span.
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Table 9: Elderly Ages Attested for Males in Hagiographies 6th-12th century
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Table 10: Elderly Ages Attested for Females in Hagiographies 6th-12th century
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5.2 Physicality and Physiognomy

The Byzantines expected the elderly to become increasingly frail with age.
Gregory the Cleric, writing ¢.894, tells us that by age 74, Theodora of Thessalonike’s
‘body became weak because of extreme old age...”.*” The infirmities of the elderly were
so intrinsic to the Byzantine mindset that authors drew upon this topos for amusement
or to emphasise certain sections of their narratives.*® In the Life of Saint Nikon (c.1042),
the elderly saint reputedly ran from the monastery to greet a young man and ‘as a result
caused the remaining worshippers to be amazed’.*’ Here, the physical exertion of the
old man is used to highlight the eminence of his arriving guest. In the Life of Leontios
(c.1203), a monk called Eulogios did not want his elderly superior to travel to Cyprus
with him because he thought he was old and weak.”® Across this period, hagiographers
show their subjects decreasing in physical capabilities, in correlation to their advancing

age.

Historians, too, exploited the same motif: in Skylitzes’ Histories (¢.1096), an old
man joked that one piece of gold previously bought enough grain to load up two asses,
but inflation had reduced the amount of grain to the extent that he — an elderly man —
could now carry two pieces of gold’s worth of grain.”" Skylitzes cited the decreasing
strength of the aged man in a joke about grain prices during the reign of Nikephoros II
Phokas (reigned 963-969). To a Byzantine audience then, physical weakness was

universally perceived to be inherent in old age.

7V, Theod. Thess., 37 (Eng. trans. 200): ‘dia. To ei¢ éryaTov yipas KaTavTioal THY weydiny’

“ Elsner 2007, 204.

49 V Nikon, 40 (Eng. trans. 41): “(4v yap 0 960(]50,00; fyepwu exewog Kaul TIp0 Y€ TOUTOU T Btopa‘rmw
AOPITUAT! Aa,y,ﬂ'pvvoy,evog) doouaiog Eeiat i wovis, aTe Kkai Nt BalwaTos moreirar Tols Aormots
Biacwtac To Eévov Te kal aoivnbes’.

> Theod. V. Leontios, 150 (Eng. trans. 151).

> Skyl., 278 (Eng. trans. 267).
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Some of the hagiographers suggest that their subject’s extreme asceticism had
exaggerated the natural discomforts of old age. Cyril of Scythopolis tells us in the Life
of Sabas (¢.554-558) that John the Anchorite lost his bodily sight as a result of all his
night vigils, abundant tears, and ‘extreme old age’ (tod Padvtdtov yipovg).”
Similarly, Basil of Thessalonike, who wrote the Life of Euthymios of Thessalonike in the
tenth century, asserted that Theodore’s body was suffering as a result of mortification
through asceticism and ‘old age and disease’ (yjpo. kai voow).” And Gregory the
Cellarer, who wrote the Life of Lazaros of Mount Galesion in the eleventh century,
described how the saint was old and his body was worn out by his asceticism so he
experienced illnesses more frequently.”* The hagiographers provide an insight into their
subjects’ devotion to God when, in the face of their aged-induced physical adversities,

they continued to perform acts of asceticism.

Some of the saints lessened the extent of their ascetic practices on account of
their advanced age and reduced physical capabilities. For instance, in the Life of
Euthymios of Thessalonike (tenth century): ‘the excellent disciple and servant sought
[Euthymios] out a place for his superior [Theodore] which could provide tranquility for
the old man and comfort for his body in the same location, and settled him there, after
building a hut for his abode’.” At the end of his life, Theodore was afflicted with
terrible diseases and was forced to move again, this time to Thessalonike, where he

could enjoy the comfort of a bathhouse.’® There are two notable points here: first,

> Cyr. Scyth. V. Sabae, 163 (Eng. trans. 173).
> V. Euthyme le Jeune, 186 (Eng. trans. 9).
V. Laz. Gal., 568 (Eng. trans. 302).

> V Euthyme le Jeune 187 (Eng trans. 9): ¢ ‘rorrov émlymnoac 7O Kaafnfyovy.evw 0 apm"rog qﬁown‘rfng
Kat 31al<ovog, ™Y TE Novyiay TO YEpovTI Kal TNHY emy.e)\elav T TOWATI KATO TAUTOY EUTTOOEXEIY OUVE,

wevoy, év alt® kaToikiCel ToUTov, KeAloy alT® Tpog KaToikiay THEauevos.”
V. Euthyme le Jeune, 187 (Eng. trans. 9): ‘fj éx T@v Balaveiwy mapnyyopia yomoomevos’.
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Euthymios was valued in his role as a caregiver for his elderly superior. Towards the
end of the chapter I will analyse the relationships between young and old: for now, it
suffices to say that Euthymios’ act of kindness positively reflects both on Theodore,
whom he admired, and himself, when fulfilling obligations to care for the elderly.
Second, it can be seen how it was acceptable for saints to lessen the extent of their

practices in alignment with their aging physique.

The same point can be drawn from the Life of Lazaros of Mount Galesion
(c.1053): Gregory the Cellarer described how in the last three years of the saint’s life he
lost his teeth and became increasingly ill.>" As a result of his infirmities, Lazaros
lessened the intensity of his ascetic practices and started to eat cooked food and, at
night, drink hot liquids which were sweetened with fruit juice or honey.’® While the
Byzantines did not permit retirement from religious vocations, the texts show us how
saints often adapted their ascetic regimes in line with their age and physical abilities.
This trend may be reflective of a reality in which the elderly were expected to lessen the

extent of their physical chores with advancing age.

As usual, however, hagiographers sometimes invert this trope, showing their
elderly saints as resilient to the normative negative associations of their advanced age.
In the sixth century, Cyril of Scythopolis asserted that preceding his death, Euthymios
(whose vita was written ¢.554-558) was in top physical condition.” Similarly, the same

author presented Abba Kyriakos as physically able: ‘In body he was tall and noble and

V. Laz. Gal., 542 (Eng. trans. 170).
V. Laz. Gal., 542 (Eng. trans. 170).
% Cyr. Scyth. V. Euth., 59 (Eng. trans. 56).
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with all his limbs in perfect condition’.® Cyril of Scythopolis cites his characters’

resilience to aging as further evidence of their sanctity.

In histories, too, resilience to physical deterioration in old age could mark a
subject out as exceptional. According to George the Synkellos, who wrote his
Chronology in the early ninth century, some of the especially pious, including Moses,
did not show physical signs of aging.®' In his history, George the Synkellos followed

hagiographical typology when describing this holy man.

Drawing upon this long-established motif in hagiography, Anna Komnene
(writing in the twelfth century), employed the rhetorical technique to describe her
father’s sworn enemy — Robert Guiscard — who was not a saint. He was roughly aged
66 to 70 years old when Alexios reigned as emperor, but he reputedly remained
youthful in his looks until his death. The imperial princess wrote that Robert stayed
youthful until his death in old age.®* Anna took a concept familiar from hagiographies
and applied it to her description of Robert Guiscard in order to construct him as a

worthy adversary, in spite of his advanced age.

But one may understand that, usually, the Byzantines expected physical
appearance to change with age. Leontios of Neapolis wrote in the seventh century that
youth and the beauty are extinguished either by old age or by untimely death.®> While
there are some instances where saints were described as resilient to physical signs of

aging, most saints were noted to physically deteriorate; their bodies became bent with

% Cyr. Scyth. V. Cyr., 235 (Eng. trans. 259): ‘“t®1 cOuaTL edpeyEdnG Kol yevvaiog kai o] mhvta Exmv
O LEAN .

%" George Synk., 166 (Eng. trans. 205).

62 An. Komn., Vol. II: 60 (Eng. trans. 195).

% eontios, V. Syme. Holy Fool, 126 (Eng. trans. 136).
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old age.®® In the Life of Michael the Synkellos (ninth century), the author constructed
Michael and Job as decrepit ‘since they were old, worn down by many afflictions and
illnesses and stooping...”.*> Another universal marker of old age for both sexes was
grey or white hair.®® In the Life of Luke of Steiris (tenth century), grey hair is described
as a physical marker that demanded respect.®’ Byzantine authors commonly cited

physical signs of old age, including grey hair and bent physiques.

I have tracked the symbolisms of male beards throughout this thesis and one of
the most fundamental physical markers of masculine old age was a full, greying beard.
Euthymios the Great, whose vita was written in the sixth century, was reputedly petite
with hair completely grey and a long beard that reached his stomach.®® In the Life of
Theodore of Sykeon (seventh century), a desert-dwelling ascetic, Antiochos, ‘had
eyebrows that met each other and was African by race, about one hundred years old,
and the hair of his head was as white as wool, and hung down to his loins, and so too
did his beard, and his nails were very long’.*’ Similarly, in visual evidence, some of the
most prominent Byzantine male saints are shown as grey-bearded. For example, Saint
Peter is almost exclusively depicted with a grey beard in Byzantine artistic depictions
(Figures 5.1 to 5.3).” In depictions of the Anastasis, such as that found in Codex 587m

of the Monastery of Dionysiou, Adam exhibits a full grey beard whereas in earlier

V. loannicii, 366 (Eng. trans. 307); V. Mich. Synk., 74 (Eng. trans. 75); V. Laz. Gal., 562 (Eng. trans.
268).

Y. Mich. Synk., 78 (Eng. trans. 79): ‘€k Te To0 ynjpows kai 7@y ToAA®Y BAiewy, kal auBAvwmia
kaTeayéln kal kudoTnTt’.

Y. Mary of Egypt, 3705 (Eng. trans. 76); V. Theok. Lesbos, 230 (Eng. trans. 110); V. Danie. Sketis, 148
(Eng. trans. 149): ‘white haired’ (0AomoA10G).

V. Luk. Steir., 34 (Eng. trans. 35).

% Cyr. Scyth. V. Euth., 59 (Eng. trans. 56).

V. Theod. Syk., 53 (Eng. trans. 137): “Hv 8¢ 6Ovoppuc, A@poc T Yével, (el Ekotdv Tdv, Kai 1) Opi&
TG KEPUATG aOTOD AeVKT) MGEL EPLov, KOONTAOUENY PEYPL THiG OGPVOG aTOD, OUOIMG OE KOl O TOY®V
avTob, ol 8¢ Gvuyeg avTod gvpnkers.’

7 Saint Peter’s denial (Ravenna, Sant'Apollinare Nuovo, 6™ century). See: Mauskopf Deliyannis 2009;
Saint Peter (Sinai, St Catherine's Monastery, 6 or early 7™ century). See: Evans and White 2004; Saint
Peter (Trieste, Cathedral of San Giusto, 12" century). See: Dale 1997.
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sequences of Adam’s life, this is not the case (Figure 5.4).”" It is tempting to think that
grey beards were an exclusive marker of elderly holy men, but this is not true. While
authors and artists depicted beards in order to reflect qualities that were important in the

construction of sanctity, these qualities were not exclusive to religious paragons.

Sixth- to tenth- century histories did not usually positively appraise the attributes
of the elderly, but from the eleventh century onwards, histories started to detail positive
characteristics in association with grey beards and old age. For example, in Psellos’
description of Basil II (reigned 976-1025, aged 17 or 18 to 66 or 67), the Emperor’s

beard is used as a prop to show his wisdom:

In his old age the beard under his chin went bald, but the hair from his cheeks poured down, the
growth on either side being thick and very profuse, so that wound round both sides it was made
into a perfect circle and he appeared to posses a full beard. It was a habit of his to roll it between
his fingers, a gesture to which he was particularly prone when roused to anger or giving
audience, or when he was engaged in deep thought.”

Psellos directly linked the physiognomy of a greying beard with wisdom and deep

thought.

This cliché is also apparent in Anna’s writings: upon hearing of the Komnenian
rebellion, John Doukas (died c¢.1088) “after stroking his beard a little while, like a man
in deep thought, came to firm decision’ to join the Komnenoi.”* Gillian Clark has shown

that grey facial hair was symbolic of increasing age and the evidence here has

! Gospel Lectionary, cod. 587m, fol. 2r (Mount Athos, Monastery of Dionysiou, 11™ century). See:
Christou, Kadas and Tsioumis Pelekanidis, 1974.

2 Psellos, Chron., Vol. I: 23 (Eng. trans. 49): ‘Tnpdoavtt 3 oi o pév vmo oV dvlepedva £yinto
vévelov, 10 8’ Boov ano TG YEVVog Katakéyuto, daceld te 1 OpiE Eyeydvel kol TOAAT TEPIE TEPIEMEPUKEL,
60gv Kal Exatépov mepledydeica &¢ kdKAov drnipBmOn Kol Edokel Tavtodev yeveldokew. EidbBet yodv
TOALAKIC To TNV TEPLEATTELY, Kad pdicTa omoTe ¢ Bupd Samvpodpevog fv, kol BAAm 88 xpnuatilov
Kai £¢ Evvoing avaKv@v EanTov £xpfjto 6 oyniuatt.’

7 An. Komn., Vol. I: 82 (Eng. trans. 88): ‘&7 pucpdv 8¢ ko T Dmivng meptdpataievog, olov £v 10600Te
AOYIoHOVG TOA A0S AverittoV, €ic EV TODTO Tjpeloey E0VTOV, GLVOTO GTATTCL KAKEIVOV.
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confirmed her argument.”* However, in Theophanes’ ninth-century Chronographia,
Constantine V plucked his grey hair.”® In the secular sphere, grey hair (and therefore old
age) was initially construed as a sign of weakness. At the same time, in the religious
sphere, some of the Byzantine’s most prestigious holy men, such as Adam and Peter,
were depicted with grey beards, portraying the positive value attached to grey beards
(and therefore old age) in this context. But by the eleventh and twelfth centuries, Psellos
and Anna Komnene had started to associate beards with deep thought. This might
reinforce the argument that old age, while initially only viewed positively in religious
contexts, acquired increasing prestige in secular contexts, at least from the eleventh

century onwards.

Turning to visual portrayals of women, there is an almost universal presentation
of adult females. Hennessy has already pointed out that there are few depictions of
female adolescence.’® It is notable that elderly women are invisible in artistic evidence
too. In visual sources, women are usually depicted as mature adults. A basic explanation
for this seeming lack of interest in the age of women is that the Byzantines were only
interested in women as adjuncts of men and consequently did not need to depict
femininity in any detail. However, this theory is quashed when considering that social
status is important in the visual depiction of women. For instance, clothing carries
symbolic significance and Ruth Webb has shown how the absence of a veil marked a
prostitute or a dancer prior to ¢.1080 (for examples, see Figures 5.5 to 5.7).”” Perhaps

the artists’ reluctance to depict any feminine symbols of age is because visual signs of

™ Clark, G. 1998a, 172.

”* Theoph., 448 (Eng. trans. 618).

® Hennessy 2008, 62.

" Kynegetika Marc. Gr. Z 479, fol. 2r (Venice, Biblioteca Nazionale Marciana, ¢.1060). See: Spatharakis
2004; Homilies of Gregory of Nazianzus, C.61, f. 206r (Mount Athos, Monastery of the Pantokrator, 9n
century). See: Brubaker 1999. Kynegetika Marc. Gr. Z 479, fol. 12v (Venice, Biblioteca Nazionale
Marciana, c.1060). See: Spatharakis 2004. Hennessy 2008, 62; Webb 2008, 71.
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age, such as grey hair and weathered skin, were so implicit with masculine seniority that

they could not be transferred to a feminine context.

5.3 Relationships with Other Generations

Kazhdan observed: ‘the final aim of homo byzantinus was, in principle, a
solitary, eremitical life, free from any form of social relationship’.78 This is evident in
the sixth-century hagiographical literature where the holy men were often self-created
and entirely independent.”’ But it is clear that in the cases of some saints, the elderly
required support from younger able-bodied people. As an old man, Sabas (whose vita
was composed ¢.554-558) was reputedly cared for by Bishop Peter who brought him to
the Episcopal palace, where he looked after him.*® Similarly, he wrote that when John
the Hesychast became old, his disciples opened the monk’s cell so that they could assist
him.*' Cyril of Scythopolis depicts younger people caring for his subjects in their old

age, probably in order to represent his subjects’ high standing.

When in the Life of Euthymios of Thessalonike (tenth century), the saint’s
mentor, Theodore, was suffering from the ailments associated with old age, Euthymios
apparently decided against moving him to the mountainside because’it was far distant

> 82

from the dwelling place of human beings’.™ Instead, he built a hut in a village called

Makrosina and he ‘ministered to his mentor, providing those things with which he

8 Kazhdan 1982, 33;166.

" Brown 1982, 131.

8 Cyr. Scyth. V. Sabae, 182 (Eng. trans. 191).

81 Cyr. Scyth. V. Ioh. Hes., (Eng. trans. 240).

82 V. Euthyme le Jeune, 187 (Eng. trans. 9): ‘“tadtne 0" éxonuatiCev 7 év T( dpet KaToikmaig Eonuog did,
T0 guvoIknoews Aady BiwTik®y moppw kabictachar’.
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longed to be nourished’.* There are several of points to be made here: first, one can
note the humility of Bishop Peter, John’s disciples and Euthymios when they choose to
care for their elderly acquaintances. Second, the high respect with which Sabas, John
and Theodore were regarded when their younger counterparts chose to assist them in
their old age is apparent. It is clear that saints were not always isolated and depictions of
their social relationships often provide important insights into their positive attributes
and the high esteem with which they were regarded during their lives. Third, it is
possible that the concept of younger monks and ecclesiasts caring for older, less able

monks was underpinned by constructions of ideal familial relationships.

For biological families outside of monasteries and convents, the first chapter
noted the importance attached to the birth of a son. Clearly, for imperial families after
the mid seventh century, the birth of a son ensured succession within the family line and
the event could be perceived as God-sent and a reward for pious behaviour.** For
instance, Anna reported in the twelfth-century Alexiad that Nikephoros I1I Botaneiates
(reigned 1078-1081) was particularly scared as an old man because he had no relatives
or successors to protect him.*® But, for lay families, the real value of their sons lay in
their potential to care for their elderly parents. In Skylitzes’ Histories (c.1096), we have
seen how Basil I was expected to ‘care’ (ynpotpogeiv) for his mother in her old age.*®
Talbot asserted: ‘The Church Fathers stressed the obligation of children to care for their

aging parents...”*” While from youth onwards, individuals were expected to take

8 V. Euthyme le Jeune, 187 (Eng. trans. 9): ‘Ummpéter 0€ kai atrog 7@ kabyynty, é€ @v éketvog Exvhuye
Tibileabar.’

¥ An. Komn., Vol. IT: 62 (Eng. trans. 197).

