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Introduction

AUGUSTINE CASIDAY AND FREDERICK W. NORRIS

The chapters in this volume of the Cambridge History of Christianity present
the “golden age’ of patristic Christianity. After episodes of persecution by the
Roman government, Christianity emerged as a licit religion enjoying imperial
patronage and eventually became the favoured religion of the empire. It was
during this period (c. 300-600) that the so-called Great Church emerges in the
midst, as it were, of a great and vibrant flourishing of Christianities; the stories
of the Great Church, the anonymous masses within it and indeed the countless
numbers beyond it are retold in these pages.

Christianity was rapidly transformed during this period, and these transfor-
mations will be considered under several headings; artistic (ch. 29), cultural
(chs. 12, 26-8), inter-religious (chs. 5, 1—11), literary (ch. 13), philosophical (chs.
10, 18-19), political (chs. 14-17), social (chs. 6-9, 17, 20-5) and, of course, theolog-
ical aspects (chs. 18—20) are specifically considered. This coverage is in keeping
with the multidisciplinary character of modern research into this time period,
widely known now as ‘late antiquity’. Accordingly, chapters in the book have
been contributed by specialists in doctrinal theology, historical theology, social
history, art history, liturgics, archaeology, philosophy, comparative religion,
and philology.

Also in keeping with contemporary standards in the study of late ancient
Christianity, the presentation in this volume moves away from simple
dichotomies and reductive schematisations (e.g., ‘heresy v. orthodoxy’) and
toward an inclusive description of the diverse practices and theories that
made up Christianity during the period under consideration. Our coverage of
Christianity therefore aims atinclusiveness insofar as surviving evidence allows
(and, again, the wide range of expertise among the contributors promotes the
consideration of correspondingly broad-based evidence). Thus, while propor-
tional attention is given to the emergence of the Great Church within the
Roman empire, other topics are also treated — such as divergent beliefs and
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AUGUSTINE CASIDAY AND FREDERICK W. NORRIS

practices within Christian communities inside the empire, as well as the devel-
opment of Christian communities outside the empire.

In the West, the foundation of much European culture was laid by Christians
as they began to take on much of the Greek and Latin heritage of the region
and their faith and practices began to evolve accordingly (ch. 1). Many of the
features that came to serve the papacy wellin the middle ages and beyond made
their appearance during this period. Standard features of Western Christianity
(e.g., the biblical canon and its interpretation, the creeds and the roles of
bishops, councils and monasticism within the Christian community) reached
a level of maturity during this era that justifies speaking of the development
of a larger ‘narrative’. As is indicated in following chapters on Christianity in
the West, bishops and society, lay devotion, pastoral care and discipline and
gender, marriage and celibacy, the developing tale of late ancient Christianity
featured attractive views of culture, family and friendship.

It is important to note, however, that simultaneously there were developing
various understandings of faith and the institutions to serve the Christian West.
From the late fourth century onwards, Germanic invaders brought into the
later Roman empire their native cultures and religions — and, in some cases,
strong Arian churches the origins of which are traced to the conversion of
various central European Goths (see ch. 2). With the support of Germanickings
and societies, for whom a strong and unified religious presence was desirable
(as for the Roman emperors and their communities), diverse and sometimes
competing churches took their place in the Christian history of Europe and
North Africa. These competitions often resulted in political involvement or
interference, depending on one’s position. Had the Arian invaders not been
so successful in promoting their faith, established Western Christianity might
have taken much longer to attain its imperial form throughout the entire
Roman empire. Only later did the Great Church find ways to convert, or
to suppress, these Arian Christians. Some communities who were declared
heretical (like the Donatist communities in North Africa — see chs. 1 and 9)
survived till near the end of our period, or even beyond, and their own stories
evolved accordingly. In other cases, where regional Christianities emerged,
Christianity was indigenised within a non-Roman culture (as within Celtic
societies in the British Isles); these groups too were eventually absorbed into
the Great Church.

The westward migration of Christians from central and Eastern Europe was
obviously important as it brought divergent creeds into Western Europe and
contributed in other ways to the social history of Christianity in the West. The
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movement of populations, or even individuals, played a significant part in the
history of Christianity generally. From St Paul’s missionary aspiration to visit
Spain to Athanasius of Alexandria’s exiles in Western Europe (not to mention
the humbler but no less important journeys of mail carriers), these patterns
of travel linked the whole of Europe and allowed Christians to promote their
faith and practices broadly.

In Eastern Europe and the Near East, other narratives of Christianity devel-
oped (ch. 2). Relations between church leaders in the East and in the West
were complex and often strained. The patriarchs in the East frequently looked
to the papacy for its consistent adherence to proper faith, and treated it not
infrequently as an appellate court when an Eastern synod reached a decision
unfavourable to certain of the participants in the struggle. But the popes some-
times found themselves unable to act because they were hopelessly embroiled
in political circumstance, and in any case not all of Rome’s determinations
were endorsed in the Christian East. On the other hand, the bishops of Rome
occasionally dissented from the decisions of conciliar majorities, particularly
when Rome’s own position was challenged. Questions of doctrine and prac-
tice — regarding Trinity, Christology, salvation, canon law, local worship and
lay piety — were hotly debated around the Mediterranean basin.

These debates occurred not simply inside halls of power and within synods
of bishops, but also in fish markets and the public baths. In fact, civil and
ecclesiastical politics had begun to intertwine at the local level long before any
emperor became personally involved, but with Constantine’s political ascent
the importance ofhis Christianity for the divine safekeeping of the empire came
to occupy the place that sacrifices to the gods had held for earlier emperors.
Even though Constantine did not fully establish any Christianity as the single
religion of his empire, showed no profound commitment to Christian virtues
and even continued to support various pagan leaders and their religions, the
favour he showered on Christians (not least through economic privileges and
beneficence) put the empire’s traditional religions at a great disadvantage. The
programme of building grand churches — seen in Constantine’s own works,
that of such bishops as Ambrose in Milan, and finally the lavish construction
efforts of Justinian throughout the empire — signalled the higher standing
of Christians and the appeal of promoting Christianity to those of wealth
and societal position. Architecture, liturgy and art as well as the capture of
Hellenistic rhetorical and literary forms found the ear and the eye of upper
classes who often judged the newer religion in terms of their own culture (see
especially chs. 13 and 29). Attempts to justify philosophically Christian claims
placed Christian conversation within another major cultural stream (ch. 10).
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But of course not every powerful patron favoured Christianity. The emperor
Julian (regn. 360—3) attempted to revive paganism by drawing on moral features
taken from the ‘Nazarenes” whom he so hated and, had he but lived longer,
the stories of Christianity would have been remarkably different. But his death
in battle, perhaps perpetrated by some of his Christian troops, foiled his plans.
Theodosius II (401—50) set the final terms for Christian establishment by imple-
menting measures in his legal code against heretical groups and traditional
religions. Yet deeper investigation has revealed that, in various places, prac-
titioners of traditional religions and marginalised Christian groups alike sur-
vived despite their outlawed status (see particularly chs. 6-7). Hagiography and
inscriptions unmistakably illustrate how many bishops continued to struggle
with pagan communities and influences (e.g., in North Africa: see ch. 9). We
have long known of their efforts in writing against classical Greek and Roman
paganism as well as groups like the Manichaeans (ch. 11); but more research
findings show that, with bishops needing to give almost weekly attention to
other religions” hidden festivals and secretive worship, no Christian group had
completely eliminated its competitors, even towards the end of this period.

It also needs to be noted that the Christianisation of the Roman Empire itself
was often a tumultuous and divisive business and it sometimes contributed
to problems with neighbouring Christian populations. For example, in the
Eastern Mediterranean, where Christian factions struggled against each other
with alacrity and where the early Byzantines who established the Christianity
of Constantinople exerted great pressure on its Christian opponents through
taxation and bias in the courts, all the rival Christian communities were weak-
ened. They proved to be no match for the seventh-century invasions of Islam.

The Cambridge History of Christianity includes by design significant coverage
of Christian developments in the East and in the Orient — subject areas that
are sometimes overlooked in surveys of this kind. Such coverage is entirely
appropriate, notleast because Christianity is, and from its early days hasbeen, a
missionary faith with global aspirations. And yet too often the earliest Christian
developments outside of the Mediterranean world go unremarked. This is
regrettable, though partly understandable, owing to the relative paucity of
evidence and the fact that surviving literary and documentary evidence exists
in multiple oriental languages. Even so, from the age explored in this book,
Christianity enters into the history of a great many civilisations around the
world and treatment of these communities in this early epoch helps set the
stage for the treatment of ‘world Christianity” in subsequent volumes.
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For example, in Africa, Ethiopian Christianity is in many ways the great
survivor and its roots run deep. Like Christianity in Nubia, it flourished along
the Nile and soon showed significant levels of cultural flourishing; but, unlike
Nubian Christianity, Christianity in Ethiopia survives to the modern period. In
Egypt, where Christianity still survives (albeit as a marginalised and frequently
oppressed community), before the end of this era Coptic theologians had
already begun to articulate an identity that would sustain them for centuries.

In Asia Minor, Armenia and Georgia forged their national identities along
with their Christian identity. Syria was home to vibrant and creative theolo-
gians for centuries. Christians also lived and practised their faith in Persia,
present day Iraq, and India well before Constantine came to power. Though
deeply persecuted in Persia, their numbers grew there and in fact throughout
the region. In the meantime, a form of Christianity had made inroads among
Arabs, atleast in Palestine and Yemen and probably even deeper within Arabia.
Yet even before Mohammed arose, some sixth-century Palestinian Christian
Arabs were supporting Persia against Byzantine Christians.

We also have indications that at least one monk entered China during the
sixth century. The warm greetings expressed by the Chinese emperor near the
beginning of the seventh century give evidence that the monk’s message of
Christianity had caught the curiosity of this leader and seems to have allowed
him to relate to it as a fascinating, different expression of “The Way’.

To summarise, in this volume we deliberately move away from relating the
story of Christianity with exclusive reference to the single imperial narra-
tive and toward allowing these other Christianities to appear in their own
rights. Even though many of them disappeared from history before the great
missionary expansion of the nineteenth century, they are an important part
of the rich flourishing of Christian religious and cultural expression that char-
acterised our period. In many of these chapters (as, in fact, in much of this
introduction), our attention is naturally drawn to instances of conflict — but
we also need to be aware that interactions within and between communities
were not always conflictual; they could be, and sometimes were, mutually
enriching.
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Western Christianities

WINRICH LOHR

The story of Western Christianities from Constantine to the close of the sixth
century is one of both expansion and the formation of diverse Christianities.
The expansion is slow and difficult to trace: at the beginning of the fourth cen-
tury, the Western regions of the Roman empire were much less Christianised
than the East, only an estimated 2 per cent of the population." Although the
progress can be tentatively gauged from the archaeological and epigraphic
records or from the multiplication of episcopal sees, a general picture is dif-
ficult to establish. The countryside presumably resisted Christianisation (if
it ever became completely Christian) far longer than the urban population;
missionary efforts by bishops or monks (if they occurred) changed little. The
Christianisation of Western aristocracies, on the other hand, has been com-
paratively well studied. Only in the second half of the fourth century did
Christianity develop a message attuned to the ideology and value-system of
the social elite that would attract many of them.?

Christian diversity is partly due to major political transformations within
the later Roman empire. Perhaps the most important of them was the growing
split between the Western and the Eastern parts of the empire. After the death
of Constantine, the political division of the empire responded to administrative
expediency and the military exigencies of almost uninterrupted warfare on
the Rhenish, Danubian and Persian borders. The political centre shifted to
the East, to Constantinople. During the fifth century, various German nations
filled the power vacuum in the West. Their Homoian churches punctuated
the map of Roman Christianities in Italy, Gaul, Spain and North Africa.? With

1 See Y. Modéran, ‘La conversion de Constantin’, 5.

2 See now M. R. Salzman, The Making of a Christian Aristocracy.

3 If the problematic term ‘Western Christianities” is taken geographically, it must also
include non-Roman and non-Latin-speaking Christianities. Although the impact of these
Christianities must be mentioned here, Germanic and Celtic Christianities are treated at
length in ch. 2. The existence of Latin-speaking enclaves in the East (e.g., monasteries in
Jerusalem) should also be noted.
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some regional exceptions, the West also saw substantial economic decline
during the fifth and sixth centuries.

Other significant changes resulted from the religious policies of many of
Constantine’s Christian successors. Some, like Constantius IT or — most impres-
sively — Justinian, were deeply engaged in theological controversies because
they believed that doctrinal unity grounded peace and prosperity. But ambi-
tious attempts at establishing doctrinal unity on the part of Constantius II,
Zeno or Justinian led ultimately to fragmentation into schismatic Christiani-
ties. Confronted with interventionist emperors, bishops like Hosius of Cordova
in the fourth century, or Pope Gelasius in the fifth century, protested (not least
when the emperors backed their opponents). From the sixth century onwards,
the Ostrogothic, Visigothic, Burgundian and Merovingian kings partly emu-
lated the Christian emperors’ religious policies. Since their kingdoms were
smaller and more homogenous, they had less difficulty controlling churches.

Another important factor in this period is the position of the Church of
Rome, which increasingly advanced and confirmed its pre-eminence in the
West and even attempted to assertitself further abroad. Pope Julius (sed. 337-52)
asserted the right to review synodical judgments of other, Eastern, churches;
the Western Council of Serdica endorsed his action. Pope Innocent I (sed. 402—
17) said Peter was the origin of both apostolatus and episcopatus and demanded
that in disciplinary matters all Western churches must follow the Roman
church. Pope Leo (sed. 440—61) built upon elements of the Petrine ideology
already available in formulating the mystical and legal claim that the pope is
Peter’s deputy. In 495, a Roman synod acclaimed Pope Gelasius (sed. 492—96)
vicarius Christi.* Roman Petrine ideology clashed with rival concepts: Justinian
conceived of the church as a hierarchically structured body centred on the five
patriarchates of Rome, Constantinople, Alexandria, Antioch and Jerusalem —
an idea Rome denied”> With no clear-cut boundary established between
Western and Eastern Christianities, from the late fourth century onwards,
Rome and Constantinople competed for authority over the Balkan provinces,
particularly Illyricum, where the variations of political and ecclesiastical geog-
raphy were especially complex. During the episcopates of Popes Siricius
(sed. 384-99) and Innocent (sed. 402-17), Rome claimed supra-metropolitan
authority in Ilyricum orientale, centred in Thessalonica. Even if the

4 Synod of Serdica, cc. 3 and 4 (Joannou, ed., Discipline générale antique, 1.2 162—4); Inno-
cent, Letter 2.1 (PL 20: 470); Gelasius, Letter 30,15 (ed. Thiel, 447); E. Caspar, Geschichte
des Papsttums, 1: 427-31; R. Lorenz, Das vierte bis sechste Jahrhundert, 82—4; W. Ullmann,
Gelasius I.

5 See R. Schieffer, ‘Der Papst als Patriarch’.
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‘vicariate of Thessalonica’ lapsed under Pope Leo and his successors, Rome
still supported the autonomy of the Illyrian churches against Constantinople.®

These, then, are the themes that were in evidence across the Christian
West throughout the period under consideration: political transformation
and the formation of competing orthodoxies, the Christianisation of Western
aristocracies, and the interplay between political and ecclesiastical structures.

Schism and the emergence of Nicene orthodoxy

When Constantine died in 337, he left his sons to rule: Constantine II in the
Western prefecture (Britain, Gaul, Spain); Constans in Italy, Africa, Illyricum
and Moesia; Constantius II in the East and the diocese of Thrace. Constantine
I granted amnesty to some Eastern bishops whom his father had exiled from
their sees, among them Athanasius of Alexandria and Marcellus of Ancyra. But
their return raised difficulties and soon they were expelled again. Athanasius
and Marcellus headed for Rome and appealed to Pope Julius to overturn their
condemnations by Eastern councils. After a Roman synod had absolved both
of them, Athanasius involved Constans. The Western emperor proposed to
his brother Constantius II that they assemble Eastern and Western bishops in
a council.

Nearly ninety Western and about eighty Eastern bishops arrived in Serdica
(modern Sofia) for that purpose in 342 or 343, but the two parties never met
in one council and the Eastern bishops — who rejected any revision of their
synodical decrees — eventually withdrew.” The Western council continued
under the presidency of Hosius of Cordova and eventually issued twenty-one
canons. Two diverging creeds were formulated: the Western delegates signed
one they viewed as a valid interpretation of the Nicene faith and defended
Marcellus of Ancyra’s theology; the Eastern bishops circulated one which
rejected that position (the so-called fourth Antiochene formula).® The failure
at Serdica exacerbated an existing rivalry between the emperors. Constans
eventually threatened Constantius II with military aggression if he did not
allow Athanasius to return to Alexandria. The Eastern emperor, whose army
was fighting Persia, yielded.” But when he became sole rulerin 350, Constantius

6 The issues involved are complex. For some illumination, see C. Pietri, ‘La géographie de
I'lllyricum ecclésiastique’. Pietri cautions against attempts to describe the interactions
between local churches in late antiquity in terms more attuned to the analysis of the
foreign policies of modern states.

7 'T. D. Barnes, Athanasius and Constantius, 71-81.

8 See J. N. D. Kelly, Early Christian creeds, 274-9; J. Ulrich, Die Anfiinge, 26-109.

o Rufinus, H.E. 10.20.

II

Cambridge Histories Online © Cambridge University Press, 2008



WINRICH LOHR

tried to heal the rift through creating a common creedal formula. This novel
attempt at formulating an explicit orthodoxy led to an intense period of for-
mulating compromise creeds: the second formula of Sirmium (the so-called
‘blasphemy of Sirmium’, 357); the third formula of Sirmium (358); the fourth
formula of Sirmium (359); the formula of Rimini and the formula of Seleucia
(359); and the formula of Constantinople (360)."

Hosius of Cordova and Liberius of Rome were caught up in Constantius’
ambitious religious policy. The emperor suspected Athanasius of high trea-
son and therefore had him condemned by synods in Arles (353) and Milan
(355). The Milanese bishop Dionysius — like Eusebius of Vercelli and Lucifer
of Calaris (Cagliari) — refused to join the condemnation, and was exiled and
succeeded by the Cappadocian Auxentius. Hosius, too, refused to sign the
Arles-Milan synodical decision but was probably left unharmed. During the
summer of 357 Constantius called a small synod of bishops — possibly under
Hosius™ leadership — to his residence at Sirmium to heal the theological rift
through a compromise formula of faith. The resultant second Sirmian for-
mula outlawed any use of ousia-language (e.g., homousios, homoiousios).” Five
Western bishops (Hosius, Potamius of Lisbon, and three Illyrians: Valens of
Mursa, Ursacius of Singidunum and Germinius of Sirmium) subscribed to
the formula. When the aged Hosius returned to Spain and propagated the
second Sirmian formula, however, he met resistance in his home province,
the Baetica. Meanwhile, Liberius of Rome criticised the condemnations of
Athanasius at Arles and Milan and was therefore exiled to Beroia, Thrace.
His senior clergy had sworn to support him. But the imperial resolve carried
the day and Liberius was eventually replaced by Felix II. Felix proved unpop-
ular, but in any case after two years Liberius was obliged to endorse both
Athanasius’ condemnation and the second Sirmian formula. Constantius then
allowed him to return on the condition that he and Felix share the episcopal
throne. The political compromise failed and public unrest ensued. Liberius
and Hosius probably signed the creed in order to further the cause of ecclesi-
astical peace and unity.”* Notwithstanding their support, the second Sirmian
creed was contested in both East and West, and eventually withdrawn.

10 Kelly, Early Christian creeds, 283-95.

11 Hilary of Poitiers, De synodis 11.

12 Already at Serdica it was Hosius of Cordova who was most interested in reaching a
compromise. The authenticity of the relevant letters of Liberius and his subscription
to the second Sirmian formula have been conclusively established by H. C. Brennecke,
Hilarius von Poitiers.
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Even so, the emperor’s ambitious policy of ecclesiastical reunification
reached its planned climax with the double synod of Rimini (Italy) and Seleucia
(Cilicia) in 359, one of ancient Christianity’s largest councils. In the first ses-
sion, a majority of the over 400 assembled bishops rejected the proposed
‘Homoian™ creed and endorsed the Nicene faith — the first time this was done
by a large number of Western bishops. In the second session, political pressure
and the desire to end the schism of Serdica prevailed and Western bishops were
moved to rescind their previous opposition. They re-established union with
the Eastern churches by unanimously accepting the new, ‘Homoian’, formula
of faith,' supplemented by a series of anti-Arian anathemas. A Western dele-
gation from Rimini confirmed this outcome by accepting a (slightly variant)
Homoian creed in Constantinople during a meeting with Constantius himself
on New Year’s Eve.” And yet, significantly, the see of Rome was not involved
at Rimini.

Hilary of Poitiers, whose pamphlet warfare had attacked Constantius’ pol-
icy, sharply blamed the emperor and his episcopal advisers for pressurising
Western bishops at Rimini to relinquish Nicene orthodoxy and embrace Arian
heresy. Liberius of Rome sent letters to other Western bishops concern-
ing the acceptance of Homoian baptisms.” Die-hard clergy in Spain, Gaul
and even Rome (such as Lucifer of Calaris — after whom they were dubbed
‘Luciferians’ — and Gregory, bishop of Elvira) broke communion with fellow
bishops who participated in the reversal at Rimini. Jerome famously com-
mented on the Council of Rimini-Seleucia-Constantinople: “The whole world
cried in anguish and was bewildered that it should be Arian!"” For Jerome, as
for Hilary, Homoian orthodoxy had been imposed by deceit on the Western
episcopate.™®

This first attempt at an empire-wide creedal orthodoxy soon faced prob-
lems. Constantius died in 361 and after the interlude of Julian’s reign
(361-3) the few defenders of Homoian orthodoxy in the West — such as
Auxentius of Milan, Germinius of Sirmium, Valens of Mursa and Ursacius of

13 The ‘Homoian’ creed says that the Son is ‘like” (Greek: homoios) the Father; it rejects the
Nicene position that the Son is of the same substance as the Father (homoousios té patri).

14 This formula had first been accepted by a delegation of fourteen Western bishops
at Nicaea, Thrace on 10 October 359; the bishops had been sent by the council to
Constantinople in order to ask the emperor for the dismissal of the council.

15 See W. A. Lohr, Entstehung; H. C. Brennecke, Studien.

16 PL 84: 631.

17 Jerome, Altercatio Luciferiani et Orthodoxi 19 (SC 473:158), ‘ingemuit totus orbis, et Arianum
se esse miratus est’.

18 See Y.-M. Duval, ‘La manceuvre frauduleuse de Rimini’.
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Singidunum — became marginalised.” Julian’s Christian successors, the
emperor-brothers Valentinian I (regn. 364—75) and Valens (regn. 364—78) seem
to have favoured different theological orthodoxies: Valentinian lent measured
support to Nicene faith in the West, whereas in the East Valens defended
the Homoian episcopate established by the synod of Constantinople (360).
Although a slow rapprochement between the Western and Eastern churches
seemed possible, it was doubtful whether it could be achieved by Homoian
orthodoxy. If a common creed was necessary, why not return to the venerable
Nicene formula, interpreting it to overcome the resistance of most Eastern
bishops?

In the West, Hilary of Poitiers failed to oust the Homoian Auxentius from
Milan,* but Damasus of Rome and particularly Ambrose, the new bishop
of Milan, championed Nicene orthodoxy* However, the intransigent Roman
support for the schismatic Nicene church of Paulinus in Antioch disturbed
Eastern bishops like Meletius of Antioch and Basil of Caesarea, who pro-
posed a compromise interpretation of the Nicene Creed. Under Theodosius I
(regn. 379-95) unity of a kind was restored with synods in Antioch (379), Aquileia
(381), Constantinople (381 — the Second Ecumenical Council; 382) and Rome
(382) that endorsed Nicene orthodoxy — but the Western and Eastern bishops
never assembled in one council. The Western churches reaffirmed the Nicene
Creed without explicitly accepting the Eastern interpretation of the term
homousios (‘consubstantial’).”> On 28 February 380, Theodosius proclaimed
the new orthodoxy by an edict that jointly cited Damasus of Rome and Peter
of Alexandria as guardians of orthodox faith.? The end of the fourth century
saw the empire’s churches united in formal adherence to Nicene orthodoxy —
without, however, having reached an agreement on its interpretation.

Nicene orthodoxy and Western Christianities:
Defence and construction

Upon Theodosius” death on 17 January 395, the empire was again divided
among the emperor’s sons, who either were minors or otherwise powerless.

19 See M. Meslin, Les ariens d’Occident.

20 See Hilary’s Contra Auxentium (PL 10: 609-18).

21 See D. H. Williams, Ambrose of Milan; C. Markschies, Ambrosius von Mailand; Y.-M. Duval,
L’extirpation de Uarianisme.

22 Whereas Western Nicene theology spoke of one substance (una substantia) and three per-
sons (personae), Eastern Nicene theology taught one being (ousia) and three hypostases.
The terminological difference remained unresolved. See A. de Halleux, ““Hypostase” et
“personne”’.

23 CTh 16.1.2 (SC 497: 114-15).
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In the West, princesses like Galla Placidia and powerful generals, such as the
Vandal Stilicho or the Roman Aetius, determined policy. Although formal
imperial unity remained, the Eastern and the Western halves grew apart.
Whereas the Eastern Empire was eventually secured, the disintegrating
Western empire (its last emperor, Nepos, died in 480) saw the establishment of
various Germanic kingdoms. The most remarkable new ruler was Theoderic
who — after service as a Roman general and a consul — founded an Ostrogothic
kingdom in Italy and, from 511 until his death in 526, also ruled the Visigothic
kingdom in southern Gaul and Spain. At its height Theoderic’s rule formed
the radiating centre of a new assemblage of Germanic polities on old Western
imperial territory.

An important consequence of the Western empire’s dissolution was the
rivalry of two Christian orthodoxies. Both emerged through the successive
attempts by Constantius and Theodosius to integrate the churches of the
Roman empire. The Germanic churches retained their traditional Homoian
orthodoxy first adopted by Ulfilas, the bishop of a group of Goths living
on Roman territory, a signatory of the Constantinopolitan creed of 360.*
In the provinces of Italy, Gaul, Spain and North Africa, by contrast, the
Roman Christianities adhered to Nicene orthodoxy. Yet the Catholic (Nicene)
Christianities in the Western provinces had to deal with the Homoian
Christianities of their Germanic overlords; the relations between the two
Christianities varied from toleration (particularly in Italy and Gaul) to inter-
mittent, sometimes severe, persecution (particularly in North Africa).

Despite the slow disintegration of the Western empire, the Western Catholic
Christianities influenced the on-going formulation and construction of Nicene
orthodoxy in the East. The Roman church took the lead for the West with
varying success in the shifting alliances between Eastern bishops and patri-
archs. In the early phase, Rome sided with Cyril of Alexandria against Nestorius
of Constantinople; Pope Sixtus (sed. 432—40) erected the impressive S. Maria
Maggiore dedicated to the dei genetrix (Greek: theotokos). But the miaphysite
position® of Dioscorus of Alexandria (Cyril’s successor) and archimandrite
Eutyches led to a rift between Rome and Alexandria. When in 449 Theodosius
I seemed to favour Dioscorus and Eutyches and wanted to convene a gen-
eral council, Pope Leo (sed. 440—61) addressed his famous Tome to Flavian of
Constantinople; in it, he refuted Eutyches’ extreme miaphysite position at con-
siderable length.?® At the so-called ‘Robber Council’ of Ephesus in August 449,

24 See ch. 2, below.
25 See ch. 19, below.
26 ACO 2.2.1. 24-33.
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Dioscorus terrorised the assembled bishops into submission. Leo’s Tome was
not read out and Flavian of Constantinople was deposed, but before he was
dragged away by soldiers he passed a written appeal to the Roman delegation.
The deacon Hilary was probably the only Roman legate who was able to make
his way back to Rome. When in 461 Hilary succeeded Leo as pope, he caused
an inscription to be made in the baptistery of the Lateran church in gratitude
for his safe return.*

The ‘Robber Council” was a serious setback for Rome. In August 450, how-
ever, Theodosius was succeeded by the general Marcian (who was married to
the emperor’s sister, Pulcheria). Marcian and Pulcheria, determined to reverse
the religious policy of their predecessor, convoked a new council in October
451, which met at Chalcedon so the emperor could attend. More than 500
bishops attended, but the West was represented merely by a three-person
Roman delegation and two bishops from Africa. The synod’s Christological
definition attempted to bring the Christological language from Leo’s Tome
in line with Cyril’s second letter against Nestorius.”® But many Eastern bish-
ops still opposed Nicaeno-Chalcedonian orthodoxy and particularly resented
the Tome. The Roman position towards this council remained ambivalent.
On the one hand Rome defended Chalcedon’s Christological definition and
the “Tome of Leo’. On the other hand, Rome stridently opposed canon 28,
which — citing canon 3 of the Council of Constantinople (381) — attempted to
establish Constantinople, the New Rome, on an equal footing with the Old
Rome, on the grounds that both were capitals and imperial residences.* For
Rome, the authority of its bishop was based on the pope’s being the successor
and, indeed, deputy (vicarius) of the apostle Peter. Pope Leo insisted on canon
6 of the Council of Nicaea, which he interpreted as confirming the unique
position of his own see.*

The aftermath of Chalcedon
and the Acacian schism

As schisms within the churches of the Nicene tradition broke out after
Chalcedon, the emperors and bishops of Constantinople faced the con-
sequences. They tried to re-integrate Nicaeno-Chalcedonian Christianity

27 ILCV 98o. The inscription is dedicated to St John the Evangelist, at whose shrine in
Ephesus Hilary had prayed for help. See A. Mandouze, Prosopographie, 1.1: 989-92; H.
Chadwick, The church in ancient society, 558—67.

28 This episode is discussed by K.-H. Uthemann in ch. 19, below.

29 Joannou, ed., Discipline générale antique, 1.1: 90-3.

30 Caspar, Geschichte des Papsttums, 1: 522f., 527-31.
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by conceding some ground to Miaphysite opposition without abrogating
Chalcedon’s Christological definition. In the autumn of 482, Emperor Zeno
(regn. 474-91) addressed aletter to the Alexandrian church that proposed a com-
promise formula drafted by Acacius of Constantinople. This declaration (the
so-called Henotikon, or ‘Formula of Union”) insisted on the unique authority of
Nicaea’s creed, anathematised Nestorius and Eutyches as heretics and canon-
ised Cyril’s third letter to Nestorius.? On the basis of the Henotikon, Acacius
sought to restore communion with the Miaphysite patriarch of Alexandria,
Peter Mongus, and subsequently with the new Miaphysite bishop of Antioch,
Peter the Fuller, when the latter had succeeded Calandion, who had been
ousted from his see for defending the Chalcedonian definition. For Rome,
however, Peter Mongus was a condemned heretic and an opponent of Chal-
cedonian faith and therefore such overtures were simply not acceptable. In
July 484, a Roman synod chaired by Pope Felix III (sed. 483—92) deposed Peter
Mongus as well as Acacius of Constantinople. A year later, a Roman synod
excommunicated Peter of Antioch as well.*

Rome’s resistance against the emperor’s policy of enforced doctrinal com-
promise was sustained in the context of a deepening political divide between
East and West. From 493, Theoderic, king of the Ostrogoths, established his
court in Ravenna. Although he was officially subordinated to Constantinople,
Ostrogothic kings ruled Italy for the next thirty years; their reign guaranteed
political stability as well as a measure of prosperity and even some cultural
flourishing. Although Theoderic wanted his rule to be recognised by the East-
ern emperor, he did not care for too much influence of the imperial court in
Italy. In Rome itself, the church and the senate disagreed on how best to deal
with the schism: Pope Gelasius (sed. 492—6), the successor of Felix, defended the
Roman position rigorously and even requested that Acacius’ name be deleted
from the diptychs in the Eastern churches.®

Attitudes in Rome subsequently changed. In 497, the Roman princeps sena-
tus, the patrician Festus, in company with two Italian bishops, led an embassy
to the emperor.® The delegation brought Theoderic’s request to the emperor
for official recognition as king, as well as a letter from Pope Anastasius
(sed. 496-8) that noted his election and pleaded for Acacius’ name no longer

31 E. Schwartz, Publizistische Sammlungen, 197f. — see further ch. 19.

32 See Collectio Veronensis s, Collectio Berolinensis 26 (ed. Schwartz, Publizistische Sammlungen,
6-7, 76); Collectio Avellana 99, 70 (CSEL 35: 453.2-12, 155-61); see further ibid., 207f.

33 Collectio Veronensis 12 (ed. Schwartz, Publizistische Sammlungen, 49—55); see further ibid.,
219—26.

34 See C. Pietri, Aristocratie et société cléricale’, 1039—40.
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to be commemorated.” During the negotiations with two ambassadors from
the Alexandrian church (apokrisarioi), the Roman delegation even raised hopes
that the pope might accept the Henotikon.?* But when Festus and his delega-
tion returned to Rome, Anastasius had died, the peace initiative disappeared
and the situation in Rome was deteriorating, for two popes were elected
in 498. One, Laurentius, seemed to adopt a conciliatory stance; the other,
Symmachus (sed. 408—514), continued Gelasius’ policy. After a protracted stand-
off and skirmishes on the streets of Rome, Symmachus eventually prevailed. In
506, Theoderic recognised him as the legitimate pope; Symmachus’ position
against Constantinople may have helped.

Shortly thereafter, politics once more motivated efforts to re-establish
communion. The new Eastern emperor Justin (regn. 518—27)* and Justinian
(regn. 527—65), his nephew and successor, saw restored ecclesiastical unity as
important for reviving the empire’s ancient glory, and circumstances favoured
reconciliation. Justin therefore forced John of Constantinople to accept the
conditions set out by Pope Hormisdas, Symmachus’ successor. Following a
briefperiod of negotiations, in the spring of 519 Rome and Constantinople were
again in communion: John was obliged to accept Hormisdas’ formula that con-
demned, among others, Acacius, Peter Mongus, and Peter the Fuller. The papal
formula also joined Chalcedon in condemning Eutyches and Dioscorus, and
it confirmed “all those letters which Pope Leo had written about the orthodox
faith’. Moreover, John accepted Hormisdas” demand of erasing those excom-
municated by Rome from his church’s diptychs.?®

Theoderic did not welcome Justin’s new religious policy. His suspicion fell
on Boethius, the Master of the Offices in Ravenna since 522, who had enjoyed
warm relations with the court in Constantinople. Boethius was a learned
lay theologian, who endorsed a version of Nicaeno-Chalcedonian orthodoxy
amenable to compromise with the Miaphysite position.* These connections
may have alarmed Theoderic, who had Boethius arrested, incarcerated in
Pavia (where he penned his Consolation of philosophy and was intermittently
tortured) and ultimately executed on charges of treason and sorcery. And

35 Anastasius, Letter 1 (ed. Thiel, 615-23).

36 Collectio Avellana 102.13 (CSEL 35: 472.9-16); see E. Schwartz, Publizistische Sammlungen,
226-30.

37 For Justin’s religious policy, see K. Rosen, ‘Tustinus I, 766—9 (bibliography).

38 Collectio Avellana, 159; Appendix IIII (CSEL 35: 607-10; 800-1); see A. Grillmeier, Jesus der
Christus, 11.1: 364-8.

39 H. Chadwick, Boethius, 46-66; Boethius is only the outstanding exemplar of a contem-
porary Roman aristocratic culture that began to develop an interest in theology: see
Pietri, Aristocratie et société cléricale’, 1030-3.
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when Justin deprived eastern Homoian ‘heretics’ of their churches, Theoderic
reacted swiftly and sharply. He dispatched Pope John I as the head of a dele-
gation to Constantinople, threatening retaliatory measures against Catholics
in Italy if the Eastern Homoians did not get back their churches and if the
forced conversions to Nicene Christianity of Homoians were not overturned.*°
Theoderic was dissatisfied and when the delegation returned to Ravenna he
arrested the pope for disloyalty. John died in prison and was buried as a martyr.
Theoderic prepared reprisals against the Catholic churches in Ravenna, but
before carrying them out he himself died on 30 August 526.

Schism in the West: Vigilius and the Fifth
Ecumenical Council

Justinian, who wanted to succeed where his predecessors had failed, pro-
moted Nicaeno-Chalcedonian orthodoxy in dialogue with Miaphysites, and
sought support from Pope John II (sed. 533—5) for this project.* In 535, the new
bishop of Constantinople, Anthimus, offered to re-establish communion with
the Miaphysites and to welcome the Henotikon. When in the spring of 536
Pope Agapetus I (sed. 535-6) went to Constantinople on a political mission for
the Ostrogothic king Theodahad, the pope forced Anthimus’ resignation on
canonical grounds and ordained his successor, Menas — the first papal ordina-
tion of an Eastern bishop.#* Justinian and Menas proved their orthodoxy to
the pope by presenting an enlarged version of Hormisdas’ formula. Agapetus
responded by continuing John II's support for Justinian.®

If on this occasion pope and emperor found common ground, problems
underlying their alliance became evident under Pope Vigilius (sed. 537-55).
Vigilius had an aristocratic background (his father was a praetorian prefect
of Italy, his brother a prefect of Rome) and exemplified the trend towards the
‘aristocratisation’ of the papacy.** Having spent time as Roman ambassador
to Constantinople, he seemed destined to enrol in Justinian’s programme.
But problems emerged between pope and emperor when Justinian took it in

40 Liber Pontificalis 55 (ed. Duchesne, 1: 275); Anonymus Valesianus c. 88 (ed. Kénig, 92). The
details of Theoderic’s demands are unclear; see J. Moorhead, Theoderic in Italy, 235—42.

41 Codex Justinianus 1.1.6, 8 (ed. Kriiger, 7-8, 10-12); Collectio Avellana 84 (CSEL 35: 320—
8); ACO 4.2: 206-10. For Justinian’s religious policy, see E. Schwartz, Vigiliusbriefe
(bibliography); C. Capizzi, Giustiniano I; K.-L. Noethlichs, ‘Tustinianus (Kaiser)’, 688—
7o1; Chadwick, The church in ancient society, 612—27; K.-H. Uthemann, ‘Kaiser Justinian’;
C. Sotinel, ‘Emperors and popes’.

42 Liberatus, Breviarium 21 (ACO 2.5: 135-6).

43 Collectio Avellana o1 (CSEL 35: 342—7).

44 E. Wirbelauer, ‘Die Nachfolgerbestimmung’, 433—4; PLRE 2: 1166.
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hand to work out a theological position that adequately defended Nicaeno-
Chalcedonian orthodoxy without succumbing to ‘Nestorianism’ or conceding
too much to the radical Miaphysites. Imperial edicts were the vehicles for his
theology, and he obliged the bishops to subscribe to them. In 544 /5 the emperor
published a dogmatic treatise condemning the “Three Chapters’.#> This treatise
circulated among the Eastern churches and in Africa, and was presented to
the papal ambassador. The four Eastern patriarchs subscribed, despite strong
misgivings. Rome’s ambassador in Constantinople protested and suspended
communion with Menas. Justinian ordered Vigilius to Constantinople. After
being arrested by Roman soldiers, the pope departed Rome on an imperial
ship on 22 November 545, just before the Ostrogoths started a second (and
ultimately successful) siege of the city.

Vigilius had been informed about widespread opposition in Rome, Africa,
Sardinia, Greece and Illyria to Justinian's condemnation of the “Three Chap-
ters’. Accordingly, the negotiations that began after his arrival in Constantino-
ple on 25 January 547 were unsuccessful. The pope and the patriarch excom-
municated each other; but six months later they were reconciled and the pope
secretly communicated to the emperor his willingness to condemn the “Three
Chapters’, which may indicate that his earlier resistance to the emperor’s
religious policy was ambivalent at best.#° He convened a meeting of seventy
bishops, chiefly Westerners, to sound out their opinions, but quickly broke off
the talks. Justinian’s magister officiorum requested the bishops’ opinions within
a week. One of the bishops, the formidable African Facundus of Hermiane,
hastily prepared his defence of the “Three Chapters’ from excerpts of a larger
treatise.” Facundus eventually returned to Byzacena (Africa), went into hid-
ing and from there continued resisting Justinian for the next fifteen years.
Meanwhile, Vigilius sent Menas a letter (the so-called Iudicatum, dated 11 April
548) that condemned the “Three Chapters” while insisting on the validity of
Chalcedon.*®

The Iudicatum precipitated open schism in the West. Did Vigilius concede
too much to Chalcedon’s enemies? The primate of Dacia, Benenatus, was
deposed for supporting it; an African synod formally excommunicated the
pope; the bishop of Arles and papal vicar in Gaul, Aurelian, demanded an
explanation. The emperor tried to suppress the resistance and summoned

45 The treatise is not extant, but the quotations are collected by E.Schwartz, Kirchenpolitik,
73-81. For the “Three Chapters’, cf. ch. 4.