% An. Komn., Vol. I: 98 (Eng. trans. 100).

% Skyl., 119 (Eng. trans. 120). Note that the verb used here, ‘ynpotpogeiv’, meant care specifically
during old age.

87 Talbot 1984, 275.
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responsibility for their parents, Skylitzes shows us here that elderly relatives sometimes

requested their younger relations to take care of them.

It was surely not possible for all grown-up children to care for their parents and
in hagiographies one is afforded an insight into the lives of the saints’ dependant
relatives. My first observation is that saints’ dependant relatives largely consisted of
unmarried sisters or brothers and elderly mothers and grandmothers who often followed
their saintly relative into monasticism. This is true of Sabas (vifa written sixth century),
David of Lesbos (vita written ninth century) and Michael the Synkellos (vita written
ninth century), all of whom had relatives who imitated them in their choice of
vocation.*® The Life of Theodore of Sykeon (seventh century) exemplifies this pattern:
when the young Theodore was tonsured his mother remarried, his sister died and his
grandmother ‘wanted to remain with him [Theodore] always in order to enjoy still
greater gladness and at the same time to minister him’.** She moved to the convent of
Saint Christopher, to care for other women.”® This hagiographical trend may be
reflective of a reality in which some of the laity retired to monasteries when their

families were no longer able to care for them.

In certain circumstances, monks were allowed to maintain relations with their
biological family in spite of their vocation. Skylitzes, writing in the eleventh century,
described how the Caesar Alexios Mousele built a monastery in which to spend his final
years and to be buried with his brother.”’ Even once tonsured, Alexios’ relationship with

his brother endured for the rest of his life, which was symbolised by their joint burial in

8 Cyr. Scyth. V. Sabae, 109 (Eng. trans. 118); V. Davidis Sym. et Georg., 217 (Eng. trans. 161); V. Mich.
Synk., 48 (Eng. trans. 49).

¥ V. Theod. Syk., 22 (Eng. trans. 106): ‘Tepiouviéaca & £avTig mhvto, EBovAETo pévety del oDV adTd
TPOG TO TAELOVOG EDPPOGHVIG ATOANVEY Ko &V TADT@ THV bItovpyiav aTd Toeichat.’

V. Theod. Syk., 22 (Eng. trans. 106).

1 Skyl., 65 (Eng. trans. 67).
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death. Surviving #ypika largely deal with limiting the jurisdiction of the founder’s
family.”” But it is clear that for the very elite, monasteries were places in which family
archives could be stored and families could be buried together.” For elderly lay people,
entering a monastery may have offered the opportunity to sever ties of dependency on

younger relatives, without severing ties with the family completely.

The Byzantines clearly felt it was important for younger generations to respect
the old. Patriarch Nikephoros of Constantinople (806 -815) described in his Short
History how John Strouthos killed Tiberios without respect the tears of his
‘grandmother’ (péupnc), Anastasia’.”* Upsetting Anastasia, the elderly grandmother,
clearly contravened models of propriety. In the Life of Nikon (c.1042), a solider seized
and struck Zosimas, ‘the oldest monk, who was then the manager of the monastery
there’, and he ‘felt no shame at that one’s white hair nor at the virtue of the old man’.”
One can sense that the Byzantines expected younger people to respect the elderly and,
while they recoiled from physically harming youths, they found it equally abhorrent to

hear of an old person being mistreated.

The relationship between young and old was mutually beneficial and the
writings show us that the elderly could be valued for demonstrating and teaching their
positive attributes to the young. For example, in the Life of Daniel of Sketis (sixth
century), it is recorded: ‘“When the disciple saw the wondrous work which the elder was

doing, he was astonished, and glorified God for giving such patience to the elder to care

%2 Apa Abraham, 233 (Eng. trans. 56); Constantine IX, 230 (Eng. trans. 290); Bandy 2000, 171.

% Talbot 1990, 127.

% Nikeph., Short History, 112 (Eng trans. 113).

Py, Nzkon 198 (Eng trans 199): ¢ ﬁpw‘rou w v ‘rov ev u,ova,%otg GU’)/'Y)pOTaTOJ/ Zwaiuov, 0 og ) ‘ro

‘rfr)vma, 0€ Ta, T Wwovis OIETTWY, %elpwtmp,evog Kol u/rrre -r'nv éKelvou 'n'o)uav al3ea'9ﬂg, 'm'e ‘r'nv apeTNY
To0 TpeaBuTou gvowmr)eelg, TruE Talel alTov KaTa Koppns ouk MuAaBerto o alalwy éxelvos kal mavToA

wog.’
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for the leper in such a way’.”® The elder acted as a role model to his young disciples and
taught them the virtue of care and patience. In the Life of Nicholas of Sion (sixth
century), an elderly monk exposed a young monk’s laziness by working much harder
than he did. Nicholas of Sion advised the elder monk: ‘For he [the young monk] is
resting while you are wearing yourself out. For you are more advanced in years and
should not have to endure so much or submit to this wear and tear’.”’ The elderly monk
continued to demonstrate the virtue of hard work to the younger monks, in spite of his
age, revealing to the reader that the elderly could overcome their physical weaknesses

through their mental aptitude.

On occasion, elderly people reprimanded youngsters for behaving indecently.
Anthony tells us in the Life of George of Choziba (seventh century) that a young man
was telling indecent stories, making faces and snatching at food on the table.” The
vocabulary used here is particularly insightful: an elderly monk addressed the younger
monk as a ‘child’ (mofd), both indicating the puerile behaviour of the monk and his
inferiority due to his age. *” The elderly not only served as role models to those younger

than them, but additionally, in this instance they moderated their behaviour.

Sources of different genres universally portray their subjects’ decreasing passion
with age, so, while youths were commonly portrayed as sexually licentious, old people
could be portrayed as uninterested in sex. Paul of Elusa’s sixth-century writings warn

old people from becoming complacent about their reduced desires, exhorting them to

% V. Danie. Sketis, 118 (Eng. trans. 119): “iddv 8& podntig 0 mapado&ov Epyov, d £moist 6 yépwv,
€€emAdyn Kol £00Eace TOV OOV TOV TAPEYOVTO TOLDTNY DIOUOVIV TG YEPOVTL 0DTMG VIINPETELV T
Aehofnpéve.’

TV, Nichol. Sion, 74 (Eng. trans. 75): ‘€kgivog yap dvamoncty &yt koi ov OAPN ceavtov.’

% V. Georg. Chozib., 107 (Eng. trans. 80).

% V. Georg. Chozib., 107 (Eng. trans. 80).
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remain cautious of sexual temptations.'* But Leontios, who wrote in the seventh
century, presented Symeon the Fool’s sexual desire as easily resistible once he had
passed the age of 51. Spending time in the circus (which was associated with sexual
debauchery and revelry in Byzantine texts), Symeon held hands with dancing girls who
fondled him.'"! Yet, Symeon remained chaste.'’” In the Life of Lazaros of Mount
Galesion (eleventh century), the devil appeared to him as an old beggar woman and
tried to touch him, but Lazaros resisted the temptation and made the sign of the cross to
send the devil away.'” Psellos, writing in the eleventh century, asserted that Romanos
III Argyros (reigned 1028-1034) and Zoe (reigned as Empress and Empress Cohort
1028-1050) were unable to conceive an heir to the throne because the Emperor’s desire
(v yvpnv) were dulled because he was more than twenty years older than Zoe.'"*
Romanos was roughly 60 years old when he married Zoe and ascended the throne, so

old age was associated with fading passion.

When in the company of the elderly, the young were shown to be protected from
pursuing their desires. Indeed, the Canons of the Council in Trullo (692) advised that
young nuns and monks should be accompanied by older members of their community
when leaving the safety of their convents and monasteries, presumably to safeguard the
youths from sexual temptation.'®> One might deduce that an older person’s sexual
desires were thought to be dulled and that they were less likely to be led astray than

their younger counterparts.

1% Paul of Elusa, V. Theog., 109 (Eng. trans. 152).

%! Leontios, V. Syme. Holy Fool, 155 (Eng. trans. 159); Talbot 1997, 128.
12 Leontios, V. Syme. Holy Fool, 155 (Eng. trans. 159).

"% V. Laz. Gal., 568 (Eng. trans. 302).

1% psellos, Chron., Vol. I: 35 (Eng. trans. 65).

" Council in Trullo, 128 (Eng. trans. 128).
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In some instances, older nuns and monks were able to prevent youths
fornicating. In the Life of Irene Abbess of Chrysobalanton (¢.980), ‘a young man with
unruly instincts... [was] wholly a victim of his abominable desire...”."”® The Abbess
guided him to the correct mode of behaviour.'"” In the same vita, Irene cured a ‘young
girl’ (tiv k6mnv) of a seething passion.'® Irene was able both to resist sexual temptation
herself and, using her aged experience, to guide the young people with whom she came
into contact to a better mode of behaviour too. Irene chastised her younger

contemporaries and guided them to chastity.

It is clear that the elderly were expected to provide their advice, guidance and
counsel to younger generations.'” In the eleventh century, Psellos wrote that when
Basil II (reigned 976-1025) was ‘by no means a fully-grown man... he discovered that
to rely on his own unaided judgement was impossible’.''° Basil turned to Basil the
Parakoimomenos, a foster-parent as model."'" Psellos described how ‘The older man’s
serious nature, too, had its influence on the emperor’s character’.!'? Anna Komnene
emphasised her grandmother’s age and experience in the twelfth-century Alexiad, in
order to depict Anna Dalassena as the best person to guide the Emperor, Alexios I
Komnenos (reigned 1081-1118).""? Later historians show their senior characters

advising, and sometimes leading, the younger people around them.

1%y Iren. Chrysobalant., 66 (Eng. trans. 67): ‘véov Te ovra kai duokabexkTov Tals opuals’.

7y Iren. Chrysobalant., 66 (Eng. trans. 67).

%y Iren. Chrysobalant., 52 (Eng. trans. 53).

' George Synk., 124 (Eng. trans. 155); Psellos, Chron., Vol. II: 176 (Eng. trans. 371).

19 psellos, Chron., Vol. I: 3 (Eng. trans. 28): *...o0démm meipav eiln@ott obte 1OV GTPATIOTIKOV
KoTaAOy®v oUTE ThG TOAMTIKTC evvopiag.’

" psellos, Chron., Vol. I: 3 (Eng. trans. 28).

12 psellos, Chron., Vol. I: 3 (Eng. trans. 28): ‘A1d tadta kai 6 Baoiletog tdv dykov adtd Tig apyiic
avabépevog, avtog TPOg TV Ekeivov EmadotpiPeito amovdny.’

"5 An. Komn., Vol. I: 120 (Eng. trans. 116).
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While youths were criticised for disregarding the advice of their elders, the
elderly were equally criticised for disregarding their responsibility to guide youths.'"*
This has been noted to be true of Ancient Greek and Roman societies too.'"* For
example, both Anastasios, writing in the late seventh century, and George the
Synkellos, writing in the ninth century, described how John the Theologian entrusted
the welfare of a child to a bishop.''® After the child had become a youth, the Bishop
neglected his duty to care for the boy and, as a result, the boy became involved with a
gang of robbers. Years later, John asked the Bishop what had become of the boy, and
when he heard that he had fallen into inequity, he blamed the Bishop.''” John made
amends to rectify the Bishop’s negligence and pursued the boy in order to teach him
appropriate morality. The elderly inspired younger generations to take the right course
of action. In this example, the older person was held personally accountable for the
conduct of the younger person under his care. One might understand that older

generations were expected to take their commitment and responsibility to guiding

younger generations seriously.

As the elderly were valued as guardians and role models, one would expect
grandparents to take leading roles in the guidance of grandchildren, but they are seldom
mentioned in the sources. This may suggest that most people did not survive long
enough to become grandparents in Byzantine society. When grandparents are
referenced, they usually took active roles in their grandchildren’s upbringing. One of the
only depictions of a grandfather arises in the Life of Philaretos the Merciful (c.822),

where Niketas, the author, chose to include anecdotes depicting the strong bond

14 psellos, Chron., Vol. II: 153 (Eng. trans. 345). Skyl., 267 (Eng. trans. 256).
"> Finley 1989, 9.

1% Anast. Sin. T4, 1105A (Eng. trans. 123); George Synk., 422 (Eng. trans. 500).
"7 Anast. Sin. T4, 1105A (Eng. trans. 123).
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between himself and his grandfather. Niketas related how Philaretos played with his
grandchildren.118 Indeed, when Philaretos died, Niketas recorded a dream in which he
saw his grandfather surrounded by all his deceased grandchildren and ‘one little newly
baptised child, sister of him who had the dream [Niketas] who had died a short time
before, sat in the old man’s bosom, she too holding a lamp’.'"’ According to Niketas,
Philaretos was able to re-establish his relationship with his deceased grandchildren in

heaven. Grandparents, when they survived, feature as devoted guardians in the sources.

But it is grandmothers, in particular, who took prominent roles in the lives of
young saints, fulfilling the associated attributes of their gender. This may reflect a
culture in which the earlier age of female marriage and reproduction deemed the
survival of a woman to grandparenthood more likely. In the Life of Theodore of Sykeon
(seventh century), the young saint’s grandmother is shown to be his most compassionate
family member.'*° Patriarch Nikephoros of Constantinople (806-815) described how
when Tiberios sheltered from John Strouthos in the Church of the Mother of God at
Blachernai, his grandmother waited to share her ‘grandchild’s’ (¢yyéveo) danger.'?' The
grandmother took an interest in her grandchild’s welfare. Grandmothers could even act
as guardians to their grandchildren: in Paul of Monemvasia’s Spiritually Beneficial
Tales (tenth century), a grandmother raised her orphaned granddaughter and secured a
marital alliance for her.'” Similarly, in the Life of Niketas of Medikion (c.1100),

Theosterikos tells us that once the saint’s mother died, he was brought up by his

"8y Philaretos, 106 (Eng. trans. 107).

"9V Philaretos, 114 (Eng. trans. 115): ‘Ko éva vijmov vedpmTov, 4deken tod tedeapiévon o Svap, O
PO UIKPOD ypdvov EkotuniOn, EkabéTo €v Toig KOATOLG TOD YEPOVTOGU KPAT®V Kol a0t Aapmdda.’
20V Theod. Syk., 14 (Eng. trans. 98).

"2 Nikeph., Short History, 112 (Eng trans. 113).

'22 Paul of Monem., ST, 129 (Eng. trans. 144).
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paternal grandmother.'> Where they survived, grandmothers took active roles in the

upbringing of their grandchildren.

5.4 Dying and Death

In vitae, the time of death is often foreseen: Sabas (whose vita was written in the
sixth century) predicted Elias’ death; John the Hesychast (whose vifa was written in the
sixth century) predicted his own death; Theodore of Sykeon (whose vifa was written in
the seventh century) predicted Antiochos’ death was imminent; Athanasia of Aegina
(whose vita was written ¢.916) predicted her own death; Luke of Steiris (whose vita was
written in the tenth century) predicted his own death; Irene of Chrysobalanton (whose
vita was written ¢.980) predicted her own death.'** This short survey demonstrates that
the prediction of death was an important symbolic event in the lives of saints throughout
this period. But these premonitions of the date and time of death cannot be taken as

realistic representations of the circumstances of lay people’s demise.

In the texts, foresight of a death date enabled the dying person to make
ceremonial preparations.'?’ Nikephoros recorded in his Short History (c.814-820) that
Herakleios (reigned 610 to 641), seeing his death was imminent, ordered his tomb to be
opened.'*® In this example, it is notable that it was not a saint who foresaw his death

but an emperor, showing us that foresight of death was not an exclusively saintly ability

12 Theost. V. Niket. Medikion , 19 (Eng. trans. 4).

124 Cyr. Scyth. V. Sabae, 121 (Eng. trans. 130); Cyr. Scyth. V. Ioh. Hes., 222 (Eng. trans. 242); V. Theod.
Syk., 54 (Eng. trans. 138); V. Atha. Aegi., 219 (Eng. trans. 151); V. Luk. Steir., 106 (Eng. trans. 107);.V.
Iren. Chrysobalant., 104 (Eng. trans. 105).

125 Munitiz 2001, 10; Abrahamse 1984.

126 Nikeph., Short History, 76 (Eng. trans. 77)
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but a rhetorical device used to mark out exceptional subjects. In the Life of Philaretos
the Merciful (c.822), once the old man had foreseen his death, he bought a sarcophagus
from the Abbess: his prediction enabled him to prepare for his own death and burial.'*’
Ignatios the Deacon, writing ¢.843-856, described how once the Patriarch Nikephoros
had foreseen his own death, he was comforted and no longer feared what was
coming.'*® Once Mary the Younger (whose vifa was written in the eleventh century)
had predicted her own death, distinguished men of the city came to bid her farewell.'*
In these narratives, the prediction of a death date enabled acquaintances to bid farewell
to the dying person and allowed time to organise the funeral. For the dying person, a

premonition of their death offered reassurance and comfort, as they eagerly anticipated

the afterlife.

In the rituals leading up to death, the saint usually received the Eucharist.
According to Sophronios, writing in the seventh century, Zosimas administered the
Eucharist to Mary of Egypt in his last visit to see her.'*® Similarly, Niketas Magistros,
writing ¢.900, recorded that Theoktiste of Lesbos received the Eucharist and then
died."" In spite of their lifestyles as female solitaries, both Mary and Theoktiste are said
to have received the Eucharist before their demise, emphasising this activity as an
important Christian ritual in anticipation of death. Indeed, Gregory the Cleric, writing
c.894, described how Anthony did not have time to receive the Eucharist before his
death, which — judging by the event’s noteworthiness — was unusual.'**> Administering

the Eucharist was usually accompanied by the final confession. For instance, in the

27y, Philaretos, 100 (Eng. trans. 101).
28y Nikeph., 214 (Eng. trans. 137).