46 ACO 4.1: 187-8.

47 Facundus, Defence of the Three Chapters, pref. (SC 471: 140-3).

48 For fragments of the Iudicatum, see ACO 4.1: 11-12; Collectio Avellana 299303 (CSEL 35:
316-17).

20

Cambridge Histories Online © Cambridge University Press, 2008



Western Christianities

Reparatus of Carthage, Firmus of Tipasa and two bishops from Byzacena
to Constantinople. Reparatus was deposed, exiled and replaced by his own
apocrisiarius, Primosus. Firmus yielded to the pressure but died on the jour-
ney home. Of the two Byzacene bishops one, Primasius, became primate
of Byzacena after having condemned the “Three Chapters’. The controversy
continued. Justinian’s re-conquest of Africa — aimed at liberating Catholics
from the yoke of Homoians — resulted in more persecution. Eventually, how-
ever, Justinian’s policy succeeded and African Christianity was united in its
adherence to the new orthodoxy.*

As for Vigilius, he was permitted to withdraw the Iudicatum in 550 — on
the condition that he had to assure the emperor of his loyalty regarding the
condemnation of the "Three Chapters’ through a secret written oath.>® The
following July, Justinian issued a further edict against the “Three Chapters’
and published it in all the main churches of Constantinople.”™ The pope,
assuming that the theological question should be resolved by a synod, or
at least by written responses from Western bishops, required the removal of
the edict.>® He was supported in this by all the Western bishops who had
remained in Constantinople (such as Datius of Milan). Meanwhile the situ-
ation in the capital had become so tense that Vigilius and his followers left
the palace of Galla Placidia and sought refuge in the church of Sts Peter and
Paul. On 14 August 551, Vigilius drafted the excommunication of Theodore
of Caesarea (whom he considered behind the emperor’s policy), his follow-
ers, and also Menas of Constantinople and his bishops.”® For the time being,
however, the pope held back his decree. The emperor dispatched soldiers to
arrest him in the church. Vigilius clung to the altar columns and, when they
tried to drag the old man away, the edifice burst and tumbling fragments
nearly killed him. The pathetic scene aroused the sympathy of bystanders and
the soldiers had to withdraw>** The pope returned to the palace where he
was now virtually a prisoner. Two days before Christmas 551, Vigilius escaped
to Chalcedon where he found asylum in the church of St Euphemia, where

49 Victor of Tunnuna, chron. 551, 552, 555, 556 (MGH aa 11: 202—5); Victor himself, an ardent
defender of the “Three Chapters’, suffered successive exiles in places as diverse as the
Balearic isles and Alexandria. See Y. Modéran, ‘Die Kirchen und die byzantinische
Riickeroberung’.

50 ACO 4.1: 198—9: The pope promised to denounce to the emperor all supporters of the
Three Chapters; in turn the emperor pledged to defend the honour and the privileges
of the see of Rome.

51 E. Schwartz, Drei dogmatische Schriften, 72—111.

52 Schwartz, Vigiliusbriefe, 2.4ff.

53 Ibid., 10-15.

54 Ibid. 4.151f; 22.8ff.
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the Fourth Ecumenical Council had met a century earlier. The pope finally
published the excommunication of Menas and Theodore, but they and other
prominent Eastern bishops responded by solemnly declaring their allegiance
to the four ecumenical councils and all letters (including those of Pope Leo)
written concerning the orthodox faith and by declaring null and void any-
thing written against the “Three Chapters’.> Vigilius lifted his ban against the
Eastern bishops, and returned to the capital.

Justinian, however, now wanted a council to complete ecclesiastical reuni-
fication. The council opened in the hall of the Hagia Sophia on 5 May 553;
about 150 bishops were present, but not Pope Vigilius. Only a few handpicked
Western bishops attended. Complying with the emperor’s request, Vigilius
and his supporters worked in a parallel meeting on a lengthy theological dec-
laration they completed by 14 May 553. The resulting Constitutum censured
sixty excerpts (capitula) from Theodore of Mopsuestia’s writings, but did not
denounce the man himself>® The Constitutum also refrained from personally
condemning Theodoret of Cyrus, while assuring the emperor that any of
his writings containing Nestorian or Eutychian errors stood condemned. As
regards the letter of Ibas of Edessa, the Constitutum argued that Chalcedon had
found it orthodox.

By not denouncing the “Three Chapters’, the pope broke his agreement
with the emperor. Justinian’s council ignored the Constitutum. In the seventh
session, an imperial official revealed the full extent of the pope’s secret com-
mitment to Justinian’s religious policy. The emperor ordered the removal of
his name from the diptychs. The assembled bishops endorsed the emperor’s
letter.” In the final session of the council (2 June 553), all bishops subscribed
to a lengthy sententia synodica together with fourteen anathemas including
the condemnation of the “Three Chapters’.”® Opposing African bishops were
exiled. Vigilius capitulated and on 23 February 554 published a second Consti-
tutum endorsing the substance of the council’s decisions: the condemnation
of Theodore of Mopsuestia’s and Theodoret of Cyrus’ writings; an anathema
against Theodore himself; and the denunciation of Ibas’ letter, now declared a
forgery> Vigilius was thoroughly discredited but allowed to return to Rome;
he died en route in Sicily on 7 June 555.

55 Collectio Avellana 83.3—9 (CSEL 35: 230—2).

56 Collectio Avellana 83 (CSEL 35: 230—320).

57 ACO 4.1: 202.

58 ACO 4.1: 20720, 240—4. As to the council’s other theological decisions, see chs. 2 and 19,
below.

59 ACO 4.2: 138—-68.
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His deacon Pelagius succeeded him. Appointed by the emperor and pro-
tected by his troops, Pelagius was ordained at Easter 556 by only two bishops.
Although Pelagius proclaimed his allegiance to the four ecumenical coun-
cils and apologised for his involvement in the “Three Chapters’ controversy,
war-torn Italy resisted him, especially the metropolitans of Milan and Aquileia.
A schismresulted. During the Lombard occupation, the bishop of Milan moved
to Genoa, while the bishop of Aquileia withdrew to the isle of Grado. Relations
between Milan and Rome were not re-established until 572, between Grado
and Rome in 607. A rival metropolitan who continued to oppose Rome and
the council of 553 was ordained in Lombard territory, in Aquileia. The council
was similarly ignored in Visigothic Spain. The situation persisted for nearly
a century and a half. Shortly before 700, the schism ended, like that of the
Homoian Christianities of the Goths, the Suebians and the Vandals before.
The remnant of an imperial religious policy that had failed was finally laid to
rest by a synod in Pavia.®

Italy

Our picture of the expansion of Christianity in late antique Italy is only sketchy.
Only sixteen Italian bishops attended a council in Rome in 313. A substantial
growth in numbers can be assumed for the fifth century; at the close of the sixth
century the number of 250 episcopal sees seems to be realistic, a fifth of them
in the northern parts. Christian penetration of the countryside intensified in
the fifth century: rural monasticism apparently played a role. The political
instability that accompanied the dissolution of Theoderic’s Ostrogothic king-
dom in the sixth century, particularly the invasion of the Lombards, seems to
have partly retarded the Christianisation of the countryside.*"

The civil diocese of Italy was divided into Italia suburbicaria with Rome as
its centre and in the north Italia annonaria with Milan as its centre. For the
bishops of Italia suburbicaria the Roman bishop was the metropolitan. During
the fourth century Milan became the ecclesiastical centre of Italia annonaria.
When, however, the residence of the emperor was moved from Milan to
Ravenna at the beginning of the fifth century, Milan lost its prominent position.
In the longer run this resulted in a tripartition of ecclesiastical Italia annonaria
with Milan, Ravenna and Aquileia as metropolitan sees.®*

60 R. Markus, Gregory the Great, 125—42.
61 E.Pack, Ttalial’, 1166-8 (statistics of episcopal sees), 1177-82 (spread of rural Christianity).
62 Ibid., 1168-73.
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The episcopate of Damasus (366-84) neatly illustrates the emergence of
Rome as the pre-eminent church of Western Christianities.®? Its beginnings
were difficult enough: the schism between Liberius and Felix II was divid-
ing the church. Two parties arose after Liberius” death (24 September 366):
one, perhaps the minority, ordained Ursinus in the Basilica Iuli in Trastevere;
their opponents elected Damasus in S. Lorenzo in Lucina.®* Damasus gained
possession of the Lateran church where he was ordained bishop of Rome
in early October. He had the urban prefect Viventius expel Ursinus and two
of his deacons, but they were liberated by the people and sought refuge in
the Basilica Liberii on the Esquiline Hill. On 26 October, Damasus’ support-
ers — an armed rabble of clergy, charioteers, arena orderlies and gravediggers
(fossores) — besieged the church, set fire to it and massacred 160 men and
women. Further unedifying episodes in the conflict with Ursinus overshad-
owed the rest of his episcopate. Several Roman synods and the Council of
Aquileia (381) dealt with these problems, and Damasus appealed to the secular
authorities to curtail the Ursinians. In 373, a certain Isaac accused Damasus of
murder, among other things. The emperor Valentinian, convinced that this
was false, terminated the judicial proceedings. In 378, a Roman synod acquitted
Damasus and also made detailed proposals for ecclesiastical jurisdiction that
enhanced the bishop of Rome’s position among the churches of Italy and the
Western empire. It further suggested that the pope should be exempted from
the urban prefect’s jurisdiction.®

Papal elections remained problematical in the following centuries: if the
clergy (presbyters and deacons) could not agree on a candidate, there existed
no fixed procedure to resolve the conflict. Schisms were the result. The most
severe of these was probably the so-called ‘Laurentian schism’ at the close of the
fifth century (see above).*
more general way the growing prestige and importance of the episcopate inlate
antiquity. On the one hand there was the local scene with an easily manipulated

The politicisation of papal elections confirms in a

plebs, a powerful if seldom unanimous Christian aristocracy and an often-
assertive clergy.” On the other hand, there were various regional and trans-
regional powers: Roman/Byzantine emperors, their various plenipotentiaries,
and Germanic kings.

63 See C. Carletti, ‘Damaso 1, santo’.

64 See A. Lippold, ‘Ursinus’; A. Coskun, ‘Der Praefect Maximinus® (with updated bibliog-
raphy).

65 Pietri, Roma Christiana, 1: 741-8.

66 See E. Wirbelauer, Zwei Pdpste.

67 L. Pietri et al., ‘Peuple chrétien ou plebs’.
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Despite fierce opposition, Damasus was an energetic bishop and a devoted
(if ruthless) leader of his riotous flock. He disseminated the Christian message
through all media available, to increase the influence of his see and to promote
ecclesiastical unity. By the second half of the fourth century, Christianity began
to penetrate the highest levels of Roman society, and in the last decade of
the century large numbers of Roman aristocrats became Christians.® The
period from 370 until the end of the fifth century was the golden age of
Christian euergetism in Rome, as the largesse of Christian aristocrats gradually
replaced imperial donations.® The tituli (churches whose clergy were charged
with pastoral care of the growing Christian population) that were founded
were provided with liturgical apparatus (e.g., vestments, vessels), but more
significantly with landed property in and around Rome, in Italy, in Sicily and
even as far away as North Africa and Illyricum. These are the beginnings of
the patrimonium of the Roman church whose administration must have been
quite difficult during the troubled times of the fifth and sixth centuries.” Its
revenues paid for the upkeep of the buildings and the stipends of the clergy.
During the time of Damasus, a pagan aristocrat could joke about the papacy
as an attractive career option.”

This new patronage enabled Damasus and his successors to carry forward an
ambitious building programme that transformed the urban landscape. Rome
first benefited from Constantine’s munificence in 315,”> and for several decades
imperially sponsored projects outclassed papal efforts. The popes began to
establish a network of tituli. The beginnings were modest, with a few small
churches like the titulus Silvestri, the titulus Marci or the two basilicas erected
possibly by Pope Julius I. The building activity continued under Pope Liberius
with a basilica on the Esquiline Hill, and intensified under Pope Damasus and
his successors. Damasus decorated the apse of S. Anastasia and built a baptis-
tery in St Peter as well as the titulus Damasi (S. Lorenzo in Damasi),” the titulus
Fasciolae (SS Nereo ed Achilleo), and the titulus Pudentis (S. Pudenziana) which
were probably erected during his episcopate. The foundation of churches
continued during the fifth century, despite a difficult economic situation, a

68 See ch. 8, below.

69 C. Pietri, ‘Euergétisme’.

70 The extant correspondence of Gregory the Great (500-604) gives us some insight into
the management of the patrimonium; see Markus, Gregory the Great, 112—24.

71 Jerome, Against John 8. And yet, in the middle of the fourth century, the patrimonium
yielded no more than 10% of the income of the super-rich, see Pietri, ‘Euergétisme’,
822-3.

72 See V. Fiocchi Nicolai, Strutture funerarie, H. Brandenburg, Ancient churches of Rome, and
the discussion in ch. 29, below.

73 C. Pietri, ‘Damase’, 47.
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shrinking urban population, famines and even the plundering of the city.”*
During the episcopates of Coelestin I (422—32) and Sixtus III (432—40) the Chris-
tian transformation of the old city was resumed on an even larger scale. The
great basilicas of S. Sabina, S. Pietro in Vincoli and S. Lorenzo in Lucina
were created, as were the celebrated Lateran baptistery and the monumen-
tal S. Maria Maggiore. The impressive Constantinian fastigium of the Lateran
church, destroyed by the Goths in 410, was restored. All the while, the church
profited again and again from aristocratic donations.”

The growing network of tituli (about twenty-six churches by the end of
the fifth century) facilitated catechesis and pastoral care within the city; the
plebs became the populus Dei. Damasus also fostered the cult of the saints:
with the assistance of able presbyters like Theodore, Verus and Leo, he pro-
vided almost all the important Christian cemeteries on the roads into Rome
with oratories for venerating the saints. He refurbished the great martyria
(martyr-basilicas) of Constantine and integrated them into his new network
of Roman sainthood. They were adorned with splendid inscriptions carrying
metrical epigrams composed by the pope himself. Their distinctive lettering
was crafted by an accomplished artist, the librarian Furius Dionysius Filocalus,
and his disciples.”® The Christianisation of urban space was complemented by
a corresponding Christianisation of time: it was in Rome, during Constantine’s
reign, that the birth of Jesus Christ was first celebrated on 25 December, the
date of the pagan feast commemorating the birth of the sun god (sol invictus).
The new feast spread and, by 386, it had arrived in Antioch.”” Moreover, the
Christian year was now filled with the dies natales of Roman martyrs. By the
mid-fifth century, Rome had become a Christian city that attracted pilgrims
from all the empire and beyond.”® The pagan city of the mythical founder
twins Romulus and Remus had become the Christian city of the apostles and
martyrs Peter and Paul, joined in concord. Rome’s transformation from pagan
to Christian city set the precedent for other cities in Italy, Gaul and Africa.

In Christianising Rome, Damasus and his successors were supported by
hierarchically structured clergy who — partly emulating the model of the
military and the imperial bureaucracy — combined rigorous training from
an early age with the possibility of rising through the ranks of a prescribed

74 Rome was besieged, sacked or occupied by the Visigoths in 410, by the Vandals in 455,
by the Suebian Rikimer in 472, by the Ostrogoths in 537, and again in 545 . . .

75 F. Guidobaldi, Roma’, 70-83. See further ch. 8, below.

76 See A. Ferrua, Epigrammata Damasiana and ]. Fontaine, Naissance de la poésie, 111-25.

77 M. Wallraff, Christus Verus Sol, 174-90.

78 See C. Pietri, Roma Christiana, 1: 617-24.
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cursus.”® The major clerical orders were the prestigious college of seven dea-
cons, each being responsible for one of the seven regions of Rome,* and the far
more numerous college of presbyters attached to the urban titular churches.
The two scholae of notaries (notarii) and advocates (defensores) became the back-
bone of the emerging ecclesiastical administration, especially from the sixth
century.®’ The popes and their apparatus increasingly relied on well-ordered
archives and libraries, which served, in effect, as the bureaucratic memory of
the Roman see. The Roman church was not alone in this respect, but the scope
and quality of the Roman archives were such that they invited consultation
when difficult cases of church administration and discipline arose elsewhere.
Rome also played its role in the development of a Western theological tra-
dition. Under Damasus’ predecessor Liberius Marius, Victorinus, a renowned
teacher of rhetoric, had converted to Christianity.82 In constant dialogue with
Gnostic and Neoplatonic thought, he formulated his remarkable Trinitarian
theology in treatises and hymns.* But Damasus’ episcopate was a watershed.
The pope himself sponsored the first-rate scholarship of Jerome.®* Aware of the
defects of the Old Latin versions of the Bible, he asked Jerome to revise them.
The result (some twenty years on, and with the help of further translators)
was the so-called Vulgate, the most important Western translation of the
Bible before the Reformation.®”> Damasus’ episcopate also saw Latin become
the Roman church’s liturgical language.®® Theological works in Greek, par-
ticularly the series of biblical commentaries and other theological writings by
Origen and Didymus the Blind, were translated and made accessible to learned
clergy and aristocratic Romans. Jerome initiated the project and was eventu-
ally joined by Rufinus of Aquileia. From 393, however, their collaboration came
to a halt with the eruption of the Origenist Controversy; their relationship,
too, was irretrievably damaged. For the next fifteen years Jerome and Rufinus
fought an embittered literary battle, which did not abate after Rufinus had

79 Despite c. 10 of the Western council of Serdica, this cursus honorum was not strictly
adhered to in other Western Christianities, for example in the African churches; see Leo,
Letter 12 (PL 54: 645-56) with C. Lepelley, ‘Saint Léon le Grand’, 427.

8o The division of Rome into ecclesiastical regions is first attested in the Catalogus Liberianus
which attributes it to Pope Fabian (236-50); see Liber Pontificalis (ed. Duchesne, 1: 5) and
cf. Eusebius, H.E. 6.43.11.

81 C. Sotinel, ‘Le personnel episcopal’.

82 Augustine, Confessions 8.2—4.

83 See P. Hadot, Marius Victorinus; M. Tardieu, Recherches sur la formation de IApocalypse de
Zostrien.

84 Jerome, Letter 123.9; J. N. D. Kelly, Jerome, 83.

85 Kelly, Jerome, 85-90.

86 Th. Klauser, ‘Der Ubergang der rémischen Kirche’.

27

Cambridge Histories Online © Cambridge University Press, 2008



WINRICH LOHR

left Rome for Palestine in 397. Jerome’s friends Marcella and Pammachius
convinced Pope Anastasius (sed. 309—402) to condemn Origen’s teaching.

From 380 to 410, the salons of the Christian Roman aristocracy probably
buzzed with theological argument. Jerome’s exegetical work had found intel-
lectual support and informed feedback in a kind of upper-class female grad-
uate seminar made up of ascetic women like Paula and Marcella, some of
whom could read scripture in the original languages. In 397, Jerome claimed
that 1 Corinthians 1.26 no longer held true for Rome: now there were many
learned and noble monks.*?” Urban monasticism flourished in Rome and fierce
controversies raged about what made for a truly Christian way of life. Not
everyone endorsed Jerome’s views. Jovinian, a lapsed ascetic, denied the supe-
riority of an ascetic lifestyle and Mary’s perpetual virginity. Jovinian was not
only condemned by Roman and Milanese synods and exiled by the emperor,
he also provoked Jerome’s embarrassing Against Jovinian.*® Another spiritual
guide for the Roman aristocracy was the British ascetic Pelagius. He apparently
feared the demoralising effects of Augustine’s doctrine of grace as related in
his Confessions. For Pelagius and his followers, free will — the inalienable faculty
to choose — is identical with the divine grace that empowers Christian asceti-
cism.® Theological controversy erupted with Jerome and Augustine attacking
Pelagius. After 411, the debate was carried on in North Africa, in southern
Italy and Sicily, in Palestine, and again in Rome; throughout the fifth century,
Augustine’s doctrine of grace continued to be debated in the monasteries of
southern Gaul. When the Council of Orange (529) defined a moderate position
concerning Augustine’s teaching on grace and predestination, it collaborated
with the pope and his theologians. Outstanding theologians on the throne of
Peter were the exception rather than the rule: Leo (sed. 440-61), as we have
noted, played an important role in the Christological controversy and was a
prolific preacher; Gelasius (sed. 492—6) defined the distinction between episco-
pal and royal power,”® and wrote against the Miaphysites; Gregory the Great
(sed. 500—-604) was a preacher, able administrator and missionary strategist,
and penned a commentary on Job and a handbook for church leaders.