2y Mary Youn., 701 (Eng. trans. 266).
B0y Mary of Egypt, 3708 (Eng. trans. 78).
BUY. Theok. Lesbos, 232 (Eng. trans. 112).
2 V. Theod. Thess., 16 (Eng. trans. 179).
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History of Leo the Deacon (composed tenth century) John I Tzimiskes (¢.969-976)
summoned the Bishop of Adrianople and confessed his sins.'** Receiving the Eucharist
was a key transitional moment in saints’ lives as it enabled them to repent for their

earthly sins and consider their destiny in the afterlife.

In the narratives, death seldom took place in isolation from other people.'*
Abba Kyriakos, whose vifa was written in the sixth century, greeted the fathers of the
laura before dying.'*> Theodore of Sykeon, whose vita was composed in the seventh
century, pleaded with Antiochos (who was about a hundred years old) not to continue
his journey from Constantinople to the East so that his death would take place in the
monastery, where he would be in greater comfort and closer to people.'*® While on his
death bed, Philaretos the Merciful, whose vita was composed c.822, reputedly
summoned each of his children and grandchildren, so that he could give them his
blessing."”” Michael the Synkellos, whose vita was written in the ninth century,
entreated God that he might die in the company of his disciples, Theodore and
Theophanes.'*® In the Life of Mary the Younger (eleventh century) her children were
present at her death and after bidding her farewell, they took her cloak."*® Anna
Komnene, writing in the twelfth century, described how when her father, Alexios I
Komnenos (reigned 1081-1118) died, all his immediate family surrounded, him except

140

his son John who had gone to claim the throne. ™ Patriarch Leontios of Jerusalem

(whose vita was composed in the thirteenth century) addressed the parting words to all

133 Leo Diac., 178 (Eng. trans. 220).

13 Abrahamse 1984, 134.

135 Cyr. Scyth. V. Cyr., 235 (Eng. trans. 259).
86y Theod. Syk., 54 (Eng. trans. 138).

BTV, Philaretos, 104 (Eng. trans. 105).

B8y Mich. Synk., 118 (Eng. trans. 119).
B9y Mary. Youn., 701 (Eng. trans. 266).
140An. Komn., Vol. III: 230 (Eng. trans. 510).
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and gave everyone the last kisses.'*' While the elderly were typically cared for by
younger generations in their old age, it was desirable to die in the company of other
people. In the Life of Leontios (thirteenth century) the process of a dying person bidding
farewell to friends and relations was compared to a young woman leaving her family in
order to be married.'** These dramatised versions of death emphasise the importance of

familial (biological or monastic) relationships at the Life Course finale.'*’

The congregation of people around a person’s death bed enabled the dying
person to bid farewell to the living people. The separation was only temporal: some
saints discussed their premonitions of being together with their loved ones in the
afterlife. For example, in the Lives of David, Symeon and George of Lesbos (c.863-865),
it is written: ‘But as he [Symeon] was breathing his last, seeking to relieve his brother’s
despair, he said to him, “This is the decision of the Lord, my friend. And in fact [ am
going away to prepare a place for you as the Lord has revealed to me and I will see you
when the Lord calls you™.”'** Family ties were not terminated at death but were
perceived to continue into the afterlife.'*” This again reiterates the enduring nature of

family relationships to the Byzantines.

! Theod. V. Leontios, 152 (Eng. trans. 153).

142 Theod. V. Leontios, 152 (Eng. trans. 153).

'3 Dennis 2001, 3: “When the time came, one hoped to die surrounded by one’s family and strengthened
by the sacraments of the church...’

1Y Davidis Sym. et Georg., 255 (Eng. trans. 235): ‘({oUrwe €okev, & dihog, T® Kupiw*») mpog Tov
adeldoy éheve (Tomoy Kal yap Tol MOOETOLGTAL, WS 0 KUPIGS (hot OEONAWKEY" GTéoyoual Kal T€ weT’
ov oAU, ol kupiou kahoDvTos, kaToowal. avdpiCou Toivuy Kal iyue kai To maTeufley aoi T6de moiuvioy
1ep0v aiwe Tol o€ TIUNTAVTOS, TEPIETTE TE KOl TOILAIVE, Kol ToUs Bapels TV alpérewy AUKOUS WaKooy
amwbouv TolTou Kal dlwke. )’

'35 Dennis 2001, 7: ‘Death was not the end of life but a change of life.’
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5.5 Conclusions

For hagiographers, a saint who had lived to an advanced age, having
experienced every life-stage, was an ideal subject as they could provide a role model to
people of all generations. In the Life of Saint Nikon, which was composed c.1042, the

author wrote that Saint Nikon, who lived into old age, was a role model:

And by his loving choice of the good he has been shown to be even a kind of monument, living
and imperishable, and a catalogue of a more scrupulous life and character to the young, the
ignorant and those born after his time, who prefer what is better, but through some weakness and
softness of the soul reject it.'*®

Nikon was constructed as a role model to people of all ages and of all generations
(clearly, that the author disapproves of the behaviour of those born after Nikon). Yet |
have already noted that Byzantine hagiographers attached a specific significance to the
elderly, marking this stage of life out as particularly admirable. In the sixth-century
writings of Cyril of Scythopolis, virtues, such as ‘experience’ (neipar), ‘time’ (ypovmt)
and ‘grace’ (yaput) were consolidated with age.'*” Hagiographies are clear: the elderly
exhibited the best model of behaviour for other people to imitate. Gilleard wrote:
‘Byzantine society placed more respect upon age than Roman society. Age itself was an
important source of spiritual capital’.'** Hagiographers perceived the elderly to provide
excellent role models as they were usually (although not always) moderated, controlled

and chaste. Is it any wonder then, that saints’ lives, which were written to disseminate

146 V. Nikon, 30 (Eng. trans. 31): ‘Kl TO ToayU Ka,) &:vam‘eg TS TpoS aUTNY é/yoéa"ng, Tolc 0 TA€loot
xai afatov, ol To T dlael TalTNg Ede1Se mepIGY, v ‘r'n TRV TOAADY emu.fla. To ‘r'ng Juxiic kaMog y/n
Avwnvauevog, g Trponv onhwbnoetal, alia ™ YVOUY u,a)\}\ov Kol T TG YoNoTa (bl)\oua"n TpoaipéT
€1 kal oA TIS olamep avadédeiktar euduyos kal abavaTog kai miva§ akpiBeatéoou Biou kal moliTeiag
Totg odryovois kal vwbeaTépoig Kal Tols KATw Tol ypovou fyefyev'r)y,eumg, TOOAIPOUWEVOIS [ V TO GULEIVW,
o’ acbéveiay O Edll’ oTe Yuyiic kot parakiay TapaiTouuEVOIS

7 Cyr. Scyth. V. Euth., 58 (Eng. trans. 55).

¥ Gilleard 2007, 632.
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models of appropriate behaviour to people of all ages and generations, often focused

upon the later days of the subject’s life?

A number of findings have arisen in this chapter. In terms of genre, there is a
clear split, with pre-eleventh century histories propagating negative concepts of old age
and sixth- to thirteenth-century hagiographies propagating positive concepts of old age.
This may be reflective of the status of the subjects of these genres: elderly religious
leaders tended to be respected whereas elderly imperial leaders tended to be heavily
criticised. By the eleventh century, some of the positive attributes of old age
traditionally noted in hagiographies began to emerge in histories. I have used this trend
to tentatively suggest that there was an increasing respect for the elderly and their
positive attributes in the secular sphere. This must not be overstated as I am largely

basing this argument on Psellos’ and Anna Komnene’s descriptions.'*’

One can also notice conventions associated with history writing reciprocally
influencing hagiographical writings. While in earlier hagiographies, saints were often
noted to be resilient to physical deterioration in old age, from the tenth century onwards
some of the saints reduced the intensity of their ascetic practices in line with their age-
induced physical impairments.'*® Retirement was not usually discussed by the authors
in any context, but one can clearly see here that, certainly by the tenth century, the
Byzantines expected the elderly of all statuses to adapt their commitments in line with

their age and consequent abilities.

149 Psellos, Chron., Vol. I: 23 (Eng. trans. 49); Vol. II: 175 (Eng. trans. 370); An. Komn., Vol. I: 124
(Eng. trans. 119).

10 Saints who were resilient to aging: Cyr. Scyth. V. Euth., 59 (Eng. trans. 56); Cyr. Scyth. V. Cyr., 235
(Eng. trans. 259); George Synk., 166 (Eng. trans. 205). Saints who lessened their asceticism in old age: V.
Euthyme le Jeune, 187 (Eng. trans. 9); V. Laz. Gal., 542 (Eng. trans. 170).
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Finally, one can observe a clear split in the portrayal of elderly men and women.
As usual, the narratives focus on men. Elderly women, whether saints or otherwise, tend
to appear in roles such as monastic sisters, biological mothers and grandmothers (with
the exception of female solitaries). These roles enabled the women to fulfil gendered
attributes of care provision even into old age. While Niketas’ loving portrayal of his
grandfather, Philaretos the Merciful, shows us that grandfathers could take active roles
in the lives of their grandchildren, it is grandmothers in particular who are shown to
take leading roles in the welfare and upbringing of their grandchildren. This is partly
accountable in terms of survival: grandmothers, having married and reproduced earlier
in the Life Course than grandfathers, would have been more likely to have lived to see
their grandchildren. It is nevertheless notable that in at least two instances of maternal
death, the father handed his offspring over to the care of their grandmother, implying
that there was a formal expectation that women and not men, regardless of age, should

care for children. !

I Paul of Monem., ST, 129 (Eng. trans. 144); Theost. V. Niket. Medikion , 19 (Eng. trans. 4).
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CHAPTER SIX:

TOMBSTONES:

AN INSIGHT INTO LIFE AND

DEATH




The original objective of this thesis was to use epigraphic data to chart the
Byzantine Life Course.' However, it quickly became apparent why Byzantinists have
not been quick to follow the precedent set by Roman historians and extract data from
epigraphic sources in order to understand the construction of the Life Course. First, the
sheer quantities of preserved Roman inscriptions enable analysts to draw upon vast
samples of data, which are often specific to a particular region. In contrast, Byzantine
tombstones are relatively rare.” This sample draws upon 1,116 Greek epitaphs,
representing 1,386 people, most of which date from the first through to the third century
(Table 11). Therefore this chapter draws upon evidence predating the sixth-century in
order to explain the prevailing circumstances in tombstone commemoration during the
period focused upon in this thesis (AD 518-1204). There are no preserved epitaphs from
the end of the eighth-century to 1204 and so the evidence in this chapter can only be
used to understand Life Course constructions in the early part of the period I am
interested in. The reduced quantity of tombstones after the third century could be
explained in several ways: first, Byzantine tombstones were never mass produced;
second, Byzantine tombstones have been poorly preserved; third, Byzantine sites have

not received as much archaeological investigation as Roman sites.

The drop in tombstone commemorations is not unique to Byzantium: Stanistaw
Mrozek analysed the quantity of Latin inscriptions over the first to fourth century, and
his sample of data which is represented by the ‘Mrozek Curve’ presents a comparable
pattern of dwindling epigraphic production for Latin inscriptions.® Both the ‘Mrozek

Curve’ and the data collected in this study provide evidence for a dramatic climb in the

! Portions of this chapter originally appeared as Davies 2011.
* Mango 2008, 147.
> Mrozek 1973, 113-118.
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production of epitaphs until the second century, and then an equally remarkable fall
from around the third century onwards.* One would expect tombstone production to
correlate with the prosperity of the Byzantine Empire, but in the sixth century — a period
of prosperity across the Byzantine Empire — the number of recovered tombstones
remains comparatively low, suggesting that the abandonment of tombstone inscription
was not related to the prevailing economy.’ Instead, the fall in the amount of recovered
epitaphs is apparently linked to a shift in commemorative practices and new attitudes

towards death.

The decrease in the quantity of tombstones may be explained in terms of a new
Christian perception of death and the afterlife, which was characterized by the reduced
significance of the physical being and the increased importance of the soul. In II
Corinthians 5:6, it is recorded: ‘Therefore we are always confident and know that as
long as we are at home in the body we are away from the Lord’. While it is a
hagiographical commonplace to note that God preserved the bodies of saints as proof of
their holiness, saints were exceptional, and their unsullied dead bodies were recorded by
the Byzantines to attest to a miracle. This was often indicated by the existence of a
permanent shrine to their physical being after death.® In the Life of Luke of Steiris (tenth
century), Luke’s disciples built a monastery in his memory.” But most deceased people
would not have been glorified with such grand commemorations. Eric Ivison has
suggested that people turned to inexpensive, simple forms of remembrance, such as

planting a cypress tree above a burial or embedding a piece of wood in the ground.®

* Mrozek 1973, 113-118.

3 Laiou and Morrison 2007, 24.

® V. Elias Helio., 58 (Eng. trans. 106); V. Davidis Sym. et Georg., 558 (Eng. trans. 240).
"V. Luk. Steir., 110 (Eng. trans. 111).

¥ Tvison 1993, 57; 88.
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This concept can be found in the texts, where Theosterikos (writing c.1100) revealed:
‘In order that the holy man’s [Niketas of Medikion] memorial should not be obscured
but appear clearly to everybody, the God of the universe brought about that a plant
called cypress spontaneously grew upon the memorial, exactly above his precious
chest’.” Jean-Baptiste Humbert’s archaeological analysis suggests that some graves
were marked by an oval arrangement of stones.'® Perhaps the decrease in tombstone
commemorations can be explained by a shift in beliefs: the Byzantines, following

biblical teachings, felt that the interred body did hold much commemorational value.

On occasion, hagiographers hinted at some of the problems involved in securing
a place for commemoration. In the previous chapter, Saint Philaretos (whose vita was
written ¢.822) reputedly located and paid for a burial place at a monastery before his
death, presumably to ensure that he would receive a burial fitting to his own
preconceptions.'' The location of interment clearly held symbolic meaning: in the Life
of Saint Lazaros of Mount Galesion (c.1053), Gregory the Cellarer revealed that the
monks were concerned about where to bury the deceased saint, as the place of his burial
could lead to metropolitan control of the land.'* Male and female monasteries are
presented as the most appropriate place for burial for lay people, as well as for nuns and
monks."” In the Roman period, specific sites outside of the city walls were dedicated to

the burial of the dead. However, it seems that by the seventh century, if not before,

? Theost. V. Niket. Medikion, 22 (Eng. trans. 17): ‘Iva & &dmhoy vévmrat 0 To0 oaiov wynuetoy,
all évapyids daivealar maar, dutov To Aeyouevoy KuTapioaiov énavw Tol uyiuaTos KaTA TOV AUTH
v TIWiwy aUTol oTépywy, alTouaTws Ekpuival o TV oAwy Beos Tapeaketaaey. ofev moAloil TioTer Pepo
ULEVOL, ATIEPYOUEVOI EKETVO TO qﬁl{)‘m‘v kataonalovtal kai kapdos €€ alTol AauBavovtes, mpos Uy<{e)iay é
mdépovral.’

' Humbert 1993, 454.

"V, Philaretos, 100 (Eng. trans. 101).

"2V, Laz. Gal., 580 (Eng. trans. 362).

3 Talbot 1996b, 49-69; Abrahamse 1985, 39.
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bodies could be buried inside the city walls.'* As places of burial became integrated into
living spaces, the quantity of preserved tombstones drops off; this could be a further
reason why the tombstone record diminishes, as grave markers are more easily

destroyed in densely populated and continually redeveloping urban areas.

In sum, tombstone evidence from AD 518 to 1204 is scant and so this chapter
will incorporate evidence predating the sixth century as a means of understanding shifts
in prevailing attitudes in the lead up to this period. There are a select number of
tombstones from the sixth century onwards that can be used to understand Life Course

trajectories in this period.

Table 11: Chronological Distribution of 1.116 Greek Epitaphs
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4 Fowden 2001, 31.
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In view of the comparatively small body of Byzantine tombstones, I clearly
cannot apply methodologies developed for the analysis of Roman epigraphic evidence
to Byzantine studies. A comparison of Roman and Byzantine epigraphic formulae is,
however, insightful: the personal information revealed by Byzantine epitaphs is
different from Roman epitaphs. The formulaic compositions produced in the Late
Roman Empire usually reveal specific personal information in systematic order.'” In

contrast, the information revealed on Byzantine tombstones is less standardised.

First, I should note that in Byzantine epigraphic formulas, the dedicator usually
goes unmentioned, making marital or parental relationships impossible to reconstruct.
Second, new sets of information were incorporated into Christian epitaphs. While one
infrequently sees age at death, Carlos Galvao-Sobrinho found that following
Christianisation, Latin commemorators began to include ‘death dates’ in epigraphic
formulas.'® The inclusion of death dates in Christian Greek epitaphs is apparent from
the sixth century onwards, though the Greek choice of verb sometimes makes it unclear
as to whether it is the date of death or the date of burial that is recorded.!” Mary
Hoskins-Walbank and Michael Walbank have pointed out that the increased frequency
with which the date of death appears could be linked to a law passed by Justinian in
537, which insisted on the obligatory dating of all legal documents.'® Recording dates
on documents and stonemasonry may have been part of a wider trend to increase

accountability.

" Sironen 1997, 119-20.

' Galvao Sobrinho 1995, 453-458.

"7 For example, EteA100n” meaning ‘finished’ (SEG XIII, No. 469, 114), is in the third person singular,
which could refer to either the tomb or the person.

'® Hoskins Walbank 2006, 280; Nov. Just., XLVII, 283.
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The inclusion of death dates is likely to have been a mark of the Christian faith
of the deceased too: Christian epithets portray the moment of death as a cause for
celebration. One seventh-century epitaph reads: ‘Having lived in this life fifty-two years
and departed to the ineffable ones of life on March 9, Indiction 15, Year 506 (612)’.19
Here, one can see that the date of death was thought to be a significant point of
transformation and transition, worthy of commemoration. Galvao-Sobrinho coined the
term ‘celestial birthdays’ to reflect the mentality of celebration of death, as promoted by
Christian theology. Abrahamse noted that the Byzantines drew upon the biblical model
in their commemoration of the dead, marking the third, sixth, ninth and fortieth days,
and the first anniversary after a death.” It is plausible that the inclusion of death dates
on tombstones served as a record for mourners to commemorate the deceased on the
appropriate date, according to their faith. Similarly, some Byzantine monastic
foundation documents request that the founder of the monastery is commemorated on
the anniversary of his or her death date.”' The epitaphs attached a new significance to
death dates, implying that the Byzantine Christians may have attached a new

significance to commemorating the anniversaries of death.