Of the Italian churches, only Milan rivalled the prestige of Rome —and that,
briefly. During the episcopate of Ambrose (374-97), Milan’s influence reached
its pinnacle. Ambrose was one of the earliest aristocratic bishops (his father

87 Jerome, Letter 66.4; see S. Rebenich, Hieronymus, 154-80.

88 Y.-M. Duval, L’affaire Jovinien.

89 Y.-M. Duval, ‘Pélage en son temps’, SP 38 (2001): 95-118. ].-M. Salamito, Les virtuoses et la
multitude, argues that Pelagian spirituality was attuned to the social values of the Roman
aristocracy.

90 See ch. 17, below.
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having been a prefect of Gaul, he himself a governor of the provinces Liguria
and Aemilia). In 374, he succeeded the Homoian bishop Auxentius. Ambrose
was media-savvy and as determined as any pope. A prolific preacher and writer
and author of hymns, he appears to have rivalled Constantine — and surpassed
Damasus—with his church building.”* As we have already noted, Damasus’ and
Ambrose’s Nicene ‘roll back’ in Italy and Illyricum had marginalised Homoian
orthodoxy. After councils in Aquileia, Rome and Constantinople (381/2), the
Nicene side prevailed — backed by the emperor Theodosius I himself. Milan
became the local stage for the great struggle.

The emperor Gratian, who was confronting the usurper Magnus Maximus
in Gaul in 383, was killed there by a traitor. Maximus plotted to gain legit-
imacy by acting as Valentinian II's guardian. Ambrose and the leading men
around Valentinian’s mother, Justina, conspired to keep emperor and court in
Milan. He succeeded, but the court’s stay in Milan led to problems. Justina and
many around her, including the soldiers, professed the Homoian orthodoxy
of the Constantinopolitan council of 360. In March 385, Ambrose was sum-
moned before the consistory in the imperial palace. There, he was required
to give the Homoian Christians a small church outside the city walls (Basilica
Portiana). Ambrose refused. This was the prologue to the famous ‘basilica
quarrel” in 386 which pitted Ambrose and his flock against the court and
its soldiers.®* An imperial decree of 23 January 386 guaranteed all Homoian
Christians the right of assembly and threatened any opponents with capital
punishment.”® But, for Ambrose, Nicene and Homoian Christianities could
not co-exist in Milan. When the court attempted to confiscate the Basilica
Portiana, Ambrose and his people occupied the church until the troops were
withdrawn. The situation escalated again during Easter week when the court
sent soldiers to requisition a church inside the city. Ambrose emerged as a
strong demagogue: without openly opposing the emperor, he manipulated
the populace to keep control of the churches.”* Meanwhile, the Christian
laity strengthened their resolve by singing hymns and psalms, among them
Augustine’s mother Monica.” At length, Ambrose and his people prevailed.
When Maximus finally marched on Italy in 387, Valentinian II and his court
withdrew from Milan to Illyricum. Maximus embraced Nicene orthodoxy, as

o1 B. Brenk discusses this further in ch. 29.

92 I follow the reconstruction by G. Nauroy, ‘Le fouet et le miel’.

93 CTh 16.1.4; the law was later abolished: CTh 16.5.15.

94 N. McLynn, Ambrose of Milan.

95 Augustine, Confessions 9.7.15; in that passage, he also claims that at this time Ambrose
introduced hymns ‘sung after the custom of the eastern churches’ (trans. H. Chadwick).
See further Fontaine, Naissance de la poésie.
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did Theodosius I, who in the following year defeated and killed the usurper.
Thereafter, Ambrose was uncontested in his city. During the conflict, Ambrose
had already rehearsed the attitude, slogans and formulae with which he would
defend the authority of the bishop in matters of church discipline against Theo-
dosius a few years later.%®

During Ambrose’s episcopate, Milan became an intellectual centre of
Western Christendom. Augustine arrived in 384, to take up a professorship in
rhetoric. Hoping for a career in political administration, he cultivated friend-
ships with high-ranking court officials. He came in contact with a circle of
Platonists — both Christian and pagan — with crucial consequences for his spir-
itual and intellectual development. Under their influence, he studied Platonist
books (presumably Plotinus’) in Marius Victorinus™ Latin translation.” After
Augustine converted to ascetic Christian philosophy in 386, he retired with
his friends to Cassiciacum, an estate near Milan. There he developed his
brand of Christian Platonism. One of the Milanese Christian Platonists whom
Augustine contacted was Simplician, a learned priest, who had befriended
Marius Victorinus in Rome during the 350s and encouraged him to make his
Christian faith public. Simplician was also a spiritual father to Ambrose and,
in 394, succeeded Ambrose as bishop.

The flowering of Milanese intellectual culture had apparently ended by the
close of the fourth century. The imperial court moved to Ravenna. In about 430
it became a metropolitan see. Splendid new churches there began to testify to
the newly acquired prestige. One of its bishops, Peter Chrysologus (d. 450), was
renowned for his preaching. Whereas Milan suffered heavily under successive
invasions of Goths, Alani and Huns, Ravenna became the Ostrogothic capital
of Theoderic from 493 and, after the eclipse of Ostrogothic rule, towards the
end of the sixth century the residence of the plenipotentiary (‘exarch’) of the
emperor in Constantinople.

Gaul

Gallic Christianity (like Spanish Christianity) fully emerged into history dur-
ing the second half of the fourth century. We can infer the rapid expansion
of Gallic Christianity from the growing number of episcopal sees. In 314, six-
teen bishops from Gaul attended the Council of Arles. By the beginning of
the fifth century there were perhaps more than 100 Gallic bishoprics.”® The

96 See ch. 7, below.
97 S. Lancel, Saint Augustin, 123-6.
98 For the following, see E. Demougeot, ‘Gallia I'.
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impact of the Germanic invasions and the subsequent eclipse of Roman rule
in that century are difficult to assess.”® We cannot suggest a picture of general
decline and overlook indications of numerical and geographical expansion of
Christianity in some regions. On the other hand, the life of many churches
was severely interrupted, especially in northern Gaul. Whether incomplete
episcopal lists testify to real vacancies is, however, unclear. Pursuing the estab-
lishment of an autonomous kingdom, the Visigothic king Euric (regn. 466-84)
prevented the Catholic churches from filling vacant sees. Sidonius Apollinaris,
bishop of Clermont, complains in a letter written in 475 to Bishop Basilius of
Aix that, among others, the sees of Bordeaux, Périgueux, Limoges and Auch
remained vacant. According to Sidonius, Euric threatened the very survival of
Christianity. Sidonius himself was (briefly) exiled, as was another theologian
from southern Gaul, Faustus of Riez."*° Euric’s successor, Alaric II (regn. 484—
507), adopted a different religious policy, envisaging peaceful co-existence
between the Nicene Church (particularly the senatorial aristocracy) and the
Homoian Church of their Visigothic lords — precisely the arrangement that
Ambrose had rejected in Milan. In 506, Alaric Il issued the so-called ‘Breviary
of Alaric’, a codification of Roman law. Much of the Roman church legislation
from Codex Theodosianus 16 was adopted, except of course for laws outlaw-
ing Homoian heresy. Alaric II thus attempted to integrate Roman Nicene
Christianity into his kingdom.™"

The co-ordination of local Gallic churches led to conflict in the fifth cen-
tury, in conjunction with late ancient power politics. Only the consolidation of
new centres of political power in the sixth century, particularly Merovingian
rule in Gaul and Visigothic rule in Spain, allowed for the consolidation of
church organisation on a similar scale. Synods and councils were important
in defining ecclesiastical structures and norms. In the fifth and early sixth cen-
turies, metropolitan bishops (particularly the bishop of Arles) intermittently
convened them; subsequently, Merovingian and Visigothic kings increasingly
used synods to integrate their kingdoms” churches. The most serious con-
troversy to arise in this process concerned the primacy of Arles.”* The city’s
importance was in the first instance political. In the late fourth century, the
praetorian prefecture of Gaul moved from Trier to Arles. When in 406/7 the
Vandals, Alans and Sueves invaded Roman Gaul, many members of the Roman

99 See ibid. 920-3.

100 Sidonius Apollinaris, Letter 7.6 (ed. Loyen, 11: 42—6).

ror For an analysis of Visigothic religious policy, see K. Schiferdiek, Die Kirche, 2731, 42—55;
H. Wolfram, History of the Goths, 197—202.

102 See G. Langgirtner, Die Gallienpolitik.
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aristocracy of northern Gaul fled to Arles. And when, in 41618, the emperor
established the council of the seven Gallic provinces (which became the polit-
ical basis for the provincial aristocracy), the council assembled at Arles.*

The bishop of Arles’s chief rival at the close of the fourth century was the
bishop of Vienne. In 398 the synod of Turin attempted a compromise. Primacy
concerning the province of Viennensis should belong to the metropolitan
bishop; if the sees of Vienne and Arles continued quarrelling, the problem
should be resolved by basically partitioning the province.® But this ruling
did not settle things: Patroclus of Arles appealed to Pope Zosimus (417/18) to
establish the primacy of his see. Zosimus declared that no Gallic clergy should
travel to Rome without obtaining an official letter of recommendation (epis-
tula formata) from the bishop of Arles. Moreover, Zosimus informed the Gallic
churches that the metropolitan bishop of Arles had the authority to ordain
bishops in the provinces of Viennensis and Narbonnensis I and II (including
Alpes Maritimae), effectively establishing Arles as a Roman vicariate in south-
ern Gaul.'® The pope’s promotion of Arles had limited success: one bishop,
Hilarius of Narbonne, capitulated, but others, like Simplicius of Vienne and
Proculus of Marseille, ignored the decision.

Zosimus’ successors, Boniface I and Leo I, failed to confirm Arles’s pri-
macy. Pope Leo I (sed. 440-61) clashed with Hilary of Arles (sed. 430-49) over
these issues. Hilary owed his elevation to the bishopric to the political and
military elite. He continued the work of the synod of Turin by formulat-
ing conciliar legislation that provided the Gallic churches with structure and
discipline conforming to the fathers” statutes. In 439, 441 and 442 he assem-
bled synods of bishops (mainly from the Viennensis, Narbonnensis I and Alpes
Maritimae) that confirmed Arles’ supra-metropolitan authority, particularly in
the matter of ordaining bishops. Apparently enlisting the support of the prefect,
Hilary travelled far and wide in southern Gaul, hastily ordaining bishops.*®
He employed military force to enter cities whose churches resisted him.” His
fellow bishops in southern Gaul seem to have welcomed his zeal for church dis-
cipline, but when he proceeded against the bishop of Besancon, Chelidonius,
he met with stiff resistance. When Hilary deposed him, Chelidonius appealed
to Rome and was rehabilitated by Pope Leo in 445. Leo censured Hilary for his
high-handedness and denied both his metropolitan and supra-metropolitan

103 F. Prinz, Friihes Monchtum, 48f.; P. Heather, ‘Senators and senates’, 202-3.

104 Concilium Taurinense A.398 c.2 (CCSL 148: 55-6).

105 Zosimus, Letter 1 (PL 20: 642—5) with Langgirtner, Gallienpolitik, 26-52.

106 Leo, Letter 10.6 (PL 54: 633—4). See R. W. Mathisen, ‘Hilarius, Germanus, and Lupus’.
107 Leo, Letter 10.6 (PL 54: 633—4). See M. Heinzelmann, Bischofsherrschaft, 77-84.
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rights.”® Leo’s intervention was confirmed by an imperial decree that under-
lined Roman authority over Western regional Christianities.'” After Raven-
nius had succeeded Hilary at Arles, Leo acted upon the decree of Turin (398)
and partitioned the province between Vienne and Arles. When the Western
empire ended in 476, however, and Arles fell to the Visigothic kingdom cen-
tred in Toulouse, the struggle between the sees of Vienne and Arles over
metropolitan rights in Burgundy continued.

110

In 506, Caesarius, a monk from Lérins who was bishop of Arles,”® presided
over the Council of Agde, the first general council in one of the newly formed
Germanic kingdoms. Alaric IT assembled the council to complete the incorpo-
ration of the Nicene Catholic Church into his kingdom. The Council of Agde
passed numerous canons that repeated and developed earlier conciliar legis-
lation, concerning clerical life, admittance to ordination, bishops’ authority,
the administration of church property, rules for monks and nuns and various
liturgical matters; every year thereafter a council was to be held, with the
participation of the bishops from Visigothic Spain.”* The Council of Agde
established an autonomous Catholic (Nicene) Church on Visigothic territory
subject to the Visigothic king. But the following year, war broke out. The
attacks of Franks and Burgundians reduced Visigothic power dramatically.
The Ostrogoths intervened to stop the Burgundian advance and subsequently
the metropolitan see of Arles, together with Visigothic Provence, came under
the rule of Theoderic, the Ostrogothic king. The praetorian prefecture — abol-
ished in 476/7 — was revived, with the prefect residing once more in Arles.
In 514 Pope Symmachus made Caesarius of Arles his vicar in both Gaul and
Spain. Although it is unclear how much real power this appointment implied,
it is possible that in this way the pope tried to respond to the newly emerging
political and ecclesiastical geography."

After King Chlodowech, a Frankish Catholic, annexed Visigothic Aquitania,
he adopted Alaric’s innovative religious policy and convened a council in
Orléans (July s11),” which thirty-two bishops attended under the presidency
of the bishop of Bordeaux. The king set the council’s agenda and validated its
thirty-one canons, which dealt mainly with practical matters: church asylum
for slaves and criminals (cc. 1-3), ordination of slaves to clerical office (c. 8),

108 Leo, Letter 10.7 (PL 54: 634—5); Mathisen, ‘Hilarius, Germanus, and Lupus’, interprets
this affair as another instance of aristocratic infighting over episcopal sees.

109 Nov. Val. 17, dated 8 July 445 (ed. Mommsen, CTh 1r: 103).

o See W. Klingshirn, Caesarius of Arles.

11 Concilia Galliae a.314-a.506 (CCSL 148: 189—228). See Schiferdiek, Die Kirche, 55-67.

2 Symmachus, Letter 16 (ed. Thiel, 728-9). See Schiferdiek, Die Kirche, 73f.

113 Concilia Galliae a.511—-a.695 (CCSL 148a: 3-19); see O. Pontal, Synoden, 23-34.
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excommunication of delinquent priests and deacons (c. 9), subordination of
abbots to their bishops and monks to their abbots (c. 19), administration of
church property and church revenues (cc. 14-16). Canon 10 facilitated the
integration of the newly formed church under Frankish rule: the ‘heretical’
clergy of the Homoian Visigothic churches were received into the Merovin-
gian Catholic Church by a simple imposition of hands; Catholics could use
re-consecrated Homoian buildings.

In the recently formed Burgundian kingdom, too, the church required
organisation at the national level. First steps were made when King Sigismund,
formerly a Homoian Christian, became a Catholic. A council assembled in
Epao, probably in September 517."*4 Two metropolitan bishops, Avitus of
Vienne (an accomplished writer and theologian) and Viventiolus of Lyon,
issued the invitations. Twenty-two bishops and a priest (the delegate from
Avignon) attended, together with laymen. Avitus was keen to avoid open con-
flict between Homoian and Catholic churches. So several of the forty canons
that were issued concerned the relations between them: conversion from
Homoian to Catholic Christianity is facilitated (c. 16); if senior Catholic clergy
attend Homoian clergy’s parties, they are suspended from communion for a
year, while for the same offence junior clergy will be flogged (c. 15); Catholics
can claim only those Homoian basilicas previously taken from them (c. 33)."®

The Ostrogoths defeated the Burgundians again in 523, expanding their rule
north of the river Durance (until c. 530). For the first time in over halfa century,
the metropolitan province of Arles was reunited under one rule. Caesarius
seized the opportunity to assert his metropolitan rights by holding a series of
councils. Their dual function was to formulate standards for aspects of church
life and discipline, and to serve as tribunals for the clergy. The synod of Arles
(524) issued rules for ordaining clergy in response to the increased number
of parishes. The Council of Carpentras (527) disciplined a senior bishop (a
decision confirmed by Pope Felix IV) and strengthened rural parishes. The
Council of Vaisson in November 529 granted deacons and priests a greater
role in preaching and teaching, a decision (again, prompted by the increasing
number of parishes) meant to relieve overworked bishops.

From Burgundy, the bishop of Vienne resisted his busy colleague and rival in

116

Arles. In 528, he quarrelled with Caesarius over Augustine’s contested doctrine
of divine predestination. The consensus view, as discussed in Gaul throughout

114 The precise location of this ancient town is unclear: see Pontal, Synoden, 36.

115 Concilia Galliae a.511-a.695 (CCSL 148a: 22-37); see Pontal, Synoden, 34—46.

116 Concilia Galliae a.511-a.695 (CCSL 148a: 43-6, 47—52, 77-81); see Pontal, Synoden, 52-3,
54-5, 56-8.
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the fifth century (particularly in the monasteries of Marseille and Lérins),
favoured a rejection of strictly predestinarian views. Now, in the first quarter
of the sixth century, the question was mooted again in Gaul, but also in North
Africa and Rome by the so-called ‘Scythian monks’. The bishop of Vienne
convened a synod in Valence that censured Caesarius’ position. Caesarius
responded by assembling a synod in Orange (July 529). Fourteen bishops
and eight aristocratic laymen attended. The synod issued twenty-five canons,
framed by a brief preface and a definition of faith."” It defined a moderate
Augustinianism that stressed prevenient grace without undermining Christian
moral effort. Part of the synod’s decisions had probably been prepared in Rome.
Pope Boniface confirmed its orthodoxy in 531.

The days of Ostrogothic dominion in Provence were numbered. After defeat-
ing the Burgundians in 534, the Franks annexed the province in 536 and Arles
fell under Merovingian rule. Caesarius found himself sidelined as the ecclesi-
astical centre of power shifted northwards: Merovingian Gaul was partitioned
among kings who resided in Orléans, Paris, Reims and Soissons. The bish-
ops from these realms assembled for supra-provincial councils — such as the
Council of Orléans (533), the Fifth Council of Orléans (549) and the first coun-
cil of Macén (581-3) — to continue the legislative work of the first council of
Orléans (511). Other councils were restricted to bishops from within a given
realm. When Chlotar II reunited Gaul, bishops from all over Gaul assembled
at two councils in Paris (614) and in Clichy (626/7). Merovingian kings often
convoked these councils; the conciliar and political interplay was accordingly
complex.™®

In addition to ecclesiastical law, late ancient Gallic Christianity also
bequeathed to the early middle ages an ideal of episcopal sainthood that
offered a novel Christian way to preserve the ancient aristocracy’s prestige.
Energetic bishops who hailed from an aristocratic background, like Hilary or
Caesarius of Arles (to name but two)," belonged to this new type of ecclesi-
astical leadership.”® An important aspect of this new ideal was its adaptation
of Christian ascetic values. Asceticism had long been important in Gaul: the

117 Concilia Galliae a.s11—a.695 (CCSL 148a: 53—76); see Pontal, Synoden, 61—71.

118 See J. Gaudemet and B. Basdevant in SC 353, esp. 33-43.

119 The percentage of members of the senatorial aristocracy among Gallic bishops of the
fifth and sixth centuries is difficult to estimate. For a concise analysis of recruitment
patterns, see C. Rapp, Holy bishops, 192—5. The general trend is visible to a lesser degree
also in Italy and elsewhere; see ibid., 18895, C. Lepelley, ‘Le patronat episcopal” and A.
Demandt, Die Spdtantike, 445-52.

120 See Heinzelmann, Bischofsherrschaft and, more recently, B. Beaujard, ‘L’evéque dans la
cité’.
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Life of Anthony was probably addressed to a monastic audience in Gaul. But
the future development of episcopal asceticism in Gaul was foreshadowed by
domestic hagiography. The first embodiment of native Christian asceticism
in Gaul was Martin of Tours, whose Life, published in 397 by Sulpicius of
Severus, became a late ancient ‘bestseller’. Martin combined his episcopacy
with an ascetic life and his monastery at Marmoutiers (near Tours) attracted
aristocrats who later became bishops.™

Some time before 410, Honoratus founded the famous island monastery of
Lérins after an ascetic pilgrimage into the East. The monastery soon developed
into a nursery for future bishops:* Honoratus himself served as bishop of
Arles (c. 427); his cousin Hilary, whom we have already mentioned, followed
in his steps. Later in the fifth century, two abbots of Lérins, Maximus and
Faustus, became bishops of Riez. Faustus, a formidable theologian, came from
Britain. Following Lérins’s theological tradition, he interpreted Augustine’s
predestinarianism to safeguard the freedom of the will in ascetic life. Salvian
of Marseille (c. 400-80), author of the De gubernatione Dei, was also probably
a monk at Lérins before becoming a priest. Vincent of Lérins (d. before 450),
who famously defined orthodoxy as ‘that which hasbeen believed everywhere,
always and by all’ (quod ubique quod semper quod ab omnibus),” also lived there as
apriest. Lérins was alaboratory where the values of Eastern monasticism were
transformed into an ascetic charisma that enabled some to become efficient
church leaders.

These new bishops were able and ambitious administrators; sometimes they
assumed the responsibilities of civil authorities, for example, by organising the
distribution of donations from the faithful to those in need. Thus, Venantius
Fortunatus’ tribute to Bishop Carentius of Cologne (d. 565/7): “You are food
for the poor.” Among the important obligations for bishops, conciliar legis-
lation stipulates caring for the poor, ransoming captives and disbursing grain
during famines. Under Merovingian rule, bishops were expected to intercede
for the downtrodden before the king and his ministers. Bishops occasionally
organised the building of a dam or military fortifications (as in the case of
Nicetius of Trier, who died after 561).”” Some of the most talented provincial

21 Sulpicius Severus, Life of Martin 10.8 (SC 133: 274); see Heinzelmann, Bischofsherrschaft,
194.

122 For the following, see Prinz, Frithes Monchtum, 47—87; S. Pricoco, L’isola dei santi, with a
useful prosopography on pp. 40-59.

123 Vincent, Commonitorium 2.5 (CCSL 64: 149).

124 Venantius Fortunatus, Carm. 3.14 (MGH aa 4.1: 68.19); see Th. Sternberg, Orientalium
more SECULUS, 43.

125 Sternberg, Orientalium more secutus, 41f.; on Nicetius, see ibid., 21.
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Roman aristocrats found a new role as ascetic contemplation replaced the
life of cultured philosophical otium, and the pursuit of a military or civil
career was transposed into the strenuous regime of an ascetic bishop. Ascetic
values provided motivation for organised charity, and the bishop’s house
became its focus.”” Some were still interested in organising monastic life
after they became bishops. Caesarius of Arles stands beside Augustine as
the most important monastic legislator of the Latin West before Benedict of
Nursia.

Spain

As with Gaul, the watershed for Christianity in Spain was the invasion of
various Germanic nations from 406/7. In 409, the Vandals, Alans and Sueves
crossed the Pyrenees and wrought havocin the provinces of Roman Spain. Only
Tarraconnensis remained under Roman rule. Between 416 and 418, victorious
Visigothic forces (now Roman allies) repelled the Alans and the Siling Vandals.
In 429 the Vandals left Spain for North Africa. In two invasions (468 and 472/3),
the Visigothic king Euric brought Spain (with the exception of the Suevian
kingdom and the Basque north) completely under Visigothic rule.

It is difficult to determine how far the metropolitan structure envisioned
by the Council of Nicaea was realised in Roman Spain. We do know, how-
ever, that nineteen bishops and twenty-four priests from thirty-seven local
churches attended the Council of Elvira (c. 306), most of them from the
southern provinces. We have some information about synods at the turn
of the fourth-fifth centuries, but then, nothing. Councils meet again in the
sixth-century Visigothic kingdom (e.g., the Council of Tarragona, 516). As for
administrative structure, Pope Hormisdas granted the metropolitan bishop
of Seville oversight of the ecclesiastical provinces of Baetica and Lusitania
in 520."%7

In the first half of the sixth century, Nicene Catholics and Homoian Chris-
tianities co-existed peacefully under Visigothic rule. The Homoian Church
intermittently attempted to convert Roman provincials; the Catholic Church
in the Suevian kingdom wasleft in peace although it sometimes may have been
hindered in its synodical activity. Around 555, the Suevian king Chararic was
converted to Nicene Christianity by Martin, a monk who came from Pannonia
and went on to found the monastery of Dumio in Galicia before becoming

126 Ibid., 52-104; see also R. Niirnberg, Askese als sozialer Impuls.
127 T. Ulbert, ‘Hispania I, 620-31.
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the metropolitan bishop of Braga.”® The king’s conversion integrated church
and kingdom, a process that was furthered by two synods at Braga (561, 572).

After the Visigoths had conquered the Suevian kingdom (585) the process
continued under Visigothic rule — but with an important difference: Catholics
under Visigothic rule experienced persecution. In 579, Hermenegild, the son of
King Leowigild, started an insurrection. Hermenegild’s residence was Seville;
he was married to a Catholic Merovingian princess. Probably under the influ-
ence of his wife and Leander of Seville, Hermenegild became a Catholic and
sought an alliance with Constantinople. When Hermenegild was defeated
in 584 and refused to return to Homoian Christianity in prison, Leowigild
began persecuting the Catholics in his kingdom.”™ He aimed at converting

them to Homoian orthodoxy,”°

to integrate church and kingdom. In 580, he
called a council in Toledo that permitted the reception of Catholics into the
Homoian church without re-baptising them. Many laypeople seem to have
been won over, but the Catholic clergy stood firm, with very few exceptions.
Leowigild abandoned the persecution before dying in 586. The following year
his successor, Rekkared, converted to Catholic Christianity and in 589 the Third
Council of Toledo obliged the whole Visigothic kingdom to convert likewise.
Rekkared’s conversion thus achieved Leowigild’s political aims.”"

The conversion of Western aristocrats to Christianity — and specifically,
to Christian asceticism — produced many remarkable personalities. The most
controversial was probably Priscillian of Avila.”®® Born before 350 into a rich
(possibly senatorial) family and baptised as an adult, he preached a more seri-
ous, ascetic Christianity and called for a deeper awareness of baptism’s signifi-
cance and the devil’s operations. Priscillian’s exhortation to strict Christianity
appealed to Christian men and women of his own class, and probably beyond.
Priscillian’s urban followers went on retreats, periods of intense exploration of
the scriptures (including apocryphal writings) and spiritual instruction spent
in country houses to prepare themselves for the great feasts of the Christian
year. Bishops in southern Spain, particularly those of Ossonuba (Faro) and
Emerita (Merida), first raised the alarm. Priscillian was suspected of Gnostic
or Manichaean heresy, of black magic and superstition. His movement spread
into Galicia and, crossing the Pyrenees, southern Gaul (Aquitania). A synod in
Saragossa (380) criticised Priscillian but apparently avoided condemnation. The

128 For his work on ecclesiastical law, see ch. 16, below.

129 Schiferdiek, Die Kirche, 140-57.

130 Leowigild was apparently prepared to envisage a terminological rapprochement with
Nicene Christianity; see ibid., 188f.

131 Schiferdiek, Die Kirche, 157-92..

132 See H. Chadwick, Priscillian; V. Burrus, The making of a heretic.
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nextyear, Priscillian became bishop of Avila. His metropolitan bishop, Hydatius
of Emerita, sought Ambrose’s help in securing an imperial rescript banning
Priscillian as a heretic. Priscillian’s requests for a hearing from Ambrose and
Pope Damasus failed, but he did get Gratian’s rescript rescinded.

One of Priscillian’s enemies, Bishop Ithacius of Ossonuba, fled to Trier
after the proconsul of Lusitania started proceedings against him for calumny.
Influenced by Ithacius, the usurper Maximus ordered a synod in Bordeaux
to investigate the charges against Priscillian. But before the synod finished its
work, Priscillian appealed to Maximus. Maximus had Priscillian and four of
his supporters tried, convicted and executed on charges of sorcery,”® making
him the first Christian heretic publicly executed in late antiquity. In Spain,
two of Priscillian’s followers were also executed, while others were exiled or
had their property confiscated. A split developed. Some Gallic bishops refused
to commune with Felix, bishop of Trier, because Ithacius took part in his
ordination. The charismatic Martin of Tours criticised Priscillian’s execution
and regretted reversing his initial decision to shun Felix. Pope Siricius and
Ambrose of Milan were likewise critical.?* Meanwhile, in Spain (particularly
in Galicia), Priscillian was honoured as a martyr. Even so, a council in Toledo
anathematised Priscillian and his writings (400). All but four of the bishops
present subscribed to the anathema. The leading bishop of Galicia, Symposius
of Astorga, and his son and coadjutor Dictinnius, who propagated the cult of
Priscillian, yielded under pressure, but they and the bishops they had ordained
were allowed to retain their offices.”® But even after Toledo, the Priscillianist
schism persisted, particularly in the south. For instance, the first council of
Braga in 561 issued seventeen chapters against the Priscillianist heresy, most
of which repeated or developed earlier accusations,?®
Priscillianists in the seventh century.

and there were still

Africa

More than any other region, late ancient African Christianity suffered much
persecution, internal strife and schism — and yet no other region was in many

133 Sulpicius Severus, Chronica 2.51 (SC 441: 344-6). The date of Priscillian’s execution is
controversial, Chadwick, Priscillian, 132-8, argues for the summer of 386 as the most
probable date; T. D. Barnes, Ambrose and the basilicas’, 294—5, proposes winter 384-s5.

134 Sulpicius Severus, Chronica 2.50 (SC 441: 342—3); Dialogus 12—13 (CSEL 1: 210-11); Collectio
Avellana 40 (CSEL 35: 9o-1); Ambrose, Letter 30.12 (CSEL 821: 214-15). See Chadwick,
Priscillian, 145-8, 151-2.

135 See Chadwick, Priscillian, 234-9, with analysis: 170-88. For the other work of the Council
of Toledo, see now A. Weckwerth, Das erste Konzil von Toledo.

136 J. Vives, ed., Concilios Visigdticos, 67—9.
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respects so vital for the future of Christianity in the West, as the towering
genius of Augustine alone assured. Africa is usually considered the most
‘Christianised’ region of the Western empire. There were about 250 episcopal
seesin all Roman Africa around the year 300; by the early fifth century, the num-
ber had soared to 650."” During the fourth century the majority of the (often
only superficially) Romanised population apparently became Christian.”® At
the beginning of the fifth century, Christianity even attracted some indigenous
Berbers.” The Catholic Church was organised into six ecclesiastical provinces:
Tripolitana, Byzacena, Africa Proconsularis, Numidia, Mauretania Sitifensis,
and Mauretania Caesariensis. The most senior bishop presided at provincial
synods; the bishop of Carthage, the primate of the African church, usually
convened general councils.

During the fourth century, the Donatist schism (see below) disturbed any

4% When Constans resumed the anti-Donatist

prospect for general councils.
policy of his father Constantine, the Catholics celebrated the newly enforced
unity with provincial synods and a general council in Carthage between 345
and 348." The resurgence of Donatism, particularly under the emperor Julian,
made life difficult for Catholics, but conciliar activity of the minority church
resumed in the late fourth century when Donatism again came under pres-
sure. The heyday of African conciliar activity occurred under the formidable
Aurelius of Carthage (sed. 300—-430). Supported by Theodosius’ anti-pagan leg-
islation, he transformed Carthage into a Christian city. The majority of urban
basilicas in Carthage appeared during his episcopate. Augustine, Aurelius’
colleague and friend, requested donations in several sermons to finance a
new basilica there.”** The first council in Carthage under Aurelius (393) con-
firmed the African church’s organisational structure; it also decreed that every
year the bishop of Carthage should inform other churches about the date of
Easter and that a plenary council of the African churches should meet annu-
ally. General councils met again in 397, 399, 401, 402 (at Milevis, Numidia),
403, 404 and 405, but such regular travel was onerous for the bishops. There-
fore the council of 407 decreed that, henceforth, general councils would only

137 The African churches were, however, criticised for having bishops even in obscure little
villages by Leo, Letter 12.10 (PL 54: 654). Moreover, at the beginning of the fifth century
the Catholic—Donatist struggles apparently led to the competitive establishment of
dioceses; see the comments of S. Lancel at SC 195: 123-30.

138 See esp. the wealth of information in A. Schindler, Afrika I, 644, 652 (number of sees).

139 Modéran, Les Maures et ’Afrique romaine.

140 See C. Munier, ‘Carthage V. Councils’.

141 Concilia Africae a.345-a.525 (CCSL 149: 3-10).

142 L. Ennabli, Carthage, 148—9; 15—44 (dossier of texts).
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convene as necessary.'# Apart from co-ordinating the Catholic strategy against
Donatism, these councils formulated a body of ecclesiastical law to unify the
African churches in such matters as the biblical canon, clerical discipline and
the fight against paganism. Important parts of this conciliar legislation were
collected in the canons of Dionysius Exiguus.'#

Influenced by Augustine, other African councils denounced Pelagian heresy:
two synods at Milevis and Carthage in 416 were followed by a plenary council
in Carthage on 1 May 418. As in the case of the Donatists shortly before (see
below), the African bishops won imperial support: Honorius issued the anti-
Pelagian decree on 30 April 418. But relations with Rome were not always
harmonious. In May 419, a general council of 217 bishops with Aurelius pre-
siding dealt with the case of Apiarius, a priest from Sicca Veneria. Apiarius
had appealed to Rome against his excommunication and Pope Zosimus had
accepted his appeal, citing as Nicene canons 3 and 4 of the Council of Serdica.
The African council readmitted the delinquent priest, but referred to the sees of
Constantinople, Antioch and Alexandria about the authenticity of the canons
cited."® African churches were prepared to defend their autonomy and to
reject Roman interference.#®

The ssituation repeated itself some years later, with precisely the same results.
A second council expelled Apiarius (424/5); the bishops from the council wrote
a letter demanding that Rome stop interfering and even formulated a canon
that explicitly prohibited appeals to Rome. During the Vandal occupation, in
c. 445, Pope Leo I tried to intervene in the affairs of the churches at Mauretania
Caesariana. Among other things, he enjoined the African bishops to submit a
full report about all issues of the churches and the concord of the bishops to
the pope —but this demand was probably never met. In any case, we know that
when some sixty African bishops assembled in Carthage during 525 (after the
Vandal persecution), they duly reiterated the canon of 424/5."

In the fourth century, African Christianity was split by the Donatist schism,
which (like the Melitian schism in Egypt) followed from events during the

148

Great Persecution.™® When a certain Caecilian was elected and ordained as

143 Concilia Africae (CCSL 149: 269—70; 215).

144 No acts or conciliar legislation survive from Donatist councils.

145 Concilia Africae (CCSL 149: 89-165; 94).

146 Already the plenary African council of 1 May 418 had been explicit in this respect; see
Concilia Africae (CCSL 149: 227).

147 Concilia Africae (CCSL 149: 169—72, 266); Leo, Letter 12.13 (PL 54: 656). See Lepelley, ‘Saint
Léon le Grand'.

148 G. Bonner, St. Augustine of Hippo, 237—311; E. Grasmiick, Coercitio; Schindler, ‘Afrika I’,
654—68; S. Lancel, ‘Donatistae’. A collection of the relevant sources with commentary
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bishop (c. 308), opponents within his church rejected him. A group of Numidian
bishops supported Caecilian’s enemies. About seventy Numidians assembled
ata synod in a private home in Carthage. They excommunicated Caecilian, in
part because one of his three consecrators, Felix of Aphthugni, was allegedly
a traditor (i.e., someone who surrendered Bibles and liturgical books to the
authorities), and they replaced him by a certain Maiorinus.™® Maiorinus soon
died and was succeeded by Donatus of Casae Nigrae — apparently an enemy
of Caecilian.

Although there were traditores among the Numidian bishops who triggered
the schism, the Donatists styled themselves the pure church of the martyrs,
the one whose sacraments were valid. According to the Donatists, Caecilian’s
church was defiled, its clergy illegitimate. For them, Caecilian’s invalid ordina-
tion spread like a contagion through the whole Catholic Church, invalidating

every other ordination or baptism in the community.”®

As the only ‘true
church’, the Donatists expected the emperor to hand over church buildings
and church property to them. Constantine, however, backed the Catholics. In
April 313 the Donatists sent Constantine a libellus detailing the charges against

5! Constantine

Caecilian and requested judges from Gaul to decide the matter.
assembled a tribunal of nineteen bishops (three from Gaul, the rest from Italy,
with Pope Miltiades as the chair) who rejected the charges against Caecilian on
4 October 313. But the Donatists appealed and Constantine assembled another
tribunal in Arles (August 314). Bishops from all parts of his Western empire
were to take part. Caecilian attended the council, as did four Donatist bish-
ops. The Donatist party failed again, but persisted. So Constantine summoned
bishops to Milan and, in autumn 316, Caecilian was vindicated a third time.”*

At this point, Constantine ordered a reunion of the two sides. One source
complains of attempts at bribing Donatists, violence from the police and
the military and the forceful profanation of Carthage churches.” Outside
Carthage, the imperial order was probably ignored. In 321, the emperor

is provided by J.-L. Maier, Le dossier du Donatisme. For the early phase, see T. D. Barnes,
Constantine and Eusebius, 54—61, with dissident proposals.

149 Optatus, Against Parmenian 1.17-20 (SC 412: 208-17); Augustine, Letter 43.2.3 (CSEL 34”:
86—7). In 315, an investigation ordered by Constantine cleared Felix of Aphthugni of the
charge of traditio.

150 See B. Kriegbaum, Kirche der Traditoren.

151 Eusebius, H.E. 10.5.15-17, 10.6.1-5, 10.7.1-2; Augustine, Letter 88.2 (CSEL 34: 408); Optatus,
Against Parmenian 1.22 (SC 412: 220-3).

152 Augustine, Against Cresconius 3.71.82 (CSEL s52: 487); Letter 43.7.20 (CSEL 34”: 102).

153 Augustine, Letters 88.3, 93.4.14 and 105.2.9 (CSEL 34”: 408—9; 458—9; 601—2); c. litt. Petil.
2.92.205 (CSEL 52: 129-30); Sermo de passione sancti Donati episcopi Abiocalensis (in Maier,
Dossier du Donatisme, I: 201-11). See K. Schiferdiek, ‘Der Sermo de passione sanctorum
Donati et Advocati’.
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reluctantly granted toleration; he however guaranteed privileges only to
the Catholics.”* Emboldened by Constantine’s seeming lack of interest, the
Donatists persecuted Catholics, particularly in the Donatist stronghold of
Numidia, by occupying a Catholic church in Constantia (where Constantine
had financed a new Catholic basilica) and illegally subjecting Catholic clergy
to public duties. The result was bloodshed.

During the summer of 347, the emperor Constans revived the order to
dissolve the Donatist church. Its buildings and properties were confiscated;
bishops who refused conversion were exiled.”™ The Donatist church was sub-
stantially weakened and Donatus of Carthage exiled. This second attempt
at forced reunification succeeded, but it also reinforced Donatist opposition
against the emperor. Whereas under Constantine Caecilian and his party were
the target, now the emperor became the enemy. Rumours had spread; two
imperial commissioners who had come to offer relief to the poor were said
to have demanded sacrifice before the emperor’s image. Donatus raised the
famous question, “What has the emperor to do with the church?™® Already
in Carthage, the edict led to martyrdoms and riots. Marculus, a member of
a Donatist delegation to the imperial commissioner, was arrested and died in
custody. A martyr cult developed.™

During Julian’s short reign (361-3), the situation was reversed. Now the
Donatists were supported by the imperial authorities and revenged them-
selves by occupying churches and committing atrocities.™® A militant group
arose within the Donatist church, the so-called circumcelliones,”™ who roamed
the countryside, plundered the great estates in search for food and terrorised
the Catholics. Confrontation also occurred at the intellectual level. On the
Donatist side, Parmenian of Carthage claimed that only the sacraments (espe-
cially baptism) of the true church were valid. Moreover, he attacked Catholics
forinvolving the military. Optatus of Milevis answered Parmenian’s arguments:

154 Augustine, brev. Coll. 22.40 (CCSL 149A: 303); Corpus Optati 9 (Maier, Dossier du Donatisme,
241-2). But see CTh 16.5.1 (SC 497: 226).