Third, Byzantine tombstones do not reveal age at death as often as Roman
epitaphs. Richard Saller and Brent Shaw have noted that in their samples of Latin

epitaphs between 15% and 33% of tombstones detail age at death, depending on region,

¥ SEG XXXI, No. 1435, 373.

Swtpiyag v Tdde @ Pio ||

[évta kot dVo &t Ko gig Tovg |

avaepactovg Biov peté |

-Zm{m}un(vr) Avetpov 0’ ivd(iktidvog) 1€ |
&toug ¢c’

20 Abrahamse 1985, 132.

2! Thomas and Constantinides Hero 2000, 434.
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period and social class.** Between the first and eighth centuries AD, an average of only
14% of Greek tombstones reveal age at death. The Byzantines may have considered age
in life to be irrelevant in death. This reasoning seems implausible as the Byzantines
sometimes noted marital status and some family relationships, which denoted the
deceased’s life-stage. Alternatively, the Byzantines may have tended not to record
numerical age on tombstones because they did not have an accurate idea of the
deceased’s age at death. This explanation seems more likely as the paucity of Byzantine
numerical age data is not restricted to epigraphic data but it is a problem that is common
among many genres of written sources too. > The decreasing frequency of age
statements on epitaphs implies that the Byzantines may have had only vague concepts

of their numerical ages.

This chapter will now systematically analyse constructions of gender, status and
age in the sample of tombstones in order to expose Byzantine perceptions of Life

Course trajectories.

6.1 Gender Data

In the sample of tombstone inscriptions used here, there are no instances where
the deceased is stated to be a eunuch. Unfortunately, eunuchs may be only identifiable
as men in the tombstone evidence. Therefore, this chapter deals with the two sexes:
male and female. Studies of Latin inscriptions have shown that between 31% and 48%

commemorated females and between 52% and 69% commemorated males, depending

** Saller 1984, 138; Pers. comm. — Manfred Clauss (20/06/09) ¢.56,000 Roman Latin epitaphs include age
at death out of a sample of 150,000-170,000. This equates to 33- 38% of epitaphs.
3 Stathakopoulos 2008, 309-316.
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upon the region: varying between one in three and one in two female epitaphs (Table
12).** Here, the proportional representation of male and female tombstones is that
roughly one in three epitaphs commemorated females in the first and second century,
nearly one in two represented females in the third century, before returning to one in
three epitaphs in the fourth and fifth centuries: the proportions plummet to one in four
epitaphs representing females in the sixth and seventh centuries, but again return to one
in three in the eighth century (when, however, the sample is too small to be reliable)
(Tables 13 to 20). In Patlagean’s study of inscriptions, she found a ratio of 37% female
and 63% male dedications: roughly one in three epitaphs remembered females (Table
21).%° This pattern suggests that when tombstone production was comparatively low in
the sixth and seventh centuries, women were less likely to be commemorated. By
contrast, when tombstones production was relatively high, women are represented in
higher proportions. This might suggest that when fewer tombstones were produced, the
commemorative function of epitaphs changed: the few that were made were dedicated
to male elite individuals who embodied greatest ideological value because of their

publicly visible roles.*

It is the argument of this chapter that epitaphs normally perpetuate ideals about
traditional gender roles: males are usually commemorated in terms of their occupation
or public role, whereas women are usually commemorated in terms of their function
within the family (daughter, wife or mother). Therefore, the quantity of epitaphs

produced for each gender in any given period reflects the commemorative uses of

24 Revell 2005, 47: Table 1.

** Patlagean 1977, 97.

2% Pers. Comm. Ivison (06/03/09): “Very few inscriptions are known or can be dated for the 7th- early 9th
centuries; very few are gravestones. After this date (from early 9th onwards) all epitaphs on stone are
restricted to elite individuals or the state and church and the inscriptions are not mass produced but
special commissions, in the case of epitaphs being usually metrical poems concocted by Classicising
poets - very much a product (and patrons of) the so-called Macedonian Renaissance’.
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epitaphs at that time. It will be argued that from the fifth century onwards, as
tombstones became less popular and tombstones commemorating women constituted a
smaller proportion of the total number of tombstones, inscriptions were increasingly
used to commemorate publicly prominent individuals, and displayed less interest in

family relationships.

Table 12: Percentage of Men and Women Commemorated in Latin Tombstones

(Revell 2005)
Men:
48.3% of Women:
Inscriptions 31.4% of
Inscriptions
Variable,
depending on
context of

sample: 20.3%
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Table 13: Men and Women Commemorated in First Century

Women: 56
inscriptions
(32.18%)

Men: 118
inscriptions
(67.82%)

Table 14: Men and Women Commemorated in Second Century

Women: 203
inscriptions
(39.49%)

Men: 311
mnscriptions
(60.51%)
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Table 15: Men and Women Commemorated in Third Century

Women: 208
inscriptions
(48.60%)

Men: 220
inscriptions
(51.40%)

Table 16: Men and Women Commemorated in Fourth Century

Women: 22
inscriptions
(30.56%)

Men: 50
inscriptions
(69.44%)
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Table 17: Men and Women Commemorated in Fifth Century

Women: 29
mscriptions
(31.51%)

Men: 63
inscriptions
(68.49%)
Table 18: Men and Women Commemorated in Sixth Century
Women: 17
inscriptions
(23.94%)
Men: 53
inscriptions
(76.06%)
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Table 19: Men and Women Commemorated in Seventh Century

Women: 6
inscriptions

(25%)

Men: 18
inscriptions

(75%)

Table 20: Men and Women Commemorated in Eighth Century

Women: 4
inscriptions
(36.36%)

Men: 7
inscriptions
(63.63%)
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Table 21: Percentage of Men and Women Commemorated Ninth to Thirteenth

Century (Patlagean 1977)

Women: 149
inscriptions
(37.34%)

Men : 250
inscriptions
(62.65%)

The data suggests that at times when age at death was a relatively popular
inclusion in epitaphs, namely during the second, fourth, sixth and seventh centuries, it
was popular in both male and female commemorations. Equally, in the first, third, fifth
and eighth centuries, dedications for men and women followed the same tendencies and
are less likely to reveal age at death. This data shows us that the inclusion of age
statements in epigraphic formulae was not determined by gender but by contemporary
trends. The biggest discrepancies between the proportion of male and female
dedications revealing age at death occur in the fourth and seventh centuries. These are
two of the centuries in which tombstone production was dramatically reduced when
compared with preceding periods and consequently the study draws upon smaller

samples, which may not accurately reflect the inclusion of age statements. Be that as it
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may, the bulk of the evidence suggests that the inclusion of an age statement was not

normally gender specific.

6.2 Status Data

Gustave Lefebvre analysed the format of the Christian inscriptions of Egypt
from the second to twelfth centuries. He looked at religious formulas and acclamations
and the titles and professions listed on the epitaphs, and concluded that: ‘The true
Christian epitaph ignores circumstances in life...”>” But I disagree: status and profession
frequently feature in epitaphs. One might suggest that Christianity prompted a new
egalitarian outlook towards the construction of epitaphs, which overlooked the
ideologies pertaining to gender, status, profession and age, but Mark Handley warned
against such a stance: ‘It is perhaps all too easy to get caught up in Early Christian
notions of equality before the eyes of God. The social reality was markedly different’.*®

As we will see in this chapter, Byzantine tombstones incorporate information about the

life of the deceased individual.

In the sixth century, the average cost of a grave has been estimated to be one and
a half to two gold nomisma; naturally, the rich had the best access to tombstone
commemorations.” For example, one seventh-century tombstone reads: ‘Here lies the

servant of God Sergios, in remembrance of him being of high repute, former eparch and

T Lefebvre 1907, XXIX — XXXIV; XXXV — XXXVIII: ‘La veritable épitaphe chrétienne ignore la
condition mortelle...’

*¥ Handley 2003, 64.

** Hoskins-Walbank 2006, 283.
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dux’>° But it would be wrong to assume that tombstone commemorations were
restricted to the upper echelons of society exclusively. In some instances, the wealthy
sectors of society commemorated their slaves and attendants. Another fifth-century
tombstone reads: ‘Primus, the esteemed servant, lies in this grave’.3 ' While it was
conceivable that people of all statuses could be commemorated, the act of organising a

commemoration was only accessible to those with the means to pay for it.

The evidence suggests that from the fifth century onwards, tombstone
commemoration became more widely accessible. This is attested by the wide array of
occupations that begin to appear in commemorations. Professions represented in the
epitaphs include builders, butchers, barbers, shoemakers, glassworkers, stonecutters,
midwives and bath attendants.’ A few examples from the sample include Eutyches,
who died aged 21 and is recorded to have been a reader (dvayvoo-teg), Joannes, who
died aged 28 and is recorded to have been the emperor’s cup-bearer (n[tJvképv;ng), and
Alexandros, who died aged 58 and is recorded to have been a clothes-maker (dryva-
daproc).>® Publicly visible people, of professional statuses, were perceived as valuable

and worthy of commemoration from the fifth century onwards.

0 SEG X111, No. 469, 114:

"Evbade katdkettan 6 300A(0g)

Tod X(p1oto)d Zepyrog 0 €v Evo(o&oTta)Tn ViU

Ievapevog, amo Emapymv Kol

AovE,’

3! Sironen 1997, 175: °ov 80dA0o Ti- peto(c) .

32 Sironen 1997: barber, 144, 276; bath attendant, 230; bishop, 156; blacksmith, 167; bowl seller,
281;builder, 143, 159; butcher, 138; cloth seller, 205; deaconess, 235, 236; elder, 188; embroiderer, 280;
glassworker, 147, 180; manager of aqueducts, 153; midwife, 126; miller, 162; mosaic worker, 207; pastry
cook, 230, 248; physician, 242, 250; priest, 285; proconsul democrats, 170; provision seller, 232; reader,
142,155, 203, 233, 241, 248, 251, 283, 317; servant, 175; shoemaker, 145, 148; silk-merchant, 229;
stonecutter, 129; stick maker, 234; subdeacon, 187, 263.

¥ SEG XLI, No. 894, 295: “avayvoo-teg (anagnostes)’; SEG XLV, No. 1485, 397: “a[tlviépving
(pinkernes)’; SEG XXVIII, No. 1056, 300: ‘ayvae-apiog (agnafarios)’
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There are several reasons which would explain why tombstones became more
accessible to people of a wide array of statuses. Factors affecting people of different
statuses, such as a decrease in the price of tombstones, may have, in part, contributed to
this increase in the accessibility to tombstones. But some occupations are more
frequently attested than others. For example, Eriki Sironen’s publication of excavated
inscriptions records that church readers were commonly commemorated, accounting for
nine out of the 44 professionals listed.** One might understand that it was the custom
for churches to pay for their employees’ commemorations, or that they could obtain
preferential burial rates. In other words, access to epitaphs was determined by a
person’s specific occupation. Handley has suggested that in the West, people of all
statuses were able to join ‘burial clubs’ specific to their professional group.” Although
there is no written confirmation, the high prevalence of specific professions could be
seen as evidence supporting the concept that burial clubs did exist in Byzantium, as well

as the West.

Since I have found professional status to impact upon an individual’s access to
tombstone commemorations, at least from the fifth century, one might expect the
proportional representation of women (who tended not to work in public roles) to be
reduced.’® Correspondingly, from the fourth century, male tombstones increasingly
outnumber female tombstones. Most women are commemorated in connection with
their husband’s occupation. For instance, Hoskins-Walbank and Walbank cite a
woman’s sixth-century tombstone that was made using a pre-cut inscription, with

spaces left for personally specific snippets of information such as the woman’s name,

3% Sironen 1997: reader, 142, 155, 203, 233, 241, 248, 251, 283, 317.
** Handley 2003, 35.
*® For types of female occupations in antiquity, see: Cantarella 1987.
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her husband’s name and occupation and the date of her death.’” As this tombstone was a
pre-cut inscription, it must have used a standard epigraphic formula, applicable to most
deceased wives. Therefore, it is safe to presume that in deceased wives’
commemorations, the husbands’ professional statuses warranted mention, which
emphasises that while women were primarily identified in terms of their marital status
and their husbands’ professional status, their husbands were primarily defined in terms

of their own professional status.

Indeed, some women are commemorated in conjunction with a profession. In
one fifth- or sixth- century example, a midwife is commemorated.’® In another example
from the same period, an epitaph reads: ‘The sepulchre of Euphemia the manager, a
virginal woman of 45 years, prudent and having her hand ready for benefice according
to her ability’.” But in this instance, even though the professional status of the woman
is revealed, her unmarried status as a ‘virgin’ continued to be a significant statement
within the commemorative data. Indeed, the very exclusion of a named husband may
have implied that the woman was unmarried. This reiterates the point that marital status
primarily defined a woman’s identity, second to her own or her husband’s professional

status.

*7 Hoskins-Walbank 2006, 276.

3% Sironen 1997, 126.

%% Sironen 1997, 260. 1 have adapted Sironen’s translation here: he translates peiotépa to mean
‘intendant’, while Talbot 1996a, 330 translates the word to mean ‘stewardess of an estate’. Here, I have
simply used the word ‘manager’. Equally, I have translated véag not to mean young, but virginal, as this
seems more apt in the description of 45 year old woman.
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6.3 Age Data

In epitaphs, age statements are usually provided in isolated cases, when the
deceased was either exceptionally young or old at the time of their death. As can be
seen in Tables 24 to 30, the ages 29 to 49 are very poorly attested in the epigraphic
record (these ages parallel the pattern of numerical age data found in hagiographies).
But drawing upon census records, Laiou-Thomadakis found that in fifth- to sixth-
century Byzantine Egypt, after precarious infancy, the average life expectancy was 44.7
years for men and 42.4 years for women.*” One would consequently expect, if age on
tombstones were representative of demographic age at death, the 29 to 49 age bracket to
be the most commonly attested age at death. The fact that it is the least attested age
bracket suggests that age at death was only documented on a tombstone if it was an

exceptionally long or short life.

Ages arising most often in tombstone records denote periods of the Life Course
which were perceived to be significant. The ages occurring least often denote stages
within the Life Course when either it was not thought appropriate to produce a
tombstone for the deceased (for example, neonates), or stages when age was not thought
to be of significance (for example, people who died at an average or expected age of
death).*! Louise Revell pointed out that there is no way of proving that age-
commemoration patterns reflect mortality rates: ...not all the inscriptions give the age
of the deceased, and it is impossible to know whether those that do are a representative

sample of the age structure of all those commemorated with funerary markers’.** Age at

40 Laiou-Thomadakis 1977, 244. See: Laiou and Morrison 2007, 17; Bagnall and Frier 1995, 34.
*! Hennessy 2008, 28.
42 Revell 2005, 48.
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death was included in epigraphic formulas by the commemorator when the life-stage of
the deceased was thought to hold social significance. For this reason, the data used here
will not be used to produce statistics on longevity, but instead, to understand the

symbolic significance of commonly attested numerical ages and their significance in the

Life Course.

A further limitation of using age data taken from tombstone records to
understand Life Course trajectories is that age-rounding took place. Rounding to an age
ending in either zero or five is common on Roman tombstones.** In Byzantine
tombstones, the numeral five is not as prevalent. Out of the 25 tombstones that provide
ages in sixth- to eighth- century sample, only one ends in the number five, which
equates to a 4% occurrence, compared to the expected 10% occurrence of an age ending
in any given numeral (zero to nine). In fact, this data indicates that the Byzantines
avoided the number five. The lower prevalence of the numeral five in Greek as opposed
to Latin inscriptions can be explained in terms of the effort needed to carve the
numerals. In Latin, numbers ending in zero or five would be the least complex numerals
to inscribe as they consisted of the least amount of individual digits. For example,
ending in a combination of V X and L, the numerals ending in zero and five, are shorter
than the numerals endings in three (III) or eight (VIII). Byzantine Greek inscriptions,
not adhering to the practises attached to the employment of Latin numerals, had no
reason to round to five. In practice, the Greek numeral 10 (1) would have been simpler
to inscribe than 15 (1¢”) and would also take up less space. This is an important point, as

some tombstones were pre-cut and the space left for age on a tombstone may have been

3 Duncan-Jones 1977, 333-53.
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predetermined.** Utilising rounded-ages enabled the inscriber to use digits that took up
less space and were less time consuming to inscribe. Consequently, it is unsurprising
that the Byzantines did not round to five, as the Latin inscribers did, as the Greek

numeral five did not reduce the space and effort required.

Classical historians found that age rounding was more prevalent amongst adults’
ages than children’s ages, presumably because it is easier to keep count of the age of a
younger person and because, as I have shown, recording an accurate age for children
was more important.*’ The sixth- to eighth-century sample has been split into two
sections: inscriptions recording ages under 20 (10 examples) and inscriptions recording
ages of people 20 years old and above (15 examples) (Tables 22 and 23). The
significance of the age 20 is not used here to imply that Byzantines perceived maturity
to occur at this age, but in order to ensure that the data is analysed using the
proportional range of the numbers zero to nine. In the sample of ages under 20, two of
the ten inscriptions recorded the age ten, resulting in 20% occurrence of age ending in
zero (Table 22). In the sample of inscriptions over 20 years old, three of the fifteen
numerals end in zero, meaning that there is a 20% occurrence here too (Table 23). In
both groups, this figure is 10% higher than one would expect if age rounding did not
occur. The data shows that, in contrast to findings in Roman studies, in both
commemorations for under 20 and over 20 year olds, rounding consistently occurred.*®
This small sample must be taken in context but it might be suggested that the

Byzantines rounded to ages ending in zero both before and after maturation.

* Hoskins-Walbank 2006, 276.