155 Optatus, Against the Donatists 2.15; 3.1; Passio Marculi 3 (Maier, Dossier du Donatisme,
278-9); Augustine, Against Crescionius 3.50.55. See Grasmiick, Coercitio, 117-18. A small
Donatist church emerged in Rome.

156 Optatus, Against the Donatists 3.3.

157 Passio Marculi (Maier, Dossier du Donatisme, 275-91); Augustine, c. litt. Petil. 2.20.46 (CSEL
52: 46—7) and Against Cresconius 3.49.54 (CSEL 52: 461—2). For the cult of the martyrs in
Africa, see Y. Duval, Loca Sanctorum Africae; for the cult of Marculus, see ibid. 1: 705. See
also L. Grig, Making martyrs.

158 Grasmiick, Coercitio, 132—9.

159 According to Augustine, Enart. in ps. 132.3, circumcelliones are so named because they
roam around martyrs’ shrines (quia circum cellas vagantur). A careful discussion of the
circumcelliones can be found in Schindler, Afrika r’, 662—s, 8; Shaw, ‘Circumcelliones’.
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only the universal church is the true church. As for the military response,
Donatists brought it upon themselves.™°

The circumcelliones’ religious war was mixed with rebellion against the condi-
tions of the rural underclass. Donatists were similarly implicated in the revolts
of the Berber chiefs Firmus (372—5) and Gildo (397-8). Responding to Firmus’
revolt, the imperial government resumed legislation against the Donatists:
re-baptism was outlawed and the confiscation of Donatist property was
renewed (CTh 16.6.1 and 2). Legal repression of Donatists continued with
Theodosius’ anti-heretical legislation and — after some interruption — was
resumed under Honorius. From 393, African general councils under Aurelius
attempted a conciliatory strategy of re-unification: Donatist bishops with their
flocks were encouraged to join the Catholic Church (which was suffering from
a severe clergy shortage). Catholics planned to send delegations to Donatists
to convince them that their schism made no sense. This “softly, softly” approach
was partly inspired by the tireless Augustine who spared no effort (and no ink!)
to heal the schism; hisnumerous anti-Donatist writings addressed almost every
historical or theological aspect of the schism.

Despite some local advances, these peace initiatives were generally rejected
by Donatists. Finally, in 404, the synod of Carthage dispatched a delegation
to the emperor to ask for protection against the Donatists and to demand
that Theodosius’ anti-heretical legislation be implemented.”® The request
was granted and corresponding laws were published (CTh 16.5.38, 16.6.3-5,
16.11.2). This led to further violence and imperial support subsequently fal-
tered. But in 410 the emperor called for a council to settle the matter through
debate. The council sat from 1-8 June 411, in Carthage, under the chairman-
ship of Marcellinus, a Catholic tribunus and friend of Augustine.”> The debate
was acrimonious; predictably, Marcellinus favoured the Catholics. His edict
issued on 26 June was severe: the churches of Donatist bishops who refused
to join the Catholic Church were confiscated. Landowners who did not sup-
press the circumcelliones lost their estates.”® A Donatist appeal only resulted
in a more severe law, issued on 30 January 412: a heavy fine was now levied
against Donatists of every social class, graded according to rank; masters were
enjoined to admonish their slaves and beat their tenants (coloni) to make them
submit. Recalcitrant clergy were exiled, their churches taken over. A similar

160 See Optatus, Against the Donatists.

161 Concilia Africae (CCSL 149), 211-14.

162 See the magisterial edition by S. Lancel (SC 194, 195, 224, 373).
163 Gesta collationis Carthaginis 3 init. (SC 224: 972-9).
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law was issued on 17 June 414."4 These laws indicate that Donatism was not
confined to the lower classes.”” These measures had some success. There
are few sources for the Vandal occupation (430 to 533) and correspondingly
little information about a continuing Donatist tradition. After the Byzantine
re-conquest, however, Donatism seems to disappear.'®®

We have mentioned the Vandal occupation. Africa was the last region to
experience the great migration of various German nations. In 429, Geiseric
the Vandal king crossed the straits of Gibraltar with his Vandals and some
Alans, numbering altogether about 80,000."”” Military resistance was mostly
ineffective; parts of Mauretania Sitifensis and Numidia were occupied. In
442, after having finally conquered Proconsularis (with Carthage, its capi-
tal), Byzacena and Tripolitana, Geiseric established autonomous Vandal rule.
After 455, the Vandal kingdom expanded further and it throve for nearly eighty
years. In none of the Germanic kingdoms in late antiquity was the persecution
of Catholics as severe as under the rule of the Homoian Vandals."®® The per-
secution was, however, not uniform. In Geiseric’s view, Proconsularis was the
Vandalian heartland, where he wished to eradicate Catholic Christianity, and
persecution there was accordingly fierce.” To create a religiously integrated
kingdom, Geiseric and his successors applied basically the same methods as
Christian Roman emperors. Until 457, Catholic bishops were driven from their
churches. The bishop of Carthage was exiled.”® In Numidia and Byzacena
Catholic clergy were watched closely. After 457, persecution intensified: ordi-
nations were outlawed, liturgical vessels and holy books taken, religious assem-
blies forbidden.”

Political expediency dictated intermittent lulls in persecution. For instance,
it was probably for the sake of a rapprochement with Valentinian III that
Geiseric allowed Deogratias to be ordained bishop of Carthage in 454. By
contrast, failed imperial attempts to destroy the Vandal kingdom (in 460 and

164 CTh 16.5.52 and 54 (SC 497: 306-9, 312-17); R. Delmaire has argued that the first law
actually followed the second one; see SC 497: 488—92.

165 See C. Lepelley, ‘Les sénateurs Donatistes’. Petilianus, Donatist bishop of Cirta, was a
vir clarissimus; see Mandouze, Prosopographie, 855—68.

166 See Lancel, ‘Donatistae’, 621—2.

167 For the following, see Y. Modéran, Afrika und die Verfolgung durch die Wandalen’.

168 The most important source for the Vandal persecution until 484 is the History of the
Vandal persecution by the African bishop Victor of Vita, now available in S. Lancel’s
magisterial edition.

169 Modéran, Afrika und die Verfolgung durch die Wandalen’, 273f.

170 Victor of Vita, History, 1.15 (ed. Lancel, 103—4).

171 Ibid., 1.29 and 39—40 (ed. Lancel, 110, 114-15). See Modéran, Afrika und die Verfolgung
durch die Wandalen’, 274-s.
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468) resulted in renewed persecution. In 474, Emperor Zeno concluded a treaty
with Geiseric. As a consequence the Catholic clergy of Carthage returned
from exile and the Catholic basilica Fausti was reopened. But these temporary
relaxations represented no fundamental change in the Vandal religious policy
of integrating Homoian Christianity in Proconsularis.

Geiseric’s son and successor Huneric granted Zeno’s request to allow the
ordination of a Catholic bishop (Eugenius) for Carthage, but he demanded in
return religious freedom for the Homoian churches; otherwise, he threatened
to exile Catholic bishops and clergy into Berber territory. He soon deported
about 5,000 bishops and clergy to the Berber tribes of southwest Numidia.”>
Monasteries, too, were targeted. In February 484, he staged a conference
for Catholic and Homoian bishops to debate. The result was the expected
conclusion and Huneric modelled his edict on the 412 anti-heretical laws: the
Catholic Church was outlawed in Vandal Africa and Catholics were required
to convert to Homoian Christianity.”? Bishops were exiled to remote parts of
the Vandal kingdom. Thus, in thirty years, the number of Catholic bishops in
Proconsularis was reduced from 164 to 54.74

Under Gunthamund (regn. 484-96) and Thrasamund (regn. 496—523), perse-
cution somewhat abated and Catholic bishops returned. But new ordinations
of bishops were not allowed and, when the African Catholics dared to con-
travene their ruler’s injunction in 508, about 120 bishops were exiled, half
of them to Sardinia. The spiritual leader of the exiles there was Fulgentius
of Ruspe, a monk and accomplished theologian of noble birth. In 515, King
Thrasamund summoned Fulgentius to defend his Catholic faith. He did so by
writing several anti-Arian treatises."”” Finally Thrasamund’s successor Hilderic
(through his mother a grandson of Emperor Valentinian III) proclaimed reli-
gious tolerance — just ten years before the Vandal kingdom fell."”®

Despite all this, local churches in Numidia and Byzacena functioned
as before.”” Monasticism apparently flourished; the monks even sheltered
persecuted leaders.”® During this time, African Catholics sought support
from across the Mediterranean, particularly from Rome and Italy. The

172 Victor of Vita, History, 2.3 and 26-37 (ed. Lancel, 123—4, 133-9).

173 Ibid., 3.3-14 (ed. Lancel, 175-81).

174 See the Notitia provinciarum et civitatium Africae 1 (in Lancel’s Victor of Vita, 252—4) and
Victor of Vita, History, 1.29 (ibid., 110). See the analysis of Modéran, Afrika und die
Verfolgung durch die Wandalen’, 276f.

175 Ferrandus, Vita Fulgentii 44-8 (PL 65: 139—41).

176 Victor of Tunnuna, chron. 523 (MGH aa 11: 197); Ferrandus, Vita Fulgentii 55 (PL 65: 145).

177 Modéran, Afrika und die Verfolgung durch die Wandalen’, 286.

178 Ibid., 289.
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martyrs of Africa even made their appeals in the dreams of Mediterranean
Christians: it was allegedly a visitation by the martyred bishop Laetus that
prompted Justinian to begin the reconquista of the African territories.”® The
re-constitution of the Catholic Church in Africa under Byzantine rule faced
difficulties; the ecclesiastical provinces demanded greater autonomy. As in
other Western Christianities, bishops assumed administrative functions. The
archaeological record testifies to Justinian's impressive rebuilding of Roman
African cities, including their basilicas.”® At the dawn of the seventh century,
Justinian'saggressive Christianity and military necessities prompted intensified
missionary efforts among the Berbers.™

Bibliography
PRIMARY SOURCES

Ambrose. Letters (CSEL 821—4)

Anonymus Valesianus, in I. Konig, ed., Aus der Zeit Theoderichs des Groflen (Darmstadt,
1997)

Augustine. Against Cresconius (CSEL 52)

Against the letters of Petilian (CSEL 52)
Confessions, ed. J. J. O’Donnell (Oxford, 1992)
Enarrationes in psalmos (CCSL 38, 39, 40)
Letters (CSEL 34", 44, 57, 58)

Codex Justinianus (CJ). Ed. P. Kriiger, Corpus iuris civilis (Berlin, 1929")

Codex Theodosianus (CTh). Eds. T. Mommsen and P. Meyer, theodosiani libri XVI cum consti-
tutionibus Sirmondianis: et leges novellae ad Theodosianum pertinentes, 2 vols. in 3 (Berlin,
1954”); for CTh 16, see now SC 497

Collectio Avellana (CSEL 35)

Concilia Africae a.345—a.525 (CCSL 149)

Concilia Galliae a.314—a.506 (CCSL 148)

Concilia Galliae a.511-a.695 (CCSL 148a)

Eusebius of Caesarea. H.E. (GCS Eusebius Werke, 11)

Facundus of Hermiane. Defence of the Three Chapters (SC 471)

Ferrandus. Vita Fulgentii (PL 65)

Gaudemet, J. and B. Basdevant, eds. Les canons des conciles Mérovingiens (VI*~VII® siécles)
(SC 353, 354)

Gesta collationis Carthaginis (SC 194, 195, 224, 373)

Hilary of Poitiers. Contra Auxentium (PL 10)

De synodis (PL 10)

Innocent. Letters (PL 20)

179 Victor of Tunnuna, chron. 534 (MGH aa 11: 198).

180 The evidence is summed up by Modéran, ‘Die Kirchen und die byzantinische
Riickeroberung’, 750—61.

181 Modéran, Les Maures et 'Afrique romaine, 645—62.

47

Cambridge Histories Online © Cambridge University Press, 2008



WINRICH LOHR

Jerome. Against John (PL 23)

Altercatio Luciferiani et Orthodoxi (SC 473)
Letters (CSEL 54, 55, 56)

Joannou, P. P, ed. Discipline générale antique (IV°-IX ¢ s.) (Rome, 1962-3)

Leo. Letters (PL 54)

Liber Pontificalis, ed. L. Duchesne (Paris, 1886, 1892); supplementary volume, ed. C. Vogel
(Paris, 1957)

Liberatus. Breviarium (ACO 2.5)

Liberius of Rome. Letters (PL 84)

Maier, J.-L. Le dossier du Donatisme (Berlin, 1987-9)

Optatus. Against the Donatists (SC 412, 413)

Against Parmenian (SC 412)

Rufinus. H.E. (GCS Eusebius Werke, 11)

Sidonius Apollinaris. Letters. Ed. A. Loyen, Sidoine Apollinaire, correspondance (Paris, 1970;
reprint 2003)

Sulpicius Severus. Chronica (SC 441)

Dialogus (CSEL 1)
Life of Martin (SC 133)

Thiel, A., ed. Epistolae Romanorum Pontificum genuinae (Brunsberg, 1868), 1

Venantius Fortunatus. Carmina (MGH aa 4.1)

Victor of Tunnuna. Chronicon (MGH aa 11)

Victor of Vita. History of the Vandal persecution. Ed. S. Lancel, Victor de Vita. Histoire de la
persécution Vandale en Afrique. La passion des sept martyrs. Registre des provinces et des cités
afriques (Paris, 2002)

Vincent. Commonitorium (CCSL 64)

Vives, J., ed. Concilios Visigdticos e Hispano-Romanos (Madrid, 1963)

Zosimus. Letters (PL 20)

SECONDARY SOURCES

Barnes, T. D. ‘Ambrose and the basilicas of Milan in 385 and 386", ZAC 4 (2000): 28299
Athanasius and Constantius (Cambridge, MA, 1993)
Constantine and Eusebius (Cambridge, MA, 1981)
Beaujard, B. ‘L’évéque dans la cité en Gaule aux V¢ et VI® siecles’, in C. Lepelley, ed., La
fin de la cité antique et le début de la cité médiévale (Bari, 1996), 127—45
Bonner, G. St. Augustine of Hippo. Life and controversies (Norwich, 1986%)
Brandenburg, H. The ancient churches of Rome (Turnhout, 2005)
Brennecke, H. C. Hilarius von Poitiers und die Bischofsopposition gegen Konstantius II, PTS 26
(Berlin, 1984)
Studien zur Geschichte der Homder (Tiibingen, 1988)
Burrus, V. The making of a heretic. Gender, authority and the Priscillianist controversy (Berkeley,
CA, 1995)
Capizzi, C. Giustiniano I tra politica e religione (Messina, 1998>)
Carletti, C. ‘Damaso I, santo’, in Enciclopedia dei papi (Rome, 2000), I: 34972
Caspar, E. Geschichte des Papsttums (Tiibingen, 1930)

48

Cambridge Histories Online © Cambridge University Press, 2008



Western Christianities

Chadwick, H. Boethius (Oxford, 1990)

The church in ancient society: From Galilee to Gregory the Great (Oxford, 2001)
Priscillian of Avila (Oxford, 1976)

Coskun, A. ‘Der Praefect Maximinus, der Jude Isaak und der Strafprozefl gegen Bischof
Damasus von Rom’, JbAC 46 (2003)

Demandt, A. Die Spdtantike (Munich, 1989)

Demougeot, E. ‘GalliaI’, RAC 8 (1972): 899902

Duval, Y. Loca sanctorum Afiicae. Le culte des martyrs en Afrique du IV® au VII® siécle, CollEFR
58 (Rome, 1982)

‘La manceuvre frauduleuse de Rimini’, in Hilaire et son temps, Etudes augustiniennes
(Paris, 1969), 51-103
‘Pélage en son temps’, SP 38 (2001): 95-118
Duval, Y.-M. L’affaire Jovinien, Studia Ephemiridis Augustinianum 83 (Rome, 2003)
L’extirpation de Uarianisme en Italie du nord et en Occident (Ashgate, 1998)

Ennabli, L. Carthage. Une métropole chrétienne du IV d la fin du VII€ siécle (Paris, 1997)

Ferrua, A. Epigrammata Damasiana (Rome, 1942)

Fiocchi Nicolai, V. Strutture funerarie ed edifici di culto paleocristiani di Roma dal IV al VI secolo
(Vatican, 200r1)

Fontaine, ]. Naissance de la poésie dans Uoccident chrétien (Paris, 1981)

Grasmiick, E. Coercitio. Staat und Kirche im Donatistenstreit (Bonn, 1964)

Grig, L. Making martyrs in late antiquity (London, 2004)

Grillmeier, A. Jesus der Christus im Glauben der Kirche, 1.1 (Freiburg, 1986)

Guidobaldi, E ‘Roma. Il tessuto abitativo, le “domus” ed i “tituli”’, in A. Carandini, L.
Cracco Ruggini and A. Giardina, eds., Storia di Roma. III: L’etd tardoantica. II: I luoghi e
le culture (Turin, 1993), 69-83

Hadot, P. Marius Victorinus. Recherches sur sa vie et ses ceuvres (Paris, 1971)

Halleux, A. de. ““Hypostase” et “personne” dans la formation du dogme trinitaire’, Revue
d’histoire ecclésiastique 79 (1984): 311-69, 623—70; reprinted in A. de Halleux, Patrologie et
oecuménisme. Recueil d’études (Louvain, 1990), 113214

Heather, P. ‘Senators and senates’, in A. Cameron and P. Garnsey, eds., The Cambridge ancient
history (Cambridge, 1998), XI11: 184210 at 2023

Heinzelmann, M. Bischofsherrschaft in Gallien (Munich, 1976)

Kelly, J. N. D. Early Christian creeds (New York, 1995°%)

Jerome. His life, writings, and controversies (London, 1998%)

Klauser, Th. ‘Der Ubergang der rémischen Kirche von der griechischen zur lateinischen
Liturgiesprache,” in Gesammelte Arbeiten zur Liturgiegeschichte, Kirchengeschichte und
christlichen Archdologie (Miinster, 1974), 184-94

Klingshirn, W. Caesarius of Arles (Cambridge, 1994)

Kriegbaum, B. Kirche der Traditoren oder Kirche der Mdrtyrer? Die Vorgeschichte des Donatismus
(Innsbruck, 1986)

Lancel, S. ‘Donatistae’, in Augustinus-Lexikon (1996—2000), II: 606—38

Saint Augustin (Paris, 1999)

Langgirtner, G. Die Gallienpolitik der Pdpste im 5. und 6. Jahrhundert (Bonn, 1964)

Lepelley, C. ‘Le patronat episcopal aux IV et V¢ siecles’, in E. Rebillard and C. Sotinel, eds.,
L’évéque dans la cité du IV® au V¢ siécle (Rome, 1998), 17-33

49

Cambridge Histories Online © Cambridge University Press, 2008



WINRICH LOHR

‘Saint Léon le Grand et]'église maurétanienne’, in Aspects de ’Afrique romaine (Bari, 2001),
41531
‘Les sénateurs Donatistes’, in Aspects de ’Afrique romaine (Bari, 2001), 34556

Lippold, A. ‘Ursinus,” RE Supplement x (1965): 1141-8

Lohr, W. A. Die Entstehung der homdischen und homousianischen Kirchenparteien (Bonn, 1986)

Lorenz, R. Das vierte bis sechste Jahrhundert (Westen) (Gottingen, 1970)

McLynn, N. Ambrose of Milan (Berkeley, CA, 1994)

Mandouze, A. Prosopographie chrétienne du bas-empire: Prosopographie de ’Afrique chrétienne
(303—533) (Paris, 1982)

Markschies, C. Ambrosius von Mailand und die Trinitdtstheologie (Tiibingen, 1995)

Markus, R. Gregory the Great and his world (Cambridge, 1997)

Mathisen, R. W. ‘Hilarius, Germanus, and Lupus: The aristocratic background of the
Chelidonius affair’, Phoenix 33 (1979), 1609

Meslin, M. Les ariens d’Occident (Paris, 1967)

Modéran, Y. ‘Afrika und die Verfolgung durch die Wandalen’, in L. Pietri et al,, eds.,
Geschichte des Christentums (Freiburg, 2005), 111: 264-99

‘La conversion de Constantin et la christianisation de I'empire romain’, at
http://aphgcaen.free.fr/ conferences/moderan.htm.