# Revell 2005, 59; Scheidel 1996, 60.

46 Age 10: SEG XLII, No. 869, 249; SEG XLIII, No. 1127, 414. Age 20: SEG XXXIV, No. 1468, 406;
SEG XXVIII, No. 1057, 300. Age 50: SEG XLV, No. 850, 215.
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Table 22: Age Rounding Under 20 Years of Age

Age Reference Quantity being Percentage
commemorated | commemorated
at specific age at particular
age
5 months, | SEG, XXXIV, No. 1469, 1/10 10%
7 days 406
Almost 2 | SEG XL, No. 861, 268 1/10 10%
2 years, SEG XXXI, No. 886, 221 1/10 10%
...months,
2 days
2 SEG XXXIX, 1668, 526 1/10 10%
8 SEG XLII, 869, 249 1/10 10%
9 SEG XXXIX, 1669, 526 1/10 10%
10 SEG XLII, 869, 249 2/10 20%
10 SEG XLIII, 1127, 414.
12 SEG XLII, 869, 249 1/10 10%
18 Insaph, 15.362 1/10 10%
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Table 23: Age Rounding Over 20 Years of Age

Age Reference Likelihood of Percentage of
dieing & being | dieing & being
commemorated | commemorated

at particular age | at particular

age

20 SEG XXXIV, 1468, 406 2/15 13.33%
20 SEG XXVIII, 1057, 300.
21 SEG XLI, 894, 295 2/15 13.33%
21 SEG XXXIV, 1468, 406
22 SEG XXX, 1747, 495 1/15 6.66%
24 SEG XXXI, 288, 68. 1/15 6.66%
Almost | SEG XXXI, 1431, 375 1/15 6.66%
27
28 SEG XLV, 1485, 397 1/15 6.66%
29,2 Insaph, 13.309 1/15 6.66%
months,
15 days
50 SEG XLV, 850, 215 1/15 6.66%
52 SEG XXXI, 1435, 373 1/15 6.66%
53 SEG XIII, 469, 114 1/15 6.66%
58 SEG, XXVIIIL, 1056, 300 1/15 6.66%
85 SEG XXXVI, 1329, 407 1/15 6.66%
98 SEG XXXI, 1470, 383 1/15 6.66%

However, evidence shows us that it was clearly more important to be specific

about the age at death when commemorating infants. All of the children in this sample

under the age of three are attributed a specific age. For instance, one is said to be ‘five

months and seven days’, another ‘almost two’, and another ‘two years, ...months, two

days’.*’

The emphasis on the precise record of age in infancy emphasised the short

length of the child’s life, contrary to the parents’ hopes and expectations, and alluded to

the importance of each day; it also conveyed the care and affection of the parents, who

had kept record of their child’s exact age. It would have been easier to document a

7 SEG XXXIV, No. 1469, 406; SEG XL, No. 861, 268; SEG XXXI, No. 886, 221
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specific and accurate age for a younger individual, outlived and witnessed by others.
Talbot has suggested that wealthier Christian families commemorated the sadness of
their child’s fleeting lifespan with the symbolically meaningful more permanent
tombstone.*® It was important to include a precise and detailed age-statement on infant
commemorations, in order to emphasise the short life and the care of the parents, who

were able to record their child’s age with precision.

The significance of numerical age was transitive, depending on the age and
status of the commemorated. An exceptional case of a specific age being recorded for
an adult is recorded on Philosophia’s sixth-century tombstone. She is recorded to have
lived twenty-nine years, two months and fifteen days (Figure 6.1). * This is the only
example in the sample of an adult tombstone recording age at death in terms of months
and days, in addition to years. Despite the fact that the woman was married and her
husband set up the memorial for her, she was buried collectively alongside her parents.
Perhaps she was not buried with her husband because the woman died childless.>® The
inclusion of the wife’s age, but not the parents’ ages, distinguishes her as of a separate
generation and the utilisation of a precise age statement, normally used in infant’s
epitaphs, emphasises her status as her parent’s daughter and not as her husband’s wife.
In female commemorations, marital status primarily defined a woman’s identity. But
this example underscored my previous observation that maternal status was an

important constituent of female identity.

8 Talbot 2009, 304.

* SEG XXXVI, No. 1157, 348.

Y SEG XXXVI, No. 1157, 348: Philosophia is attributed with the status of ‘wife’ (yvnoia) but not
mother, suggesting that her marriage was barren. Her own mother, who was buried with her, is described
as ‘thrice fortunate’ (1] tpiogvpowmog), presumably referring to her having three children. But the dedicator
does not infer that Philosophia died too young to have children, indeed, at 29 Philosophia was attributed
with a “full span’ (§(noev é&ePioo) suggesting that Philosophia’s Life Course ran its length but that no
children were produced.
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The ages and family roles revealed on tombstones can provide vital information
about the disparity in expectations between males and females. Focusing on the second
century (a quantitatively rich sample), highly attested periods of the Life Course include
the age ranges of 22 to 28 and 64 to 70 for men and of 15 to 21 and 50 to 63 for women
(Table 25). The highly attested age ranges occur earlier in the female Life Course than
in the male Life Course. This could suggest that women were perceived to reach
significant stages of their life earlier than men. Legal codes reflect a similar discrepancy
between the rates of maturity for men and women. In the sixth century, girls could
legally marry at 12 whereas boys could marry at 14.°" By the seventh century, the
minimum age for marriage progressed to 13 for girls and 15 for boys: gender
distinctions were maintained.’” In hagiographical rhetoric, early betrothal and marriage

1.> For men,

for women were signs of the beauty and the desirable nature of the gir
mental acuity, which was perceived to develop with age, was seen as an indication of
the man’s readiness for marriage. For instance, Leontios wrote in the seventh century
that John the Almsgiver was ready to be married once he had developed in age and
spirit.”* In marriage, wives were valued for their physical development and reproductive
role, whereas men were valued for protecting the family entity, which depended on the
husband’s maturity and mental acuity. It is arguable that social expectations of female
familial responsibilities were achievable earlier in the developmental process than social

expectations of male familial responsibilities. Taken together, the evidence suggests that

women were expected to progress into the role of a spouse quicker than their male

! Just. Inst., XXIII, 42 (Eng. trans. 304)

>2 Ekloga, 170 (Eng. trans. 72); See Scheidel 1996, 12.
> V. Theod. Thess., 3 (Eng. trans. 167).

% Leontios, V. Jean I'Aumén., 20 (Eng. trans. 200).
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counterparts. This reveals different social expectations of men and women of the same

age, highlighting the fact that Life Course trajectories are gendered.

In Roman and Byzantine inscriptions, girls and young women are featured more
frequently than older women. There are several potential explanations for this pattern.
First, Revell noted that the drop in commemorations around the age of thirty for Roman
women may have been because the grieving relatives perceived the woman’s life to
have been fulfilled, having achieved marriage and motherhood.” The Byzantine
tombstones suggest that marriage and motherhood were defining boundaries in the
female Life Course; after these had been achieved, the woman’s life was thought to be

fulfilled and there was less need to commemorate the deceased’s demise.

Second, married women and mothers could be hidden in the epigraphic data due
to collective familial commemorations, omitting individual names.’® Patlagean found
that in collective inscriptions, married daughters were nearly always omitted from
familial inscriptions.’” In the previously mentioned sixth-century gravestone of
Philiosophia, her husband and dedicator chose to bury Philiosophia with her parents,
perhaps freeing him to remarry, produce children and ultimately be buried with another
family unit. While unmarried or childless women may have been buried with their natal
family, married and mothering women may have been commemorated with their

spouses’ families, reflecting a change of familial allegiance for women.

Third, Christianity placed a high value on virgins, who — being unmarried —

were more likely to be commemorated individually and therefore show up on the

> Revell 2005, 51/

> An example of a collective inscription which renders the members of the family indistinguishable from
one another: SEG XXXVI, No. 1157, 348: “0-nép edkapmiog kol cwpiog Kovfor-mvav (for the
prosperity and salvation of the Kouvaitenes)’

>" Patlagean 1977, 98.
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epigraphic record. Hagiographies emphasise the difficulty women had in resisting
marriage and so one might deduce that, where age statements are absent, the
commemorated virgin was more likely to have been young when she died.”® However,
women who remained chaste and unmarried beyond the normal age of marriage, known
as ‘Brides of Christ’, are recorded too. > At Aphrodisias, an inscription recording a
female virgin, dated between the fourth and sixth century reads: ‘Claudia, Justice has
honoured you with (the) tomb of the dead, and has wedded your pure body (with it as a)
lawful husband’.*° Claudia’s death before marriage led the dedicator to talk of the union
of the girl and her husband: the husband being a simile for her tomb. In this instance,
Claudia may not necessarily have been young, but may have been a mature woman who
resisted marriage. Her unmarried and virginal status, so vehemently emphasised in this
epitaph, reiterates how even unmarried women were defined in terms of their marital

status.

The concept of a life unfulfilled is attested in the male inscriptions too. A
seventh-century tombstone records three young boys aged twelve, ten and eight, who
are buried together. The inscription tells us that they died on the same day, recording
that the tombstone was laid to document the tragedy of unfulfilled lives.®' In another

inscription, Stephanos’ death from disease was described as occurring during ‘the prime

*¥ Female resistance to marriage in hagiographies is looked at in greater detail in Chapter Three.
* Alberici 2008, 179.

5 14ph2007, No. 15.347: ‘Khawdin oiyov[£]vev oe Alkn kv[d1]vato TopPo kovpdiot kad[a]pdv &
dépog [oup]ueigev axoit[n]’

*' SEG XLII, No. 869, 249:

‘Kovetavtvov {foavtog €'t 1, MeAlo-

oov {noavtog €’tv U, k(at) Numta {foavtog € mn’.

Tovtov pvriebnt, K(0pu)e, €v tii Bactleiq cov.

grergiwdnoav pn(vy) Aekepfpio g’

(Konstantinos having lived 12 years

Mellosos having lived 10 years and

Niketas having lived 8 years.

May you remember these, Lord, in Your kingdom.

They died in the month of December 27.)
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of his life” (Gcpniv £€¢ Bioto10).® In literary sources, authors usually label youths or
recently matured men with the epithet that they were in the prime of life.®> The themes
of tragedy and unfulfilled life are common topoi in the verses of male and female

epitaphs.

In the epigraphic evidence the emphasis on virginity is less evident for men than
for women, but it is nevertheless an attribute occasionally commented upon. Jordanes is
described as a ‘virgin’ (Bevikr)), portraying the importance of the first sexual union as a
life-stage marker for both men and women (Figure 6.2).* Yet in the Bible, the word
‘virgin’ (1| map0évoc) is most commonly used to refer to women alone.®> Alberici has
noted that in Latin texts, virginity was most commonly associated with women, and this
seems to be the case in Byzantium t00.®® The emphasis on female virginity reiterates the

Byzantine perception that women were defined by their marital and maternal statuses.

The male tombstones suggest that marriage was important as a Life Course

marker for men too. A sixth-century inscription records that Theodoros died
‘unmarried’ (dydpov).t” It has already been noted that relationships between the
deceased and commemorator are recorded less frequently in Byzantine epitaphs than in

Roman epitaphs.®® Nevertheless, Byzantine inscriptions do record Joannes, who died

aged 28, was ‘son of Alanios and Salome’; Abraamios, who died aged 52 was ‘son of

52 JAph2007, No. 14.16.

% Leo Diac., 31 (Eng. trans. 83); 84 (Eng. trans. 135); Alex., Vol. II: 122 (Eng. trans. 242); Vol. I: 132
(Eng. trans. 125).

 I4ph2007, No. 8.270.

8 Matthew 1:23; 25:1; 25:7, 25:10; Luke 1:27; 1:34; Corinthians 7:25; 2:28; 7:34; 7:36; 7:37; 7:38; 11:2;
Revelation 14:4.

% Alberici 2008, 170.

7 SEG XXX, No. 1748, 495.

% Saller 1987, 21-34; Shaw 1987, 30-46.
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the vicarious Joannes’; whereas Estotzas, who died aged 50 was ‘husband of Dodo’.* It
has been found that for women, the Life Course marker of marriage was intertwined
with the achievement of maternal status. Yet, for men, the attainment of fatherhood does
not usually feature in the epitaphs. An inscription honouring Anastasios boasts that he:
‘lived for eighty-five years and saw the sons of his sons’.”” Here, the mention of
grandchildren is used to emphasize a man’s longevity, as opposed to complimenting his
patriarchal virtues, as matriarchal virtues are found in female epitaphs. One can surmise

that marriage is significant on male epitaphs, in isolation from parenthood.

Men re-emerge on the epigraphic record during old age.”" In the previous
chapter it was asserted that old age was valued in Byzantium and age numerals in the
inscriptions might have been included to highlight the deceased’s longevity. ?A
tombstone from Arabia records that Themos lived to the age of 98.” Alberici asserted
that, in hagiography: ‘The use of numerical data was added in order to indicate
longevity... This was a rhetorical technique but the length in years also adds weight to
the idea of authentic longevity’.”* Longevity itself was an unusual and celebrated life-
stage in Byzantium; inaccurate numerical ages may have been recorded on epitaphs in

order to draw attention to the exceptional length of life.

There is a marked contrast between frequencies of elderly female and male

commemorations. The above mentioned epitaph of 98-year-old Anastasios records him

% SEG XLV, No. 1485, 397: ‘[vi]oc ‘Adalvi[ov] kat Zalo!peg (Son of Alanios and of Salome)’; SEG
XXXI, No. 1435, 373: © viog Todavvov tod Pikapiov (son of the vicarious Joannes)’; SEG XLV, No. 850,
215: ‘tog, avip Addov (husband of Dodo)’

" SEG XXXVI, No. 1329, 407: ‘Choag & me’ kai iddv [vi ]-o0g viov. Eokev [10 nv(edp)o] @ 0(e)d
kat o [.....] (having lived for 85 years and seen the sons of his sons (i.e. grandsons))’

" Laurence and Harlow (forthcoming), 11.

2 Talbot 1984, 273.

" SEG XXXI, No. 1470, 383.

™ Alberici 2008, 221.
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as an elder (mpecPutepog), suggesting that he held specific social status within his
community.”> But there are no comparable titles for women. The limited appearance of
females in the epigraphic record may be accounted for by women’s inability (normally)
to take on roles of high public visibility, which may have reduced their influence and
the demand for their commemoration. In addition, commemorated women were valued
in the roles of wife and mother, which may not have been considered to be as relevant

when they were elderly.

Table 24: Age at Death on First-Century Tombstones

Al
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years years years years years years years years years years years years years years

> SEG XXXVI, No. 1329, 407.
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Table 25: Age at Death on Second-Century Tombstones
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Table 26: Age at Death on Third-Century Tombstones
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Table 27: Age at Death on Fourth-Century Tombstones

17 I I
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Table 28: Age at Death on Fifth-Century Tombstones
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Table 29: Age at Death on Sixth-Century Tombstones

Al

0-7 8-14 15-21 22-28 29-35 36-42 43-49 50-56 57-63 64-70 71-77 78-84 85-91 92-98
years years years years years years years years years years years years years years

Table 30: Age at Death on Seventh-Century Tombstones
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Note: None of the sample Eighth-Century Tombstones Stated Age at Death

6.4 Collective Burials

Hagiographies supplement tombstone data when exposing the importance of
collective burials. In Anastastios’ Spiritually Beneficial Tales (c.690), deceased twins
who were buried together reputedly ejected an unrelated body from their grave.’® In the
in the Life of Theodora of Thessalonike (c.894), Gregory the Cleric recorded that
Theodora bade her daughter, Theopiste, to ignore normative family burial customs and
she requested, in line with her monastic vows, for her daughter to be buried separately.’’
Ivison wrote: ‘Byzantine burial practices must have served to reaffirm the structure of
living society and so may suggest that the Late Byzantine society saw itself, and to
some extent in fact was, [as] highly stratified and hierarchical, strongly emphasising
family and corporate membership’.” The two quotes from hagiographies cited above
might suggest that the Byzantines attached a high importance to collective, familial

burials.

However, the epigraphic sample suggests that, as tombstone inscriptions reduced
in popularity, the proportion of collective tombstones reduced in number too (Table 31).
Simultaneous to the reduction in tombstones, commemorations of women reduced in
number, both quantitatively and proportionally (Tables 16 to 20). This may reflect the
fact that tombstones were no longer perceived as an important means to commemorate

the family.

’® Anast. Sin. T1, 65 (Eng. trans. 40).
V. Theod. Thess., 25 (Eng. trans. 201).
"8 Tvison 1993, 277.
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Table 31: Percentage of Collective Inscriptions First to Eighth Century
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6.5 Conclusions

Drawing upon the evidence provided by tombstones, a number of observations
can be made about Byzantine perceptions of the Life Course. First, the sample of data
used here shows that the Byzantines felt it was important to record the age of deceased
infants with greater accuracy than deceased adults, suggesting that the value attached to

determining numerical age dramatically decreased after about two years of age.

Second, women are visible in the epigraphic record up to the life-stage of

marriage and reproduction but suddenly disappear in their mid-twenties suggesting that
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their perceived value decreased with age and the fulfilment of familial roles. On the rare
occasions that women are commemorated after achieving motherhood, their epitaphs
celebrate their maternal virtues. For instance, in one fifth- or sixth-century tombstone,
Eutychia is described as a ‘mother of good repute with her children’ (Figure 6.3).”
Paradoxically, while the fulfilment of familial roles decreased the commemorative value
attached to a deceased woman, in the instances where married women or women with

children are commemorated, their familial status is emphasised.

From the fifth century onwards, publicly-visible men are commemorated most
often, and occupations of all echelons of society begin to appear in the commemorative
record. Unlike women, men continue to be commemorated into their old age. This
suggests that in their role as a professional, and not necessarily as a family member,
elderly men were highly-regarded. This is comparable with the pattern evident in the
written sources, as noted in the previous chapter, which also grants significantly more
page space to old men than old women. The only instance of an elderly male being
commemorated in connection with his family role is when he is noted to be honoured to
live long enough to see the birth of his grandchildren.®® This may indicate something of
the rarity of grandfathers and their consequent value in Byzantium, although it does not

reveal the extent to which surviving grandfathers were incorporated into family life.

" I4ph2007, No. 15.357: ‘€va. ko- tékite Ebtuyio wevopé- vi Opéya- 6o, K e0mpe- TEC [e- T8 TV Te-
v av- tic. Kvpie pviabibr avtmg K(vpr)e’.
% SEG XXXVI, No. 1329, 407.
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CONCLUSIONS




This thesis has used a Life Course approach in the analysis of sources produced
AD 518-1204 in order to understand perceptions of age, aging and life transitions in the
Middle Byzantine period. I have found that on the one hand, the evidence primarily
represents elite, adult, males. As a result, sources normalise high social status,
adulthood and masculinity. Other nuances of gender, status and life-stage are often
treated as ‘other’, in opposition to the ‘norm’, and can only be exposed through careful
deconstruction. On the other hand, many of the written and pictorial sources depict the
ascetic ideal, which hagiographers treat as an alternative to the ‘norm’, telling us both
about self-identity within a biological family grouping and self-identity within a
spiritual family. All of these rhetorical and pictorial constructs have provided us with an
insight into a common perception of the Life Course, shared by Byzantines of different
statuses, genders, ages, locations and epochs. It has been my primary purpose here to
highlight the interplay between nuances in the construction of the Life Course and the

passing of time and so now I turn to summarise some of the main differentiating factors.

In the first chapter, it can be seen how the impact of Christian doctrine is most
marked when looking at the life-stage from conception to childhood. Fundamental
markers of Christ’s infancy, such as his conception and birth, were incorporated into the
standard hagiographical model. While Canon Law suggests that, by the sixth century,
baptism had become integral to the occurrences during Byzantine infancy,
hagiographers’ tendency to omit baptism may reflect how keenly they mirrored Christ’s
infancy — which did not include baptism — according to the New Testament. The authors
of hagiographies aimed to follow traditional biographical models and were, perhaps,
more reluctant to highlight contemporary changes in practices: separate genres

responded at different paces to contemporary practices. Roman and Late Antique
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biographical narratives occasionally included divine omens occurring during the
pregnancy of an individual destined for greatness, but Byzantine hagiographers started
to include anecdotes about the circumstances of an individual’s conception in the sixth
century, again mirroring biblical biographies (including those of Christ, Samson, David,
Jacob and Esau and John the Baptist). This rhetorical strategy of suggesting that a
character was predestined for greatness even before their birth was subsequently
adopted by Anna Komnene. The fact that this fopos was able to traverse the boundaries
of genre highlights its relevance to the Byzantine audience and enables us to see that the

Byzantines conceptualised an individual’s earliest existence as formative.

In the second chapter, children and childhood often appear as adjuncts to adults
or adulthood. While children and youths represented a larger proportion of the
population than they do today, their voices are not proportionately represented in the
evidence. One rarely hears about children who did not subsequently attain adulthood,
except when their character supports the construction of someone who did attain
adulthood such as Theodore of Sykeon’s sister or Anna Komnene’s fiancé. In a
rhetorical context, Byzantine authors largely employed this life-stage to anticipate the
subsequent adult depiction of their character. And, as is apparent in the ninth-century
Khludov Psalter, this formula could be used in artistic projections of Life Course
development too. Papaconstantinou argued that there is continuity in attitudes towards
children in the Classical and Byzantine eras but what changed is the way that authors
wrote about childhood: they started to focus on the moral education and Christian
upbringing of children.' There are some aspects of continuity between Classical and

Byzantine rhetorical constructions of childhood: the ‘pais geron’ (naig yépwv) motif

! Papaconstantinou 2009, 13; Hennessy 2008, 7.
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continues to appear, and, like the Romans, the Byzantines held distinct concepts of
positive and negative childhood attributes.> And in biographies childhood does not

feature as the most prominent life-stage, but serves to affirm adulthood qualities.

But there are several marked differences between Byzantine perceptions of
childhood and those of their predecessors. Children are shown practising their future
vocation and developing skills specific to their gender and status.’ The construction of
childhood as indicative of subsequent adult character shows us that the Byzantines,

considered childhood to be formative.

In the third chapter, the Byzantines apparently perceived male youth to be a life-
stage characterised by sexual awakening, inexperience, over confidence and
overwhelming impulses and emotions. In fact authors sometimes constructed youth as
an exceptional period, characterised by negative attributes in an otherwise positive Life
Course construction. Sometimes authors applied the negative attributes of youths to
people of other life-stages, in order to portray their irrational or immature behaviour,
demonstrating the pervasiveness of negative connotations and youth. While authors
sometimes showed their subjects to be resilient to bad traits, one can deduce that the
Byzantines tended to conceptualise youth as a life-stage atypical of characteristics
exhibited in other life-stages, and as a result, exceptions could be made to a character’s
less than ideal behaviour as an adolescent. But adolescence was not constructed in an
entirely negative light: the Byzantines particularly valued youthful physique and

strength. This is manifested in the abhorrence evoked by scenes such as the flogging of

% Harlow and Laurence 2002, 49.
? For youth as the first life-stage of gender differentiation, see: Alberici 2008, 251.
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Elias of Heliopolis, whose skin was soft and tore more easily because of his youth.*
These post-tenth-century hagiographies reinvented the youthful martyrs of early

Christianity.

Physiological symbols of puberty were interpreted according to gender: for men,
the growth of the first beard symbolised admission into an exclusively masculine arena
(such as a monastery, the army, the imperial service or a school of extended education);
while for women, puberty attracted marital prospects. These gendered discrepancies
permeate all aspects of adolescence and it can be seen how, generally, females were
considered to physiologically mature sooner than their male counterparts. In terms of
family role, males were often expected take on financial responsibility for their natal
family, especially in the absence of a living father or older brother, and women were
expected to adopt the customs of their marital family. In male Life Course constructs,
youth is characterised by the acquisition of an occupation (as already noted, training for
this occupation may have started early in childhood). Meanwhile, for women, sources
fall largely silent about their daily lives. For both genders great importance was attached
to the continuation of the family line. For instance, in the Life of John the Almsgiver
(c.641), the saint’s father-in-law pressured the young man to have intercourse with his
daughter so that they would reproduce.’ It might be significant that it is his father-in-law
who applied the pressure, suggesting that the attainment of maternal status was
especially important for women. Particularly in pre-ninth century hagiographies, saints

of both sexes deviate from all of these normative expectations.

* V. Elias Helio., 50 (Eng. trans. 98).
> Leontios, V. Jean I'Aumén., 20 (Eng. trans. 200).
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In the fourth chapter, which tracked adulthood from maturity to old age, a clear
deviation between the Life Course trajectories of saints and laity became apparent.
Saints are seen to renounce obligations to their parents, the prospect of marriage and
childrearing. This topos evolves over this period and in some of the vitae, saints fulfil
both ascetic and familial Life Courses. The sources’ presentation of adulthood as the
standard life-stage actually inhibits one’s understanding of what was thought to be
specific to adults. Nevertheless, by looking at the Life Course in its entirety, it is
apparent that hagiographers and historians alike marked their characters’ transitions to
adulthood when describing their impulsiveness and desire as a youth, in contrast with
their moderation, balance and self control as an adult. Throughout this period, authors
of histories and hagiographies (Cyril of Scythopolis, Ignatios the Deacon, Basil of
Thessalonike, Psellos, Skylitzes, Theosterikos and Anna Komnene) often introduced
their character’s adulthood with a short summary of their persona. Adulthood, by
implication, was the first life-stage at which an individual’s character was thought to be

consistent and fixed.

In the fifth chapter, the authors’ paradoxical treatment of old age became clear:
the elderly were admired and respected in senior positions within the church, while they
were sometimes viewed with disdain when in secular positions of leadership. The
elderly were perceived to physically deteriorate — both in appearance and physical
vigour — and the authors praised those who resisted this biological inevitability. But,
symbols of age such as a bent physique, grey or white hair and, for men, a grey beard,
could be used to portray the beholder’s wisdom and experience, or, in the case of saints,
their sanctity. The elderly were sometimes valued for their ability to resist sexual desire

and to counsel and guide younger generations: especially in hagiographies. By way of
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contrast, elderly imperial leaders were criticised for being out of touch and senile:
particularly in histories. While these topoi seem contradictory at first, a number of
distinctions must be drawn out. First, depictions of the elderly depended upon their
status: lay or ascetic, with elderly saintly subjects being valued more highly. Second, in
texts, depictions of the elderly depend on the genre, with hagiographies presenting a
more positive appraisal of the attributes of the elderly than histories. Finally, and most
importantly, depictions of the elderly depend on the epoch: from the eleventh century
onwards, one can discern an increasing sense of respect towards the elderly in secular

contexts.

In the sixth chapter, it was demonstrated that while tombstones predominantly
represent the male elite, some information about the Life Courses of alternative sections
of society can be gleaned when drawing upon specific epitaphs. For instance,
commemorators felt the need to be very specific about infants’ ages at death, often
recording the figure in years, months and days. This formula was applied to an adult
female commemoration in one instance, suggesting that her death after marriage but
prior to reproduction may have inhibited her from receiving an adult-style memorial.
The emphasis on marriage and reproduction as significant female Life Course markers
in the epigraphic evidence is perhaps reflective of the commemorative procedure, which
— at least in some cases — fell to the closest kin. There is, however, some evidence to
suggest that from the fifth century onwards, some commemorations were set up by
employers or ‘burial groups’. Similar to hagiographic rhetoric, tombstones value
exceptional longevities. This enables us to see that the associations between old age and
sanctity may have been founded upon a widely held respect for people who lived to

exceptional ages.
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The Byzantine Life Course is special for several reasons. First, we have seen
how it was the first Life Course model to conceptualise the start of life at conception
instead of birth. Second, the premature death of a parent or sibling could have a far-
reaching impact upon an individual’s expected Life Course trajectory. Third, lay and
monastic lives are continually contrasted in our sources, highlighting Christianised
models of the Life Course. There is scope to further explore the afterlife as integral to

the Byzantine Life Course.

Having summarised the variations of an individual’s Life Course trajectory, I
must now place these findings within the context of the household. Kazhdan has noted
the paradoxical treatment of the Byzantine family by hagiographers: valuing both
familial responsibilities and the rejection of the family unit in favour of monasticism.®
Sources reiterate this theme throughout the period analysed in this thesis. Saintly youths
in their late teens and early twenties are distinguished for rejecting their family, as in the
cases of Sabas, Symeon the Holy Fool, Theodore of Sykeon, George of Amastris and
Niketas of Medikion.” Stressing the importance of family values prior to their
conversion to monasticism bolstered the strength of the saint’s rejection of their
biological family. The motif of the family and different relationships of dependency
across the Life Course is an all pervading theme in both lay and spiritual discourses.
The authors construct a tangible tension between responsibility to one’s family and duty
to God, which, given that hagiographies celebrate the lives of the most saintly,

illustrates the importance of family values to Byzantines of the Middle period.

® Kazhdan 1990; Talbot 1990.

" Cyr. Scyth. V. Sabae, 92 (Eng. trans. 101); Leontios, V. Syme. Holy Fool, 126 (Eng. trans. 136); V.
Georg. Amast., 19 (Eng. trans. 5); V. Euthyme le Jeune, 177 (Eng. trans. 4); Theost. V. Niket. Medikion,
20 (Eng. trans. 9); V. Theod. Syk., 8 (Eng. trans. 92).

256



Attitudes clearly change over time: it has long been established that expressions
of family values strengthened from the fourth through to the ninth centuries.® In this
thesis it has been noted how from the seventh century onwards, Byzantine narratives
give lengthy descriptions of parental virtues in order to reflect positively upon the child
and his or her upbringing. But Patlagean noted the increased prominence of the family
unit from the ninth century onwards.” While saints were usually celebrated for the
rejection of their biological family, this fopos evolved from the ninth century onwards.
For instance, Michael the Synkellos (whose vita was written in the ninth century),
Anthousa, daughter of Constantine V (whose vita was written in the tenth century) and
Luke of Steiris (whose vita was written in the tenth century) were praised for supporting
their family, when only converting to monasticism in the event of parental death. '’
Authors adapted their fopoi so that their characters could fulfil the role of both a dutiful

family member and a virtuous ascetic.

Indeed, from the ninth century, some of the saints continued relationships with
their biological family, even after their admission to a monastery. David of Lesbos
(whose vita was written ¢.863-5) met with his mother, in spite of his monastic status."!
According to Niketas Magistros, writing ¢.900, Theoktiste of Lesbos maintained contact
with her elder, married sister after her admission to a convent.'? Furthermore,
Euthymios of Thessalonike (whose vita was written in the early tenth century) bought a

plot in order to build a female monastery so that his female relatives could reside in

¥ Laiou 2009, 56.

? Patlagean 1981, 427.

V. Mich. Synk., 48 (Eng. trans. 49); SynaxCP, 600 (Eng. trans. 23); V. Luk. Steir., 14 (Eng. trans. 15).
"V, Davidis Sym. et Georg., 219 (Eng. trans. 161).

"2 V. Theok. Lesbos, 230 (Eng. trans. 110).
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comfort."® In the Life of Luke of Steiris (tenth century), the saint is said to have
continued his relationship with his parents after his tonsure too.'* Lazaros of Mount
Galesion (whose vita was composed in the eleventh century) met his mother long after
he had pursued monasticism."” In the Life of Nikon (c.1042), the saint returned to see
and speak to his father.'® Skylitzes, writing c.1096, presents monasticism as a way to
perpetuate familial allegiances through the establishment of monasteries tied to familial
burial plo‘[s.17 In the ninth-, tenth- and eleventh- century texts, familial ties were not
terminated at enrolment into a monastery; the strength of family ties had become so

strong as to overwhelm traditional hagiographic constructions of asceticism.

Clearly, the achievement of motherhood was extremely significant to the status
of women in Byzantium throughout this period and this theme is evident in all of our
source types. Female youth in hagiographies is often characterised by tension between
parents, potential suitors and the subject, with regards to the pursuit of monasticism as
opposed to marriage. When the young girls were admitted to convents, their parents
often expressed grief at the loss of the prospect of grandchildren. For instance, in the
Life of Synkletika of Palestine (sixth century), the Life of John the Almsgiver (c.641) and
the Lives of David, Symeon and George of Lesbos (c.863-5), the authors explicitly
describe the pressure applied by parents on their daughters for them to reproduce. For
adult women with young children, their familial function might inhibit them from

pursing monasticism. And for elderly women, their Life Course was often described in

B V. Euthyme le Jeune, 202 (Eng. trans. 16).
V. Luk. Steir., 10 (Eng. trans. 11).

V. Laz. Gal., 519 (Eng. trans. 116).

' V. Nikon, 72 (Eng. trans. 73).

7 Skyl., 65 (Eng. trans. 67).
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terms of the achievements of their children. But it is important to draw out

developments in the value attached to motherhood over this period.

Talbot has already noted that for male saints, cults were perpetuated by disciples
but, from the ninth century onwards, cults for female saints were initiated by wealthy
relatives.'® This might suggest that, particularly for women, distinctions between ascetic
and familial ideals were becoming less rigid, perhaps in response to an evolving respect
for maternal Life Course constructions.'’ There is further evidence for this hypothesis in
alternative evidence types: in Psellos’ eleventh-century writings, maternal status is used
in isolation from factors such as numerical age to mark the completion of a woman’s
transition into adulthood. In fact, there is both pictorial and textual evidence to suggest
that from at least the ninth century onwards women of childbearing capability were
perceived to be indistinguishable in terms of numerical age. One might assert that from
puberty to the menopause, the female Life Course was categorised by the potential to

reproduce and not much else.

The writings of Anna Komnene exemplify my point: here the author imposes a
matriarchal construction onto her family. The imperial princess poignantly surmises the
change in family structure when her father married: ‘her [Anna Dalassena’s] dutiful son
[Alexios I Komnenos] submitted to her [his mother’s] wishes, not merely in his baby
days, but when he was a candidate for admission to the ranks of the young men — and
indeed until he married’.*® Anna suggests that marriage marked a shift in matriarchal

hierarchy: Alexios changed his primary allegiance from his mother to his wife. Of

** Talbot 1996d, 68.

19 Kaldellis 2006, 35; Galatariotou 1984, 81; Kazhdan 1998, 11.

% An. Komn., Vol. I: 32 (Eng. trans. 49): ‘kai 6 ebvoug 00Tog vidg Vreike @ PNTpucd Oeliport ov o v
Bpéeet povov, alha kol £g peipakac mapayyeilag kai péypig &v yovoauki cuvnppoctn.’
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course, Anna Dalassena is presented as powerful influence in Alexios’ life, even after
his marriage to Eirene.”' But the real value of this comment lies in the power attributed
to the women surrounding Alexios. It seems that motherhood enabled a woman to yield

a considerable amount of power through her offspring, especially if she had borne a son.

The role of sons has been tracked over the Life Course. In the first chapter,
special significance was attached to the birth of the first son. Indeed, all of the
miraculously-conceived babies are male. In the second chapter, boys were frequently
shown accompanying their male relations on occupational errands. Furthermore, female
child orphans and not male child orphans tended to be committed to care in a
monastery, suggesting that males were more valuable to their extended relations. In the
third chapter, male youths — specifically those who represented the eldest sibling in a
fatherless household — are shown as the head of the household. In this situation, Symeon
the Holy Fool (whose vita was written ¢.642-9), Theodore of Sykeon (whose vita was
written in the seventh century) and Euthymios of Thessalonike (whose vita was written
in the tenth century) were all shown to be prominent companions and caregivers to their
widowed mothers too. In same chapter, male youths whose fathers were still alive might

be expected to take on the occupation of their father at this juncture.

Before concluding I must turn to readdress a methodological question laid out at
the introduction of this thesis: was numerical age conceptual or actual in the
Byzantines’ minds? Throughout this thesis, it has been apparent that authors interwove
numerical age data into their narratives. These ages were not necessarily truthful as we
saw in the introduction that the Byzantines probably did not record birthdays or count a

person’s age with any accuracy. Age was a numerical measuring stick. Hagiographies

>l An. Komn., Vol. I: 124 (Eng. trans. 119).
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have provided us with a concise framework of numerical ages to work with: during
infancy, numerical age statements in years were not usually used; age three to four
marked the beginning of childhood and may have coincided with weaning; 12 for girls
and 12 to 16 for boys marked the progression into youth and these ages were thought to
coincide with puberty and mental development; age 18 was exclusively important to
saintly Life Course constructions as a point when a saint left his or her native homeland;
age 25 signified the start of adulthood in hagiographies, legal codes and histories. The
next significant age in the data occurs at 50, suggesting that this marked the
commencement of old age. In the penultimate chapter, it was noted that statements of
age at death were particularly important to the construction of saints’ lives, where the
data was used to emphasise their exceptional longevity (an integral component to the
construction of sanctity). The Byzantines clearly held a conceptual understanding of

how numerical ages related to life-stages.