‘Die Kirchen und die byzantinische Riickeroberung. A. Afrika’, in L. Pietri et al., eds.,
Geschichte des Christentums (Freiburg, 2005), 111: 749-66

Les Maures et ’Afrique romaine (IV°-VII¢ siécle) (Rome, 2003)

Moorhead, ]J. Theoderic in Italy (Oxford, 1992)

Munier, C. ‘Carthage V. Councils’, in Encyclopedia of the early church (1992), I: 1468

Nauroy, G. ‘Le fouet et le miel. Le combat d’Ambroise en 386, in Ambroise de Milan. Ecriture
et esthétique d’une exégése pastorale (Bern, 2003), 33-189

Noethlichs, K.-L. ‘Tustinianus (Kaiser)’, RAC 19 (2001): 668—773

Niirnberg, R. Askese als sozialer Impuls (Bonn, 1988)

Pack, E. ‘Ttalia I,” RAC 18 (1998): 1049202

Pietri, C. “Aristocratie et société cléricale dans I'Italie chrétienne au temps d’Odoacre et de
Théodore’, in C. Pietri, ed., Christiana respublica (Rome, 1997), I: 100757

‘Damase, évéque de Rome’, in C. Pietri, ed., Christiana respublica (Rome, 1997), I: 31-58

‘Euergétisme et richesses ecclésiastiques dans I'Italie du IV® a la fin du V® siécles:
L’éxemple romain’, in C. Pietri, ed., Christiana respublica (Rome, 1997), 11: 81333

‘La géographie de I'Illyricum ecclésiastique et ses rélations avec I'église de Rome (V*-VI®
siécles)’, in C. Pietri, ed., Christiana respublica (Rome, 1997), I: 547—88

Roma Christiana Recherches sur I'église de Rome, son organisation, sa politique, son idéologie de
Miltiade a Sixte III (311—440) (Rome, 1976)

Pietri, L., Y. Duval and C. Pietri, ‘Peuple chrétien ou plebs: Le role des laics dans les
élections ecclésiastiques en Occident’, in C. Pietri, ed., Christiana respublica (Rome,
1997), II: 1059—81

Pontal, O. Die Synoden im Merowingerreich (Paderborn, 1986)

Pricoco, S. L’isola dei santi. Il cenobio di Lerino e le origini del monachesimo gallico (Rome, 1978)

Prinz, F. Friithes Monchtum im Frankenreich (Darmstadt, 1988%)

Rapp, C. Holy bishops in late antiquity (Berkeley, CA, 2005)

Rebenich, S. Hieronymus und sein Kreis (Stuttgart, 1992)

50

Cambridge Histories Online © Cambridge University Press, 2008



Western Christianities

Rosen, K. ‘Tustinus I (Kaiser)’, RAC 19 (2001): 763—78
Salamito, J.-M. Les virtuoses et la multitude. Aspects sociaux de la controverse entre Augustin et les
pélagiens (Paris, 2005)
Salzman, M. R. The making of a Christian aristocracy. Social and religious change in the Western
Roman empire (Cambridge, MA, 2002)
Schiferdiek, K. Die Kirche in den Reichen der Westgoten und Suewen bis zur Errichtung der
westgotischen katholischen Staatskirche (Berlin, 1967)
‘Der Sermo de passione sanctorum Donati et Advocati als donatistisches Selbstzeugnis’,
in Oecumenica et patristica. Festschrift W. Schneemelcher (Stuttgart/ Geneva, 1989), 175-98
Schieffer, R. ‘Der Papst als Patriarch von Rom’, in M. Maccarone, ed., Il primato del vescovo
di Roma nel primo millennio. Ricerche e testimonianze (Vatican, 1991), 433-51
Schindler, A. “Afrika I, in Theologische Realenzyklopddie (1977), 1: 640—700
Schwartz, E. Drei dogmatische Schriften Justinians (Munich, 1939)
Publizistische Sammlungen zum Acacianischen Schisma, Abhandlungen der Bayerischen
Akademie der Wissenschaften N.E. 10 (Munich, 1934)
I. Vigiliusbriefe, 1 Zur Kirchenpolitik Iustinians, Sitzungsberichte der Bayerischen Akademie
der Wissenschaften 1940, Nr. 2 (Munich, 1940)
Shaw, B. D. ‘Who were the Circumcelliones?” in A. H. Merrills, ed., Vandals, Romans and
Berbers (Aldershot, 2004), 227-58
Sotinel, C. ‘Emperors and popes in the sixth century’, in M. Maas, ed., The Cambridge
companion to the age of Justinian (Cambridge, 2005), 26790
‘Le personnel episcopal’, in E. Rebillard and C. Sotinel, eds., L’évéque dans la cité du IV®
siécle (Rome, 1998), 10526
Sternberg, Th. Orientalium more secutus. Rdume und Institutionen der Caritas im Gallien des 5.
bis 7. Jahrhunderts (Munster, 1991)
Tardieu, M. Recherches sur la formation de U'Apocalypse de Zostrien et les sources de Marius
Victorinus (Bures-sur-Yvette, 1996)
Ulbert, T. ‘Hispania I', RAC 15 (1991): 60746
Ullmann, W. Gelasius I (492—496) (Stuttgart, 1981)
Ulrich, J. Die Anfiinge der abendlindischen Rezeption des Nizdnums, PTS 39 (Berlin, 1994)
Uthemann, K.-H. ‘Kaiser Justinian als Kirchenpolitiker und Theologe’, in Christus, Kosmos,
Diatribe (Berlin, 2005), 257-331
Wallraff, M. Christus Verus Sol (Miinster, 2001)
Weckwerth, A. Das erste Konzil von Toledo (Miinster, 2004)
Williams, D. H. Ambrose of Milan and the end of the Nicene—Arian conflicts (Oxford, 1995)
Wirbelauer, E. ‘Die Nachfolgerbestimmung im rémischen Bistum (3.—6. Jahrhundert)’, Klio
76 (1994): 388-437
Zwei Pdpste in Rom (Munich, 1993)
Wolfram, H. History of the Goths (Berkeley, CA, 1988)

51

Cambridge Histories Online © Cambridge University Press, 2008



2
Germanic and Celtic Christianities

KNUT SCHAFERDIEK

Gothic and other early Germanic Christianities

Christianity began to spread in the Germanic world during the latter part of
the third century among the Goths, who arrived in the region to the north of
the Black Sea in the 230s. By the year 270, they had split to form two peoples, the
Greutungi or Ostrogoths between the Don and the Dniestr and the Tervingi
between the Dniestr and the Olt. It is there, in what is today’s Moldavia and
eastern Romania, that Gothic Christianity is to be found for the first time." It
started with a group of Christians who had been abducted during a Gothic
invasion of the Roman province of Cappadocia (Inner Anatolia) in 257. These
Christians were able to preserve their Christian faith and pass it on to their
descendants, who became assimilated into their Gothic environment; this was
possible because they obviously succeeded in building up a formal Christian
community. A bishopric was even created for Gothia, the area occupied by the
Tervingian Goths, which was represented at the Council of Nicaea in 325 by
a bishop named Theophilus. Early Gothic Christianity consisted, therefore,
not of Christianised Goths but of Gothicised Christians. In addition to the
descendants of the Cappadocian founders, it probably also included other
Christians of Roman origin. From the period around 370, a series of names of
Gothic Christians has come down to us, and most of them are not of Germanic
origin.

In 332 Constantine the Great succeeded in winning the Tervingian Goths
as federates to the Roman empire, a development that was also to benefit the
Christians among them. On the occasion of a Gothic legation to the impe-
rial court, probably in 336, the reader Ulfila was consecrated bishop for the
Christians in the land of the Goths, possibly as the successor to Theophilus.
His consecrator was Eusebius of Nicomedia who was closely connected with

1 K. Schiferdiek, Die Anfinge des Christentums bei den Goten und der sog. gotische
Arianismus’.
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Constantine’s court. Although Ulfila bore a Gothic name — ‘little wolf” —he was
in fact a descendant of those Cappadocian Christians who had been abducted
in 257. He had clearly received a sound Christian education and, in addition
to Gothic, knew Latin and Greek. Since Gothic Christians were regarded as
sympathising with the Romans, disruptions in the Gothic—Roman relationship
posed a threat to them and, during the 340s, a disruption of this kind eventually
led to persecution. Ulfila and a larger number of Christians were driven out
and resettled by the emperor Constantius in the Roman border region near
Nicopolis ad Istrum (in the vicinity of Veliko Tdrnovo in Bulgaria), where
they established a small Gothic ethnic group under the religious and politi-
cal leadership of Ulfila. As late as the mid-sixth century they were still found
there as so-called Gothi minores. It was probably during this second phase of
activity that Ulfila translated large parts of the Bible into Gothic, which in
fact was the first translation of the Bible into the language of an oral culture.
For this purpose he developed a Gothic alphabet, and he undoubtedly also
set up a school in order to familiarise clergymen with the use of that new
medium. Only fragments of Ulfila’s Gothic translation remain. At the same
time, he was involved in the theological debates of his time and joined the
group of Homoians that formed in the years after 357. Their opponents dis-
credited them as Arians’, but the emperors Constantius and Valens favoured
them as orthodox. By this time, it is likely that Ulfila was no longer active
in Gothia; but even after his group had been driven out, a Christian diaspora
church, now headed by a group of presbyters, remained there. When the Goths
broke off their alliance with the Roman empire in 369, the Christian Goths
had to suffer renewed persecution. They were asked to prove their ethnic
Gothic identity by taking part in pagan rites, and many suffered martyrdom
because they refused to comply. Both instances of persecution among the
Goths are exceptional events in the history of Germanic Christianisation due
to the fact that early Gothic Christianity did not originate among the ruling
classes.

Soon after 369, the leader of one of the Tervingian tribes, Fritigern, sought
Roman support during an internal struggle among the Goths and, along with
his subjects, he therefore adopted the emperor’s religion. These events opened
a new chapter in the history of Gothic Christianisation. The emperor now
launched a missionary effort in order to put Fritigern’s decision into practice,
and a rudimentary church organisation was set up within his sphere of power.
In 375, however, with the invasion of the Huns, the Tervingian nation dissolved,
and the majority of the Tervingi requested resettlement in Roman territory.
With the approval of the East Roman emperor Valens, they crossed the Danube
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in376, as did groups of Greutingi, and shortly afterwards the Christian Fritigern
became their leader. Their resettlement on Roman territory, however, was
delayed: the subsidies they had been promised were not forthcoming and so
for several years the Goths roamed the Balkan peninsula, plundering as they
went. At the same time they formed a new ethnic group. Ulfila’s Goths did
not join this new Gothic nation, which in the sixth century became known
as the Visigoths. It was not until 382 that Theodosius the Great succeeded in
stabilising the situation and settling the intruders in the border region on the
Danube as federates.

Since crossing over into the Roman empire, these Goths had been regarded
as Christians. The rudimentary church organisation set up shortly before the
Hunic invasion had weathered the confusion and survived, adapting to the
circumstances of a people on the move. This entailed the ability of the clergy
to identify with the Goths. Indeed, in recruiting personnel, it is likely that the
original imperial mission had drawn upon clergymen who had been trained
in the Ulfilanian Gothic community. They taught the future Visigoths not
only the Gothic liturgy and the Gothic Bible, but also the Homoian creed
that defined the official orthodoxy in the eastern empire during the reign of
Valens. Together with Ulfila’s Goths, the Visigoths continued to adhere to it
even after Theodosius the Great had brought about a swing to the Nicene
Creed in 379. Both Gothic churches were subordinate to the patriarchate of
Constantinople, which was at this time in its formative period. In 380, the
Homoian bishop Demophilus of Constantinople was removed from his see
and replaced by a Nicene primate. The Gothic churches, however, remained
in communion with him, thus rejecting the change of official religious policy.
Precedence was apparently given to personal over institutional allegiances. As
a consequence of this, the Gothic Christians were henceforth deemed Arjan’.
They defined themselves as Catholics, and their opponents, the Nicenes, as
‘the Romans’ (Romani). But allegiance to the insignificant Arian community
of Constantinople, racked as it was by internal disputes, cannot have held for
long. The Arian churches were subsequently autonomous, the church of the
North African Vandal kingdom even having its own patriarch.

At the end of the fourth century, a Gothic group on the Crimean Bosporus
(Strait of Kerch), with its own king, adopted Catholic Christianity and saw to it
that a bishop was consecrated for them by the bishop of Constantinople, John
Chrysostom. The newly consecrated bishop’s name, Unila, was Germanic.
Nothing further is known with respect to the Christianisation of the numerous
Goths resident in the Crimea, whose language was still attested as late as the
sixteenth century. The Goths on the Taman peninsula, who had requested a
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bishop from the emperor Justinian in 548/9, had by then been Christians for
a considerable time.

The history of the dissemination of Gothic Arian Christianity can only be
painted in broad strokes. It spread in both the West and the East. In 408, the
Visigoths moved westwards and, as federates of the Western Roman empire,
settled in Aquitania in 418. Subsequently they extended their sphere of power
as far as the river Loire and across substantial parts of Spain. Their bond with
the empire was broken off in 475. They passed on their Arian Christianity to
several other Germanic peoples living in the West.

The first of these were the Vandals. Having invaded the Roman empire in
406/7, they spent the period of 409—29 in southern Spain, before crossing to
North Africa in 429. In the north of what is now eastern Algeria, Tunisia and
Libya, they established an independent Vandal kingdom, but, while still in
Spain, they had adopted Gothic Arian Christianity.

The Burgundians, another Germanic nation, had settled in the upper Rhine
area during the early fifth century. After suffering disastrous defeat there at
the hands of the Huns in 436, they were settled as Roman federates in Savoy
several years later, and subsequently managed to extend their dominance into
what was to become Burgundy. Although they had been exposed to Catholic
influences at an early stage, they became Arians around the mid-fifth century.
This conversion to Gothic Arianism was probably connected with the re-
establishment by King Gundiok of a Burgundian kingship, since an older royal
dynasty expired in consequence of the defeat of 436. Gundiok was descended
from Visigothic nobility and thus was an Arian.

Around the year 450, the Suevi (who invaded Spain in 408 and settled in
Galicia in 411 as federates) already had a Catholic king in the person of Rechiar,
but from 466 they came again under Visigoth influence and Gothic Arian
Christianity was adopted.

As the last example shows, there was probably an active missionary policy on
the part of the Arian Visigoths, aiming at the establishment ofa commonwealth
of Germanic Arian Christianities. However, this policy was not universally
successful. For example, in the late fifth century the Visigoths signally failed in
their attempt to win over the aspiring Frankish king Clovis. In 507, Aquitania
was conquered by the Franks. The Visigoths and their Arian church were
driven back into Spain and the remaining Arian communities in Aquitania
were assimilated into the Catholic Church.

Sixth-century Ostrogothic tradition claims that the Visigoths transmitted
their version of Christianity to the Ostrogoths and the Gepids, another Gothic
people, for reasons of ethnic closeness. This, however, is obviously not correct:
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the Visigoths had already departed into the Western empire by the early fifth
century. After the Huns crushed the vast Ostrogothic kingdom between the
Don and the Dniestr in 375/6, a new Ostrogothic nation formed north of the
lower Danube, within the area under Hunic control. Itis probable that Tervingi
who had remained north of the Danube in 376 were also assimilated into this
grouping. After the fall of the Hunic domination, these Ostrogoths settled
in Pannonia, between the rivers Drava and Sava, in 456/7, as federates of the
Romans. In 473, most of them left these bases and crossed the Balkan peninsula
before establishing themselves under their king Theoderic the Great in Italy
during 488, with the approval of the emperor Zeno. It is fair to assume that
Arian Christianity had taken root among them while they were in Pannonia.
Around 1940 a folded tablet of lead, now lost, was discovered in an Ostrogothic
burial site at Hacs Béndekpuszta (in the county of Somogy, Hungary), dating
from the late fifth or early sixth century® It bore the Gothic text of John
17.11 ff.

It is possible that early Ostrogothic Christianity is related to Tervingian
Christianity, since there were Christians among the Tervingi who had remained
in the area under Hunic control. At the same time, however, Gothic influ-
ences from the Danubian border region of the East Roman empire may also
be assumed. Such influences are suggested by the Gothic translation of an
early fifth-century Greek calendarium that probably originated from the Arian
community of Constantinople. A single leaf of it has been preserved in the
Ostrogothic tradition.?

In the sixth century, the Gepids were also Arian Christians. Following the
demise of the Hunic domination (454/5), they formed a kingdom between
the river Tisa and the Carpathian mountains, but there is no record of their
Christianisation.

Sources do not sufficiently confirm the assumption that Gothic Arianism in
the sixth century also embraced the Skiri in the western part of the Hungarian
plain, the Heruli in southern Moravia and the Rugi in Lower Austria, and even
entered southern Germany.

The Lombards were latecomers to the commonwealth of Germanic Arian
Christianities. In the second quarter of the sixth century, the centre of the
area ruled and settled by them shifted from Bohemia and Lower Austria to
Pannonia. By the late 540s, at least a part of their ruling classes was regarded
as being Catholic. Within a grave in Bezenye (county Gy6r-Moson-Sopron,

2 Piergiuseppe Scardigli, ‘Das Bleitifelchen von Hacs-Béndekpuszta’.
3 Knut Schiferdiek, ‘Gotische Literatur. § 3. Das Kalenderfragment’.
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Hungary), a pair of fibulas dating from the end of their Pannonian period was
found bearing a runic inscription that includes the word segun (blessing).* It
derives directly or indirectly from the Latin signum, sign (of the cross) and
is commonly interpreted as an indication of Christian influence. Since the
560s, King Alboin had been seeking to associate himself with the tradition of
Ostrogothic Arian Christianity. The motive for this must have been a political
one, namely his wish to succeed to the Ostrogothic domination of Italy that
had been destroyed by the emperor Justinian. This eventually came about in
568, when the Lombards invaded the country and subsequently conquered
large parts of it. Gold foil crosses sewn onto cloth and laid upon the dead
are frequently found within Lombard graves in Italy,” but these, while indeed
providing evidence for the spread of Christianity, can hardly serve to distinguish
between Arian and Catholic faith. From the outset, Arian Christianity met with
opposition among the Lombards. On the one hand, pagan elements survived
for some considerable time, while on the other, Catholic influences were
apparent from a very early stage. Even in the 580s, King Authari deemed it
necessary to prevent Lombard children from receiving a Catholic baptism,
whereas his successor Agilulf had his own son baptised a Catholic.

According to the Homoian doctrine of the Arian churches, God the Son
is like God the Father: both are God. This does not, however, rule out a
subordination of the Son in relation to the Father. Homoian theology rejected
the use of the term “substance’ and consequently also the Nicene expression
homousios (consubstantialis). Furthermore, it did not regard the Holy Ghost
as being God. In the liturgy, the difference between the Arian and Catholic
doctrines found expression in the form of the doxology. In the Arian version,
the wording is ‘Glory (be) to the Father through the Son in the Holy Ghost’,
whereas the Catholic version is ‘Glory (be) to the Father and the Son and
the Holy Ghost’. Furthermore, the Arian practice of re-baptising those who
converted from other Christian groups, a practice that originated in the Eastern
tradition, caused offence in the West since the Western Catholic Church was
traditionally satisfied if the convert had already been baptised by invoking the
Trinity in a formally correct manner. It even recognised Arian baptism. But in
usual church practice and people’s everyday religious lives, there can scarcely
have been much to distinguish Arians from Catholics.