In the final chapter, statements of age at death on tombstones averaged 14%
between the first and eighth century. In the introduction it was recorded that 29 of the
44 (65.9%) saintly subjects surveyed in hagiographies were attributed with one or more
numerical ages. This statistic overlooks the inclusion of non-saintly numerical age data:
in the Life of Daniel of Sketis (sixth century) and in the Life of Mary the Younger
(c.1025), although no numerical ages were connected to the saints, they were recorded
in connection with peripheral characters. The inclusion of numerical age statements
varied according to the era of the vifa: sixth- and seventh- century vitae regularly
include age, but towards the end of this period, the eleventh- and twelfth- century vitae
only record numerical ages in about half of all cases (Table 35). This might suggest that

the Byzantines’ concept of numerical age was becoming less distinct over time.
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Table 32: Percentage of Hagiographies Stating Subjects’ Numerical Ages 6™-12'"

century 50of5
subjects
. 8 of 9
100% subjects
80% —
[
60% 8ofll
subjects
0
40% 2 of4 1 of2
subjects  subjects
. 50f13
20% subjects
No data
O% T T T T T
6th century 7th century 8th century 9th century 10th 11th 12th
century century century

This study has highlighted pockets of evidence that could be exploited further in

order to extend understanding of the Life Course. Nowhere in Iohannis Spatharakis’

book, The Portrait in Byzantine Illuminated Manuscript (1976), is it noted how

accurately the illuminators represented the age of their subjects; the author merely

mentioned the fact that artists often did not distinguish between their dead and living

subjects.”> More recently, study into age and life-stage commenced in Hennessy’s book,

Images of Children in Byzantium (2008). While this is an invaluable study, one is

inhibited from seeing the development of depictions of the Byzantines over the entire

Life Course.” This thesis has incorporated some examples of material culture and

22 Spatharakis 1976, 253;261.
* Hennessy 2008.
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Byzantine art in order to track pictorial fopoi and what they tell us about the Life
Course. In the first chapter I tracked sensitivity to depictions of pregnancy from the
sixth century onwards, which subsided to accommodate a new interest in embryology,
most evident in the fourteenth century evidence, but clearly founded much earlier.
Depictions of children learning skills such as writing, hunting, feeding animals and, in
the case of David, slaying a bear, show us that the Byzantines considered childhood to
be formative. Throughout the sections on male youth, adulthood and old age,
increasingly fuller beards represented advancing age, and from the late eighth century
onwards, full beards could also be used to mark seniority. It has also been noted that
there is a distinct absence of elderly women in pictorial evidence demonstrating how
femininity was most usually celebrated in terms of the ability to procreate. But the
opportunity to make more ground, in terms of using images to understand constructions

of age and aging, remains open.

The major contribution of this thesis to understanding the Byzantines is that now
there is a model of the Byzantine Life Course, as the Byzantines themselves portrayed
it. The Life Course model starts at conception and flows through to childhood, youth,
adulthood, old age and ends with death (which did not necessarily occur after old age
but could, and often did, occur at any point within the Byzantine Life Course). Different
evidence types, while prone to limitations, are saturated with Life Course constructs that
have enabled us to draw out conventions. The Byzantines’ perception of a life-stage was
specific to status: the elderly were largely praised in religious positions but often
condemned in imperial positions. The Byzantines drew gendered distinctions between
male and female Life Course trajectories too, with males starting adolescence later but

enjoying a more prolonged youth than females. I can conclude that the Byzantine

263



construction of the Life Course remains relatively static over this period, with some
important exceptions. First, from the sixth century onwards, there is a notable increase
in space devoted to the embryonic, foetal and neonatal stages of life, and authors used
these anecdotes to foretell adult attributes. One can deduce that the Byzantines began to
mark the commencement of the Life Course at conception, as opposed to birth, in line
with the biblical model. Second, from the seventh century onwards, parenting styles
were recorded as a reflection upon the ability of the adult parents to guide the child and
as a means of accounting for the child’s formation. This suggests that the Byzantines
were taking a greater interest in styles of parenting. Third and finally, from the ninth
century onwards, duty to one’s family became such a powerful concept that in some
instances saints were shown to deviate from the traditional rejection of laity in favour of
maintaining contact with their families. This shows us that the Byzantines attached
increasing significance to family responsibilities, particularly the responsibilities of

post-pubescent sons to care for their aging parents.

Gender methodologies have exposed the men, women and eunuchs in the male
dominated writings as rhetorical constructions: gender being acknowledged as a literary
tool of manipulation.** Looking at hagiographies specifically, Caroline Walker-Bynum,
and more recently Judith Butler, found that saintly characters could invert the normative
attributes of their sex in order to highlight themselves as exceptional.”” Similarly,
authors repeatedly inverted the expected attributes of a subject’s age in order to
highlight their exceptional nature. Elizabeth Clark argued that saintly women could

overcome the ‘limitations’ of their sex, taking on the attributes of men; and surpassing

2% Smith 2004, 1-22; James 1997b, xi-xxiv.
> Walker-Bynum 1984; Butler 2007.
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gendered expectations.”® Authors attributed the young with characteristics normally
associated with the old and vice versa in order to praise or condone a subject’s
behaviour. When comparing gendered constructions in juxtaposition to one another, one
learns the Byzantine’s founding principles and expectations of what constituted
masculine and feminine.?’ This thesis has found that, like gender, age and life-stage are
manipulated by the authors to play into rhetorical strategies; and as such, one can
deconstruct the expectations of people of certain ages, trace the Byzantine’s
understanding of emotional and physical development, and finally, by placing
constructs of the ‘young’ in opposition to constructs of the ‘old’, as the writers
sometimes do, one can understand the familial roles and responsibilities expected of
someone at a specific Life Course juncture.”® In sum, one can apply methodologies
developed by academics for the deconstruction of gendered attributes to the study of the

Byzantine Life Course.

26 Clark 1998, 41; Galatariotou 1985.

*7 Galatariotou 1985.

% Life Course research focuses on the timing and ordering of events in the life span. The progression
through familial roles (e.g. from daughter to wife or son to husband) signify transitions in an individual’s
Life Course. Of course, a single person can occupy multiple social and familial roles at any one time
(Macmillan 2005, 4: ‘Life courses are structured by virtue of the order and timing of multiple social roles
over the life span’). Therefore, Life Course research analyses the appropriate time for the duration of a
specific role, including when it commences and terminates. Perceptions of ‘appropriate’ times or ages for
a specific role are governed by cultural traditions and therefore large-scale cultural and structural changes
such as famine, plague or war, are important determinants in the structure of the Life Course. ‘Normative’
Life Course trajectories are subject to change across any given period and these shifts highlight emerging
social trends and expectations of family members.
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APPENDIX B: HAGIOGRAPHICAL DATA




Please note: in the instances where two or more versions of a saint’s life have been preserved, the data below specifies which version
the data has been taken from.

Sixth century

Saint Gender Vita composed Date lived Stated ages Inferred ages Age included
Abramios, Male 554-558' Fifth century” 18" 41" Yes
Bishop of Kratea 27 56"

37"
Abba Kyriakos Male 554-558"" Fifth century™ 18% 277 Yes
408 53
77 1
99){111' 8 6XV111
107X1V
Daniel of Sketis | Male Sixth century™™ | First half of Eulogios | N/A Not Daniel’s
sixth century™ | More than 100™
Male child
12XX11
Female child
10XX111
Euthymios the Male 554-558"" c.378 - 473" 3 2% Yes
Great 29 347
52XXT/111
54XX1X
75XXX.
82XXX1
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3
9 OXXX?II
97XXX1V

John the
Hesychast

Male

554-558"0

c.454 - 558"

1 8XXX1X
28X1
50"
79)(111
104)(1111

37ﬂw
56X1V

Yes

Matrona of
Perge, (Vita
Prima)

Female

xIvi

Sixth century

Died ¢.510™""

25X1VIT1
100X11X

N/A

Yes

Nicholas of Sion

Male

Sixth century’

Died 564"

7111
19liii

N/A

Yes

Sabas

Male

554-558"

c.439 - 532V

51v1
15
3 0171111
3 511x
40"
45"
g
5 4lx?11
5 6lx1v
63 lxv.
] levi
6
91 1XT/111
9 4lx1x

N/A

Yes

Synkletika of

Female

Sixth century™

Ixxi

Sixth century

1 8lxx11

4 6lxx111

Yes
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Palestine

Theodosios Male 554-558™ c.424 - 520" N/A N/A No
Koinobiarches
Theognios (Cyril | Male Before 556™" | Died 527™" N/A N/A No (although
of Scythopolis’ Paul of Elusa’s
Account) subsequent
edition did
include some
ages)lxxvm
Seventh century
Saint Gender Vita composed Date lived Stated ages Inferred ages Ages included
George of Male c.631™™ Seventh 70 or more™™ N/A Yes
Choziba century™
John the Male Written after €.560 - 619" | 5o N/A Yes
Almsgiver T
Mary of Egypt Female Seventh Anytime Mary Mary Yes
century™ between the [ bl 29
fourth and sixth 76
century ™! Zosimas 78!
531XXXV1?1
IOlexmx
Symeon the Fool | Male .642 - 649" Sixth century™ | Symeon Symeon Yes
22XCV 5 1XCV111
John
22 XCV1
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Symeon’s

Mother
80XCV11
Theodore of Male After reign of Died ¢.613° Theodore Blatta (sister) Yes
Sykeon Heraklios ' )
(641)XC1X 601 15CV11
8011
12CT11
14C1V
1 8CV
Blatta (sister)
120Vi
Eighth century
Saint Gender Vita composed Date lived Ages included Stated ages Inferred ages
Ninth century
Saint Gender Vita composed Date lived Stated ages Inferred ages Ages included
David, Symeon | Males 863-865"™" David: 717/8- David David Yes
and George 783/4 )
9CX11 46CXX111
Symeon: 764/5- | 16"
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844/5%

George: 763/4-
845/6™

45 cX1v
5 6CXV'
6 6CXV1

Symeon
8cxvii
28CX1X

54 CXX

George

8 OCXX%'
8 2CXX11

George of
Amastris

Male

C. 8 3 OCXX]V

Died c¢.830*Y

N/A

N/A

Ioannikios Boilas

Male

CXXV1

Ninth century

C.762-846""

8 4CXXV111

N/A

Irene, Empress

Female

After 821%™

c.780 - 803

N/A

N/A

Michael the
Synkellos

Male

CXXX1

Ninth century

c.761-846"

Michael
e
2 5 CXXXIV

5 O CXXXV.
8 5 CXXXV1

Michael

3 7CX1i
3 9CX111
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Theodore

25 CXXXVii
7 6cxxxviii

Theophanes

chxxxix

67cxl
Nikephoros, Male c.843-61 c.756 - 826 [ N/A™Y N/A No
Patriarch of
Constantinople
Philaretos the Male c.821/822M €.720-790°™M [ N/ASMT N/A No
Merciful
Stephen the Male c.807°™ c.713-765° N/A N/A No
Younger
Tarasios, Male Ninth century”® | Born before N/A N/A No
Patriarch of 730¢!
Constantinople
Theodora, Female c.867 - 912°™ c.815-867°" N/ATY N/A No
Empress
Theodora of Female c.894M 812 -29th Theodora Theodora Yes
Thessalonike August 892 _

7 clv.111 61 to 6801xv1

2 Schx

56°1X_ Daughter

68 __

7 4clx11 37clxvu
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8001Xiii

Daughter

6clxiv

Anna
1 2 OCIXV

Tenth century

Saint Gender Vita composed Date lived Stated ages Inferred ages Ages included
Anthousa, Female Tenth ¢.756/7-808/9 | 52 19 Yes
daughter of century™"

Constantine V
Anthousa of Female Tenth } Early eighth N/A N/A No
Mantineon century*™" century —
C. 77 1 CIxXxi11
Athanasia of Female c.9165 First half of 7 b N/A Yeso M
Aegina ninth century™"
Euthymios the Male Early tenth c.823 - 898X [ g 607" Yes
Younger century”™ ] gebod
Irene, Abbess of | Female ¢.98 (ol .830 - 930V | g7elxxv N/A Yes
Chrysosbalanton
Luke of Steiris Male Tenth _ Died ¢.946 - ] 4¢hoovin 2] chowix Yes
centu ryclxxxw 95 Sclxxxvu 3 30xc.
430XCI
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46CXCii

49cxcfii
56CXC1V
Theodosia of Female Tenth century™” | Eighth 7 N/A Yes
Constantinople century™"'
Theoktiste of Female .900°"™ Ninth 18% 53¢ Yes
Lesbos century”™ ™
Thomais of Female c.1050°" c.909-913 — 947- | 24°" N/A Yes
Lesbos 951" 38"
Eleventh century
Saint Gender Vita composed Date lived Stated ages Inferred ages Ages included
Elias of Male Eleventh Died ¢.779*™ 125 10°* Yes
Helioupolis century””’ 20°™
Lazaros of Male Eleventh 7/8 November | 6 ™" geemt Yes
Mount Galesion century”™ 966/7 - 1053°*" | 18 “* 125
86CCXV 14CCXT’111
26CCX1X
32CCXX.
38CCXX1
Mary the Female Eleventh c.875 - 903" | Orestes N/A Not Mary’s“*"'
Younger century“™" _
SCCXXIV
Vaanes
2OCCXXV
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Nikon Male 10427 ¢.930 —end of N/A N/A No
CenturyCCXXVIII
Twelfth century
Saint Gender Vita composed Date lived Stated ages Inferred ages Ages included
Athanasios of Male Early twelfth Died ¢.1000°* | N/A N/A No
Athos (Vita B) century”™™
Niketas of Male Early twelfth Died. 3 April 8 days“™" 387 Yes
Medlklon Centuryccxxxl 824CCXXXII 18CCXXX1V
Surrounding centuries
Saint Gender Vita composed Date lived Stated ages Inferred ages Ages included
Abba Aaron Male Fourth ' Fourth ) N/A N/A No
centuryCCXXXVI CenturyCCXXXVII
Leontios, Male c.1203 v c.1110-May N/A® N/A No
Patriarch of 1185°
Jerusalem
Symeon Stylites | Male Fifth century™™" | Died c.459°*" N/A N/A No

the Younger
(Syriac)

" Pummer 2002, 305.
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" There is some dispute as to whether he lived in the fifth or sixth century. Kislinger, who argued that he lived in the sixth century, has been challenged by both

Brock and Harvey and Miller more recently. See: Brock and Harvey 1996, 27-9; Kislinger 1986, 84; Miller 2003, 94.
" Cyr. Scyth. V. Abraam., 244 (Eng. trans. 273).
" Cyr. Scyth. V. Abraam., 244 (Eng. trans. 274).
" Cyr. Scyth. V. Abraam., 244 (Eng. trans. 274).
" Cyr. Scyth. V. Abraam., 246 (Eng. trans. 276).
" Cyr. Scyth. V. Abraam., 247 (Eng. trans. 277).

Y Pummer 2002, 305.

™ Price 1991, 247.

* Cyr. Scyth. V. Cyr., 224 (Eng. trans. 247).

¥ Cyr. Scyth. V. Cyr., 226 (Eng. trans. 249).

*' Cyr. Scyth. V. Cyr., 227 (Eng trans. 250).

*" Cyr. Scyth. V. Cyr., 231 (Eng. trans. 255).
*¥ Cyr. Scyth. V. Cyr., 234 (Eng. trans. 258).
* Cyr. Scyth. V. Cyr., 225 (Eng. trans. 248).
™ Cyr. Scyth. V. Cyr., 226 (Eng. trans. 249).

i Cyr. Scyth. V. Cyr., 227 (Eng. trans. 250).
U Cyr. Scyth. V. Cyr., 229 (Eng. trans. 252).

*X Dahlman 2007, 65.

** Dahlman 2007, 66.

™ V. Danie. Sketis, 152 (Eng. trans. 153).
' V. Danie. Sketis, 168 (Eng. trans. 169).
V. Danie. Sketis, 168 (Eng. trans. 169).
¥ Pummer 2002, 305.

¥ O’Neill 2010, 304.

¥ Cyr. Scyth. V. Euth., 10 (Eng. trans. 6).
™ Cyr. Scyth. V. Euth., 13 (Eng. trans. 9).
YU Cyr. Scyth. V. Euth., 26 (Eng. trans. 22).
X Cyr. Scyth. V. Euth., 32 (Eng. trans. 28).
™ Cyr. Scyth. V. Euth., 40 (Eng. trans. 37).
¥ Cyr. Scyth. V. Euth., 49 (Eng. trans. 46).
U Cyr. Scyth. V. Euth., 52 (Eng. trans. 48).
XU Cyr. Scyth. V. Euth., 54 (Eng. trans. 51).
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XNV Euth. Grea., 60 (Eng. trans. 57).

% Cyr. Scyth. V. Euth., 10 (Eng. trans. 6).

Y Cyr. Scyth. V. Euth., 15 (Eng. trans. 11).

U Pummer 2002, 305.

M Madigan and Osiek 2005, 30.

WX Cyr. Scyth. V. Ioh. Hes., 203 (Eng. trans. 222).
* Cyr. Scyth. V. Ioh. Hes., 202 (Eng. trans. 221).
i Cyr. Scyth. V. Ioh. Hes., 209 (Eng. trans. 228).
W Cyr. Scyth. V. Ioh. Hes., 214 (Eng. trans. 233).
W Cyr. Scyth. V. Ioh. Hes., 214 (Eng. trans. 233).
IV Cyr. Scyth. V. Ioh. Hes., 203 (Eng. trans. 222).
N Cyr. Seyth. V. Ioh. Hes., 209 (Eng. trans. 228) ; 212 (Eng. trans. 232).
M Featherstone and Mango 1996, 15.

M Featherstone and Mango 1996, 13.

MY Matr. A, 791 (Eng. trans. 20).

Xy Matr. A, 813 (Eng. trans. 64).

' Sevcenko 1984, 11.

" Sevcenko 1984, 11.

"V Nichol. Sion, 22 (Eng. trans. 23).

"y Nichol. Sion, 32 (Eng. trans. 33).

'™ Pummer 2002, 305.

" Patrich 1995, 37.

M Cyr. Scyth. V. Sabae, 87 (Eng. trans. 95).

M Cyr. Scyth. V. Sabae, 89 (Eng. trans. 98).

Vi Cyr. Scyth. V. Sabae, 93 (Eng. trans. 102).

™ Cyr. Scyth. V. Sabae, 95 (Eng. trans. 104).

™ Cyr. Scyth. V. Sabae, 98 (Eng. trans. 107).

™ Cyr. Scyth. V. Sabae, 99 (Eng. trans. 108).

i Cyr. Scyth. V. Sabae, 103 (Eng. trans. 112).
4 Cyr. Scyth. V. Sabae, 110 (Eng. trans. 119).
XV Cyr. Scyth. V. Sabae, 116 (Eng. trans. 125).
™ Cyr. Scyth. V. Sabae, 139 (Eng. trans. 149).

™ Cyr. Scyth. V. Sabae, 160 (Eng. trans. 170).
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P Cyr. Scyth. V. Sabae, 162 (Eng. trans. 172).

P Cyr. Scyth. V. Sabae, 165 (Eng. trans. 175).

bix Cyr. Scyth. V. Sabae, 184 (Eng. trans. 192).

™ Vivian 1996, 37.

™ Vivian 1996, 37.

iy Synk. Palestine, 300 (Eng. trans. 51).

Py Synk. Palestine, 300 (Eng. trans. 51).

P pummer 2002, 305.

™ Price 1991, 262; Podskalsky 2000, 311.

™ pummer 2002, 305.
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APPENDIX C: TRANSLATION OF
EPITAPHS




Sixth Century

Corinthia — 524"

Male, age 24

[------ oag €] ko’

[uv(vi) ZemtepPpim. .. w]d(kTidvog) v, Mu(épa ¢,

[Vratig A(afiov) Tovot]ivov 10 B’

[k(ai) eA(aptov) Onkiovog T0]d Aap(TPoTaToL) J,'f k(i) T0D
[----------- ] oD e0A[0f] (eoTdTOV) CAVOYV(DGTOV)

Having lived 24 years

[Having died in] the month of September, indiction 3, day 6, in the 2nd consulship of
Justin

and Flavius Opilion the most brilliant [cross] and of...

... The most pious reader...

Italy — 5307

Female, age almost 2 years

J"'= "EvBdde Kite &v | eiprvn Mopia. | E{noev € [ui]ikpdmpoc B [-]. || éteAidOn
umvi] | Adov ? k¢’ vrt[ati]g @eAL. O[péotov] | kai Aoumadiov Aourp(otdTmv)

Here Maria lies in peace

She lived almost 2 years. [The grave] was finished in the 26" of the month Loos (19"
July) in the consulship of Flavius

Orestes and Flavius Lampadios the most splendid ones

Aphrodisias — 5433

Female, age 18

a.
1Bacirevovtog Tovotiviavod
2iv-
3d(ctimvog)

47
Spn(vog)
60’

7 0

"'SEG XXXI, No. 288, 68.
2 SEG XL, No. 861, 268.
? Insaph, 15.362.
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S[- 2]
9

1€vBGde v lepav KeQOANV Yoo KOAVTTEL |

2x00pnc 1 10 Thpodev Endvopov | oBvopa keiTo- |

Juntiog evenuoto Kai ovk € |(5)tép’ Emheto eung |

4e0@uéoc mvutoiow £€¢' Eplypooty aigv Eodoa- |

5aAAa Bedv paxdpov Evenuia | £g xopov fjkoig. |

6( ) émpwoev tov Blov Evenuia | étdv " ivo(iktiovog) [C -

o

a. In the reign of Justinian, in the seventh indiction, in the first month [+ ? -]

=1 u{vog)

b. Here earth covers the sacred head of a girl who, before, had an appropriate name. She
was of well-famed skill and similarly of a seemly reputation, being always well-inclined

to prudent acts. But, Euphemia, may you have come to the choir of the blessed gods.

Euphemia completed her life being 18 years, in the [seventh] indiction [+ ? --] the first

month

Lusitania — 544"

Male, age 21

J"'= "EvOa xato’-
Kite Evtoy-

€G AVayvOG-
teg Apioivte-
0V¢ VI0¢ Zmoi-
uov Eicidwp-
ttov. &leoev
fm ka’, €pa
o’ qr

[cross] Here lies down

Eutyches the anagnostes

The Olissponean

Son of Zosimos of the Eisidorean
He lived 21 years

In the year 582 [cross]

Palaestina — 7™ October 547°

* SEG XLI, No. 894., 295.
> SEG XXXIV, No. 1468, 406.
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Female, age 20

4|'f Avemde 1 pojkapio @ladndieio ETdv elkoot &v unvi || “YrepPepetéjov k° katd
Apa;Bog wd(kTidvog) w’ | Erovg tfig EilevbeponojAitov tun’ f

The blessed Philadelphia rested, [being] 20 years, in the month of Hypervereteos of the
Arabs, Indiction 11, in the year 348 of Eleutheropolis

Aprodisias - 551°

Female, age 29

1 J"'= €teMmO1 k(ai) dvemdm 0 pax|aprog] 6 kn(deotg)

2 pov Ap(r)otdraog [i]vo(iktiovog) a’, un(vog) B, 10" qué(pq) [ mpo]tn cross
3 cross aveman o€ k(o) N Tprogdpolpog 1 poakap(io)

4 1 yevapé(vn) Kupd TdV Ode, 1} kndeoTpio pov

5 @godwpnrta ivo(ktimvog) &', un(vog) 8, 1y” Nué(pa) éktn cross

6 cross €10 1 kopa Plocopia 1 Bvydtnp

7 uev Aptotordov k(ai) @godmpntag TV po-

8 xap(iwv), yaue(tn) 6& yevaué(vn) yvnoia €uod Tmdavvov

9 O1adEALPOVL, tvd(1kTimvog) 1&”, un(vog) o', €, vm(ateiag) Povotikiov, Kol
10 &noev, £€ePiov {ov} dypt ivd(iktiowvoc) 10" un(vog) {, k', nué(pa)

11 tetpadt, Paciiiag Tod O[tJotd(tov) K(al) evoefe(oTdTON) NUAY

12 deomd(tov) DA(aoviov) Tovotvia[v]od &tovg ke, w(e)t(a) vm(ateiov)
dA(aoviov) Baciu(Aiov)

13 £toug V. yp1| 0OV £i1déve TOVG {DVTAC (O

14 &noev 1 pakapifa] Drocoeio Ta Ta(via) £

15 0" pfj(vag) B, f[pé(pag) 1&”. Sex]écOm odv adTd(Vv) To Youyia

16 [ 6 B(gd)c, k(ai)] €d[va] Taig yoye codTdV

17 v. yopice J"'=

[cross] [The grave] was finished and the blessed Aristolaos, my father-in-law, rested in
the indiction 1, month 2, day 14, a [?Sun]day (or [?Fri]day.)

The thrice fortunate, the blessed, the lady who has born these here, my mother-in-law,
Theodoreta, also rested in indiction 4, month 4, day 13, a Friday.

The lady Philosophia, the daughter of Aristolaos and Theodoreta of blessed memory,
who became acknowledged wife to me, Joannes Philadelphos, was born in indiction 15,
month 4, day 5, in the consulate of Rusticius and lived her full span until indiction 14,
month 7, day 20, a Wednesday, year 25 of the reign of our most sacred and pious master
Flavius Justinian, and year 10 after the consulate of Flavius Basilios. The living thus
should know that Philosophia, of blessed memory, lived in all 29 years, 2 months, [?15]
days. So may [God] receive their souls, [and] grant eternity to their souls.

® Insaph, No. 13.309.
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Palaestina — 582’

Male, age 26

J|'f atnTON O HOKAPLOG  0o1GE0G ZTEP(AVOVL) | &V
unvi o Vijpov | dekatn wd(kidvog) e’ tod ||
g’tovg vol’, &Tdv NV | O Kk pkpod mpog, |
X(pot)e 0 0(€0)g, avamavcov | avToV

The blessed Kasiseos son of Stephanos was laid in the month June indiction 15 of the

year 477 (582), being almost 27 years
Our God, Christ, give him rest

Bithynia — 585°

Male, age 58

alog NABet-
E mapodite.
"EvOa xatdx-
nte AAEEav-
dpog dyvop-
ap1og, EmikAn-
v ZaKKOG, VM-
¢ ZoTikoD, ympov  ad-
10, &V 10 Eumopim
Y1pofnAov Tpaypo-
Tevoauevog, teA-
EVTQ £TOV TEVTIVTA OKT[®]
unvi Eiavovapiov U, giv-
d(ktidvog) v’, Baciiag Mavpi[x]-
iov £€Tovg y’.  aAOG AmEA-
O¢[1e mapod|ite

Welcome

passer-by.

Here lies

Alexandros

An agnafarios, surnamed

Sakkas, son of

Zotikos, from the village of Kadia
worked in business in the emporium of
Strobilos, died at 58,

On the 10" of January

" SEG XXXI, No. 1431, 375.
¥ SEG XXVIII, No. 1056, 300.
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Being indiction 3, the third year of the Emperor Maurice
Leave in peace
passer-by!

Palaestina — 23™ April 588°

Male, age 5 months and 7 [days]

J|'f "EvBdde kelton 6 pojkdprog 0e6dwpog | I'eppovod dvamaieig un(vi) Arpidiiov xy’. ||
katd 0 Apafoc Aptepiciov v’

nuép(av) ¢’ dpav B’, | wd(IKTId®VOG) G°, £TOVG KOTA |

"EAevbep(omoittag) Ont’, (Roag | € €’ pifjvag . Avade|-|

Mo ¢ €otm dmo tov | T(at)p(0)g k(o) Tod Y10 Kk(at) Tod

Ayov v (e0p0T0)g O AVOY®OV TO Pvijo ToD|TO EmEdn

yéuerr

[cross] Here lies the blessed Theodoros son of Germanos.

Who rested in the 23" of the month April

[or], according to the Arabic [calendar],

at the 3™ of month Artemisios,

the sixth day (Friday) , the 2™ hour (probably 7.00 in the morning), indiction 6, the year
389 (588) of Eleutheropolis,

Having lived 5 years, 7 months.

Anathema (damnation)

from the Father and Son and the Holy Spirit

to everyone that opens the grave because it (or he) is full. [cross]

E t1()

Male, age 10

Tov pokapiov
Y0ov £fim(ocev)
’, Xoik 1” tvo(KTiovog)

The blessed Ythos
Lived 10 [years],
[Died]...... , indiction 8.

Italy1 !

Female, age 2 years, ? months, 2 days

? SEG XXXIV, No. 1469, 406.
'"'SEG XLIII No. 1127, 414.
""'SEG XXXI, No. 886, 221.
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[EJvBade kite Mikkiva | [év] miotel, {Noaca £ | dV®
[ufiv(ag)... Nu(Epac)] P’

Here lies Mikkina. Trusting in [God].
Having lived 2 years, [...] months, 2 [days].

E t12

Male, age 22

Mvnuiov Bg0dmpov

doVvA(ov) B(€0)d VoD Anun-

tpiov  vVvomoA(itov) dydp(ov)

¢’ vo(iktiovog) a yov 15’ (§tdv) kB’ ... Edyoy[l]

Memorial of Theodoros

Servant of God

Son of Demetrios from Kynopolis

[Left] unmarried

6 indiction, at the 16" of Pachon, being 22 years... with good courage

Italyl 3

Male, age 28

J"'= "Ev[0]aide k[at]dikettar Tojavvng O TH¢ || &v pajkapio TV | Wviunv
otpaTeLd(evoc) deomoit[1]kog [ t]vképving T[® y]évn “1Pe|pog [vi]oo

‘Alaivi[ov] Ko Zakd|uec TEAEDTHOOG ETOV || €lKOGL OKT®

[cross] Here lies down Joannes, of blessed memory,
Who served as a leading pinkernes

Being an Iberian by birth

Son of Alanios and of Salome

Died having [lived] 28 years

Arabia'*

Male, age 98

Oepjoc Bladaipov é1(@v) n’

2 SEG XXX, No. 1748, 495.
3 SEG XLV, No 1485, 397.
' SEG XXXI, No. 1470, 383.
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Themos son of Badaros, having 98 years

Seventh Century

Bithynia — 600"

Male, age 20

L 'EvOa-

dg KoT-

axrr(e) 6

¢ pa-

Kopiog pvipug

Aovyivog Vmod-
dicov viog Beo-
A6pov d(aKOVOV) ETEMO-
O i I-

Av(ovapi®d) ko’
gtov K’

w(OKTIBOVOC) &’

[cross] Here lies down

Longinos, of blessed memory,

A subdeacon and

Son of the deacon

Theodoros

The grave was finished on 21st of January
[Longinos] being 20 years

Indiction 4

Arabia — 611'¢

Female, age 9

J|'f ‘EvBdéde kitar Evdo&ia Xepyjiov (noaoc) €11 0°,
tehev, oG ev w(mvi) | Fopr(iaim) tod Et(ovo) g’

[cross] Here lies Eudoxia of Sergios

Lived 9 years

Died in the month Gorpiaios (September) of the year 506 (of the province of Arabia =
611)

Palaestina — 6127

'S SEG XXVIIL, No. 1057, 300.
6 SEG XXXIX, No. 1669, 526.
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Male, age 52

J|'f "Ev0doe katoakeitat | 0 pakdplog APpadpiog | viog
Todvvov 100 PBkaptov | dratpiyoag £v TMOE T@ Pl ||

[Tévta kou dvo €1 Ko €1g ToVg | avappactovg Biov peté | -

2 {m}un(vy Avetpov 0’ ivd(kTidvog) &’ | J|'f £tovg ¢¢’ J|'f

[cross] Here lies the blessed Abraamios, son of the vicarious Joannes
Having lived in this life

Fifty-two years and departed to the ineffable ones of life

On Dustros (March) 9

Indiction 15
Year 506 (612)

Arabia — 633"

Male, age 2

J"'= ‘EvBdde kite Mnvdc Toldvvov {(noag) &t | B’, teM(evtiooc)
un(vr) Agjio(iov) 1’ 1o &tr(ovg) | exn’, wd(iktidvog) Jﬂf

[cross] Here lies Menas of Joannes, lived 2 years
Died on the 12" of Desios (December) of the year 528 (633), indiction 7

Italy. 19

2 Male, 1 Female, having 100 (collectively?)
Ovpavig, | Avva, | Boudc, | Etotafapt)ic évOade {1} kaite. | ékatov Eta

Here lies Ouranis, Anna and the stabularius Thomas, having [lived] a hundred years

Italyzo

Male, age 53

"EvBd&de xotakertar 6 doOA(0G)
Tov X(p1o10)D ZéPYloc 0 év Evd(o&otd)Tn Hvnun
I'evapevog, and érapywv kol

7 SEG XXXI, No. 1435, 373.
¥ SEG XXXIX, No. 1668, 526.
¥ SEG XL, No. 849, 264.

20 SEG XIII, No. 469, 114.
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AovE, (nooag xpdvoug vy’. 'Eteht-

00n vy © ovvie Ky’ vO(IKTIAVOG) J°.
‘O dvaywvookov edEntot

VIEP EHOL S TOV  (VPLO)V.

Here lies the servant of God Sergios,

Who became of a glorious remembrance,
Former eparch and dux (commander),

Having lived 53 years

[The grave] was completed in the 23" of July
Indiction 4

He who reads [this] may pray for me to the Lord

Paleastina”’
Male, age 85

J"'= "Exowunn év X(p1ot)® o (0)cioo

dobA0g T0D 0D AvaoTdcloo

npecP(VTEPOC) €v un(vi) Advotpm 6’ ivo(kTidvoc) P
{oag & e’ kai eidav [ui |-

00¢ viwv. &dwkev [10 Tv(edw)a |

@ 0(e)d kara [.....]

2

B. J"'= avem(am)

Slept in Christ

The holy servant of God Anastasios the priest (or elder),

[Died] in the month of Dustros (March) 4, indiction 12

Having lived for 85 years and seen the sons of his sons (grandsons)
He gave his spirit to God and...

B. [cross] He died...

Sicily*
Males, aged 12, 10 and 8

Toup(og) &v B(e)d keywévav EvBade &v dvamad-

oel.  @votavtvov {noavtog &' 1, MeAld-

ocov {noavtog €’tv U, k(o) Nunita {ncavtog &’ n’.
Tovtov pvniebnty,  (Vpu)e, v 11 Bactieia cov.
greretwOnoav un(vy) Askepfpio &,

21 SEG XXXV, No. 1329, 407.
22 SEG XLII, No. 869, 249.
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wO(IKTIAVOC) £'KTNo

Tomb for the rest of those that are laid here in God
Konstantinos having lived 12 years

Mellosos having lived 10 years and

Niketas having lived 8 years

May you remember these, Lord, in your kingdom.
They died in the month of December 27

Indiction 6

Thrace*
Male, age 50

J"'= ‘EvBdde xojtaxit(e) | Hototlag | pedepditog, avip AdSov. | TEAEVTH un-

(vv) Tovjviov, wo(IKTIBGVOG) 1, £T0]V| V'3F

[cross] Here lies down Estotzas, a foederatus, husband of Dodo
Died in the month of June, indiction 8, being 50 years old [cross]

Undated Christian Epitaphs

E t24

Female, age 23

N Katd v ayiov wiotw | d&lopokapiotog mapbéivog Pilia 1 tov
O(e0)v poPndeiica katl oepvov 1nog dudyovsa || eikovot 6¢ kot Tpia £
Em\npoloev &v Bim. v 1 yap giohAOev | €ig kOoUOV, £V aOTH Kot
AeENABeY. Zony 68 €Dviov KANpovo|Uncacd, AUapivIIvoV GTE|povoV

EaPev J"':

Rilla, worthy of being blessed, a virgin according to the holy faith

She who was afraid of God and lived a solemn guise, completed 23 years in life.

Because she entered the world with this faith and with this she exited.
Having inherited eternal life
She received an unfaded wreath [cross]

Female, age 7

# SEG XLV, No. 850, 215.
2 SEG XLI, No. 1671, 555.
> SEG XLI, No. 1678, 556.

346



Eic ©(g0)c [6] Bon!@ov Txott[...]Jo[.] &tov {. o de1B’, ! §” wdivivoc.

One is the God that helps Tkotis (?) who was 7 years old on the 2™ of Paof, indiction 4

Bithynia®®

ayad1) Tom

Oed pt €11 V-
TEP EVKOPTIOG Kol
cotmpiag ovPat-
TNVAV KoL TOD 0€C-
ndToL £0VTOD Zw-
o0¢ Zmilov tov Po-
HOV AVECTNGCEV KO-
taoneiog To pt €-
o TPATOG &-
Tou¢ U Av[tovei-]
vou aiocapog

With the good luck of God,

[Here lies] Priettus

For the prosperity and salvation of the Kouvaitenes
And of his Lord Zosas Zoilos

He raised the altar in the 10" year of Caesar Antony

2 SEG XXXVI, No. 1157, 348.
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