Due to the fact that Gothic Arianism spread as it did, it has often been
suggested that the Arian creed was specifically adapted to the culture of the

4 Stephan Opitz, Siidgermanische Runeninschrifien, 11.
5 Horst Wolfgang Bhme, Goldblattkreuze’.
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Germanic nations. But there is no real proof of this.® Only the Gothic liturgy
and the Gothic Bible — the only properly Germanic elements in so-called
Germanic Arjanism — could be cited as evidence for a Germanic acculturation
of Arian Christianity. These, however, should not be interpreted as conscious
responses to the needs of a Germanic cultural context, but must rather be
understood as a characteristic consequence of the linguistic pluralism of the
Eastern churches. After some time, Latin seems to have established itself
alongside the Gothic language in the Arian church service, as is indicated
by Gothic-Latin manuscripts of biblical texts and the adaptation of a Latin
evangelistary according to a Gothic model.

The commonwealth of Germanic Arian Christianities did not enjoy a long
history. Its demise, like its rise, is closely linked to the realities of late antique
power politics. The Vandals and the Ostrogothslost their political existence and
consequently also their ethnic identity in 534 and 553, respectively, when the
Byzantines re-conquered North Africa and Italy. The Gepids suffered the same
fate in 567 with the advance of the pagan Avars. As a consequence, the Arian
Christianities of the Vandals and the Gepids disappeared. In Italy, on the other
hand, a certain continuity linking Ostrogothic and Lombard Arianism can be
assumed.

In the case of the Burgundians, Arian Christianity was extinguished in 517 fol-
lowing the accession to power of King Sigismund, who was already a Catholic.
In the Spanish Suevic kingdom, the conversion of King Chararich in 555 set
in motion the transition to the Catholic faith. In the Visigoth kingdom, King
Rekkared converted to Catholicism in 587, and the general conversion was
carried out at the Third Council of Toledo in 589 by representatives of the
ruling classes, among them several Arian bishops.

Catholic influences had begun to accompany Lombard Arianism at a very
early stage. Lombard Arianism’s decline during the course of the seventh cen-
tury stretched over a considerable period and was completed during the time of
King Percatrit (671-88). At the end of the sixth and the beginning of the seventh
century, Queen Theodolinda, who was descended from the Bavarian ducal
dynasty and was thus Catholic, was married first to King Authari and then to
King Agilulf. She and the so-called Bavarian dynasty of the Lombard kings who
canbe traced back to her did much to hasten the erosion of Lombard Arianism.
Although the political conditions under which the rejection of Arianism took
place in the individual kingdoms varied considerably, the common background

6 Forideologically motivated views on Gothic Arianism, cf. Hanns Christof Brennecke, Der
sog. germanische Arianismus als, arteigenes’ Christentum’.
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was a progressive acculturation to an environment in which Roman Catholics
were far superior in numbers.

Celtic Christianities

Christianity reached Roman Britain during the third century at the latest.
Traces of the new religion can be seen in archaeological finds from Roman
times. In 314, three British bishops were signatories at the Council of Arles.
In the late fourth century, the Christian layman and theologian Pelagius
came from Britain to Rome, and in 429, after Roman rule had ended, Bishop
Germanus of Auxerre made his way to Britain with the intention of fending
off Pelagian tendencies. Although later hagiographical tradition claims that
Germanus was influential in the development of the spiritual life of Celtic
Christianity, there is no reason for associating both Patrick and the British
abbot Illtud with him. Even as the time of the Romans was drawing to a
close, the Christianisation of Britain was not yet complete; indeed, in remote
Cornwall it may only just have got under way. In the second half of the fifth
century, the invasion of the Anglo-Saxons caused the Britons to withdraw west-
wards, some of them even as far as Armorica on the mainland, which soon
also came to be named Brittany. Writing in the sixth century, the Briton Gildas
lamented the slide of both secular and religious leaders into moral decadence
and called on them to repent. Gildas’ lament, however, has to be read as part of
his theological interpretation of the fate of Britain as a divine trial, and should
therefore not be given too much significance.

British Christianity in fact even managed to gain ground during the period
immediately after the end of Roman rule, crossing the former Roman frontier
of Hadrian’s Wall. The archaeological record provides at least sketchy indica-
tions that British Christianity spread to the Clyde and the Tay, but the density
of its dissemination and the degree of church organisation it achieved remain
unknown.

During the fifth century, the British bishop Ninian was active in Candida
Casa (Whithorn [Galloway])). In the eighth century, it is recorded that he had
been educated in Rome, erected a stone church in Whithorn (for which archae-
ological evidence exists)” and was buried there in the episcopal church. No
doubt his alleged Roman education did not enter the hagiographical tradition
until Anglian times. It rendered him acceptable to the Anglian Church, in
which British bishops were generally held to be non-canonical. Furthermore,

7 Peter Hill, Whithorn and St. Ninian.
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it is claimed that Ninian converted the southern Picts, another tradition that
must be assumed to be of Anglian origin. Before 685, the southern Picts had
been under Anglian rule for some time, and the abbot-bishop of Abercorn
(West Lothian) was in charge of their ecclesiastical affairs. In this situation, it
was possible to defend the British Christianity of the Picts between Tay and
Forth against the suspicion of irregularity by claiming that it had been estab-
lished by Ninian, who was recognised by the Anglian church. The Christian
British ruler Coroticus, who had been excommunicated by Patrick, was seen
as being lord of Dumbarton as early as the seventh century. However, this
identification — which could be interpreted as evidence for the dissemination
of Christianity in Strathclyde during the fifth century — remains disputed.
St Kentigern, who according to the Annales Cambriae died in 612, was active
there at a later time, but a mass of legends obscures the picture we have
of him.

British Christianity also became established in Ireland, primarily in Leinster,
during the initial third of the fifth century. The Roman bishop Coelestine
dispatched Palladius to Irish Christians in 431, but nothing more is known with
regard to this mission. Since the seventh century, the Briton Patrick has been
regarded as having been the founder of the Irish church.® The question as to
what forces drove Christianisation forward outside the area of his missionary
activity remains unanswered. At the age of fifteen, Patrick was carried off by
Irish pirates from Britain to Ireland into slavery, but managed to escape back
to his homeland six years later. A dream vision after his return summoned
him to preach the gospel in Ireland and this he later did, having been ordained
bishop in the British church. Unlike Palladius, he was not called to minister to
Christians but rather to pagans. Itis not clear whether prior to his ordination he
also spent some time in Gaul. He himself states that he was temporarily absent
from Britain. The differing biographical details concerning a lengthy stay on
the mainland as given in the lives of Patrick by Tirechan and Muirchu (seventh
century) only serve to complete the hagiographic portrait of the saint. The
exact period during which he worked is disputed. Not only do the Irish annals
offer differing dates for his death, but also their claim that he began his work in
432 can be seen simply as a later attempt to provide a chronological connection
with the mission of Palladius. He was active in northern Ireland, but again the
precise whereabouts of his activities cannot be determined. Patrick’s work was
met with hostility and he was forced to ‘buy’ his freedom of movement by

8 The only reliable sources are Patrick’s own writings (SC 249); see also R. P. C. Hanson,
The life and writings of the historical Saint Patrick.
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making gifts to tribal kings and judges. His mission was aimed at all levels
of society, including serfs. It also found resonance in the nobility and even
among the families of tribal kings, but there is no evidence that any kings
were themselves persuaded by it. The training of his helpers and clergy for
their tasks was undertaken by Patrick in person.

A number of those converted by St Patrick led an ascetic life as ‘monks’ and
“virgins of Christ’. This did not, however, amount to the early foundation of
monasteries; the group of ascetics remained a part of the bishops’ congregation
that was traditionally the basic element of ecclesiastical organisation. Each
of these bishoprics was probably defined through allocation to one of the
numerous small kingdoms (tidatha (sing. tiath)).

In the course of the sixth century, however, the Celtic churches were taken
over by coenobitic monasticism, thoughits arrival and spread in the British Isles
cannotbe traced with any certainty. Illtud, a figure shrouded inlegend, founded
the Llantwit Major monastery (Glamorgan) as early as the late fifth century.
The British monasteries of the sixth century include St Davids (Pembroke),
Dol (Brittany) and Llancafarn (Glamorgan), and their founders, David, Samson
and Cadoc, are thought to have been pupils of Illtud.

In Ireland, the convent of Kildare in Leinster, which — through the asso-
ciation of a monks’ community — became a double monastery, was created
at the early date of around 500. Its foundation is attributed to St Bridget. A
number of notable monasteries were founded in the mid-sixth century: froma
monastic school founded by Finnian, there emerged the monastery of Clonard
(Meath). One of the country’s largest monasteries was Clonmacnois (Offaly),
established in central Ireland by Ciaran, and Comgall founded the monastery
of Bangor (Down) at Belfast Lough, which was known for its strict rules.

The characteristic ideal of ascetic pilgrimage for the sake of Christ (peregrina-
tio pro Christo) is impressively embodied by the northern Irish monk Columban
(Colum Cille, ‘Dove of the Church’). In 563, he travelled from Ireland to the
Scottish part of the Irish kingdom D4l Riata, which lay on both sides of the
North Channel (Antrim on the Irish side and Argyll, with the offshore islands,
on the Scottish side). He established an influential monastery on the island of
Iona (Inner Hebrides), and it was also from there that, with the agreement of
the Pictish king Bruide mac Maelchon, he undertook missionary work among
the northern Picts. Columban’s close relationship to the kings of Dal Riata
also throws light on the political significance of Irish monasticism.® Motivated
by the peregrinatio idea, Columban the Younger set off from Bangor around

9 P Ni Chathain, Columba’.
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590 to the Frankish kingdom and founded there the monastery of Luxeuil in
Burgundy.”® He is often regarded as having paved the way for Irish missionary
activity on the mainland. But the impact of this Irish mission tends to be over-
rated. The true significance of Columban’s historical mission to the continent
rather lies in his attracting from the very beginning a considerable following
from among the Frankish nobility. As a result of this, Luxeuil became the start-
ing point for an important movement of monastic renewal (the first in a long
series of similar movements in later centuries) within the Frankish kingdom.
This movement — which is often called ‘Iro-Frankish’ — was in fact no longer
dependent on Irish monks.

The emergence of a dense net of monasteries created the framework for
the blossoming of Irish Christian-monastic culture. It radiated throughout the
whole of Western Europe. At the same time, the dissemination of monasticism
had important consequences for local ecclesiastical organisation. Monasteries
began to be involved in pastoral care, and more and more priests joined the
monastic movement. Transcending political boundaries, groups of monaster-
ies formed around those monastic centres that enjoyed a high reputation.
These groups were characteristically called paruchiae, a term that originally
referred either to an ecclesiastical province under a metropolitan bishop or to
the diocese of a bishop. In some cases, at least, monastic paruchiae took the
place of bishoprics. In the course of this process, the abbots, who frequently
were either themselves also ordained bishops or who delegated the sacramen-
tal tasks of a bishop to a monk who was ordained bishop, took over the running
of the church. In the British church, however, the organisation remained in the
hands of bishops, many of whom lived in monastic communities and carried
out their offices from monasteries. Early in the seventh century, seven British
bishops confronted Augustine of Canterbury and refused to acknowledge the
precedence that he claimed.

A number of characteristically Celtic church customs became controversial
at this time, particularly the manner in which the date of Easter was calculated.
The British and Irish followed their own traditions for this, traditions unknown
elsewhere in Western Christianities. The issue came into focus at the beginning
of the seventh century, when Augustine of Canterbury unsuccessfully asked
the British bishops to abandon their method of calculating the date of Easter.
Similarly, in the Frankish kingdom, Columban of Luxeuil met with hostility
because of his Irish practice. The determination of the date of Easter is based
on so-called Easter cycles. A cycle of this kind is a series of years following

10 K. Schiferdiek,"Columbans Wirken im Frankenreich (501-612)".

62

Cambridge Histories Online © Cambridge University Press, 2008



Germanic and Celtic Christianities

the completion of which the virtual spring full moon necessary for calculating
the determination of Easter again falls on the same date as it did in the first
year of the cycle that has just expired. The churches on the continent and in
southern England used a cycle of nineteen years, whereas the British and Irish
used one consisting of eighty-four years. In addition, other parameters for
the dating of Easter were fixed differently. In most years, therefore, the Easter
dates were divergent. Furthermore, when the situation arose, the Celts also
held Easter on the day of the spring full moon itself and not on the following
Sunday at the earliest, as was usual elsewhere. Outside the Celtic churches,
this was considered not only a divergence in ritual but a heresy. It was seen (in
fact, wrongly) as a renewal of the old Christian Quartodeciman practice of the
second century. These differences were not resolved until the abandonment
of Celtic practice, which occurred much later, during the period from about
the middle of the seventh to the middle of the eighth century.

The beginning of Frankish
and Anglian Christianities

The conversions of Clovis, king of the Franks, in the late fifth century, and of
the Kentish king Athelberht, in the last years of the sixth century, came to
assume fundamental significance for the further development of Christianities
in the West.

The Franks, a confederation of Germanic tribes, had emerged east of the
lower Rhine in the third century. Following the fall of the Roman Rhine border
at the beginning of the fifth century, they settled on Roman territory. Around
the mid-fifth century, the Frankish settlement reached the river Somme, and
in its course new political units with their own kings replaced the old tribes.
Clovis initially ruled one such small kingdom, with its centre in Tournai, from
481/2. Only a few years later he had conquered the last remaining region still
under Roman rule in northern Gaul. In this way, he extended his rule beyond
the area of continuous Frankish settlements as far south as the river Loire, that
is, into a zone in which the continuity of Roman Christianity had never been
disrupted. He transferred his centre of power into this zone, first to Soissons
and later to Paris.

Upon Clovis’ accession to power, the metropolitan bishop Remigius of
Reims had already attempted to impress on the king the virtues and duties of a
Christian ruler and had offered him the co-operation of the Catholic episcopate.
A more direct influence on Clovis was that of his wife Chrotechildis, who was
Catholic despite being a niece of the Arian king of the Burgundians, Gundobad.
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For Clovis, the religious debate between Christianity and paganism turned on
the question as to which God was the stronger one, a concern that since
the days of Constantine had generally occupied pagan rulers in considering
a conversion to the new faith. After an unexpected victory in a battle that
appeared to have already been lost, Clovis thought that he could answer the
question in Christ’s favour. The scales were finally tipped by an encounter
with the cult of St Martin of Tours. This must have been an overwhelming
experience for the king: St. Martin subsequently became the patron saint of
Clovis and the Merovingian dynasty to which he belonged. Having consulted
the leaders of his army, upon whose loyalty he was dependent, Clovis was
baptised by Bishop Remigius in Reims at Christmas 498 or 499, together with
numerous members of his army.”

On the occasion of his baptism, Clovis received a message of congratulation
from Avitus of Vienne, the leading bishop of the time in the Burgundian king-
dom. Avitus’ letter indicates that Clovis regarded his baptism as constituting
a new religious legitimisation of his rule. Later, in West Frankish and French
tradition, the anointment by Remigius — a traditional part of the baptismal
rites — was interpreted as being an anointment as a king.

No less than the Catholics surrounding Clovis, the Arians also hoped to win
him over. His decision in favour of the Catholic side has often been seen as
having a purely political rationale. One aim that held considerable political
significance for him was the elimination of his most powerful political oppo-
nent in Gaul, the Visigothic kingdom. It is often claimed that his decision in
favour of Catholic Christianity enabled him to enlist the support of Catholic
Christians under Visigothic rule. However, the idea of the Catholic elite in the
Visigoth kingdom sympathising with the Frankish opponent rests solely on
Gregory of Tours’s biased narrative. There are no facts to support it. Clovis’
decision gained its significance from his transformation of the Frankish con-
federation into a powerful Frankish kingdom by ruthlessly eliminating all rival
Frankish kings. This kingdom was able to achieve and, despite its weaknesses,
retain a position of supremacy in Europe for a considerable period of time.

The comprehensive political re-mapping of Western Europe that resulted
from the rise of various Germanic kingdoms brought about ecclesiastical
fragmentation. Regional churches with their own traditions with regard to
ecclesiastical law and liturgy emerged. During 511, Clovis summoned a council
to meet at Orléans and its canons testify to the sovereignty in ecclesiastical

11 The alternative date of s07/8 is far less probable; cf. Dieter Geuenich, ‘Chlodwigs
Alemannenschlacht(en) und Taufe’.
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affairs now claimed by the king and recognised by the bishops. In this way,
the church of the Frankish kingdom came to constitute a new ecclesiastical
unit. The Catholic bishops in the Visigothic kingdom had already embarked
on a similar course and with the approval of the Arian king Alarich II, whom
they included in their prayers, had presented themselves as a new autonomous
church at the Council of Agde in 506. At the Third Council of Toledo in 589, the
Spanish-Visigothic church also made its appearance as an autonomous body.
The development of the Celtic church is another instance of the fragmentation
of Western Christendom. In its wake, the significance of Rome’s ecclesiastical
position was, in fact, diminished.

However, it is already possible to discern the beginnings of a countervailing
development in 664 at the so-called synod of Whitby, during the Northum-
brian dispute over the date of Easter. King Oswiu of Northumbria decided that
following the Roman model in matters of ecclesiastical practice was indispens-
able. For Oswiu, this was not the solution of a theoretical conflict of norms,
but an issue of personal religious commitment to the more powerful patron,
in this case St Peter, as a witness to Roman tradition. This orientation towards
the Roman model was only the first stage in a protracted process that led,
via the Bonifatian church reform in the Carolingian kingdom of the eighth
century, to the formation of a Western Christianity centred on the papacy in
Rome.

Remigius of Reims created the bishoprics of Arras and Tournai while Clovis
(d. 511) Was still alive, but this attempt to make inroads into the area of pagan
Frankish settlement north of the river Somme was premature. It was not yet
possible to maintain either of the bishoprics. Frankish Christianisation was
initially limited to the ruling class close to the king and to those Franks living
in the zone of Roman Christian continuity within the Merovingian kingdom.
However, Christianity appears to have emerged relatively early in the southern
German peripheral lands of the Frankish kingdom. The Bavarian dynasty of
the Agilolfingians that was set up by the Franks in the mid-sixth century was
probably Christian from the outset. Gold foil crosses of Lombard type are to
be found in southern German burial sites dating from as early as the first half of
the seventh century, providing indications of temporary Christian influences
from Italy. In the early seventh century, in the vicinity of Bregenz on the eastern
side of Lake Constance, Columban of Luxeuil encountered Alemans who were
apparently baptised but were taking part in pagan celebrations.

Both in the pagan heartland of the Frankish kingdom and in its periphery,
Christianity did not become established on a broad basis until the seventh cen-
tury. The process of Christianisation waslongin duration and to a considerable
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extent went hand in hand with the expansion, intensification and represen-
tation of political power. The sources describing Clovis’ change of religion
show at an early stage the transferral to Christianity of the political and social
functions of pre-Christian religion in securing a successful and prosperous life
in this world. Some scholars have interpreted this process as a Germanisation
of Christianity,™ but this notion is not particularly helpful for understanding
what had happened. Functional pre-Christian to Christian continuity is a gen-
eral phenomenon in the history of the rise of Christianity, and can similarly
be observed in other Christianities of the antique and late antique world.
Moreover, the term ‘Germanisation’ suggests the mistaken romantic idea that
nations are natural entities providing an unchanging setting for historical
developments.”

In Britain, new political units were created in those areas that were con-
quered during the course of the fifth century by invading Germanic tribes
generally known as Anglo-Saxons. In the sixth century, a number of small
kingdoms emerged. Among them, Kent in southern England obtained a posi-
tion of supremacy in the late sixth century. The marriage of the Kentish king
Athelberht to the Merovingian princess Bertha, daughter of the Frankish
king Charibert I and great-granddaughter of Clovis, indicates the existence of
relations with the continent. A certain Frankish bishop called Liuthard was
part of Bertha’s entourage. He reconstructed a church located to the east
of Canterbury that dated from Roman times (and is still standing today) for
the holding of church services and dedicated it to the Merovingian patron
St Martin of Tours.

However, the Christianisation of Kent was not due to the Frankish bishop
Liuthard, but rather began with an initiative of Pope Gregory the Great. He
planned and launched along-distance mission to Anglo-Saxon England, a novel
enterprise without precedent in the history of late antique Christianities. A
legend has been spun around his motives for doing so,™ but he had certainly
received information from Kent. In 596, he dispatched to England a group of
Roman monks under the direction of the abbot Augustine. At the same time,

12 James C. Russell, The Germanization of early medieval Christianity.

13 Cf. Patrick J. Geary, The myth of nations.

14 Cf. The earliest Life of Gregory the Great, by an anonymous monk of Whitby 9 (ed. Colgrave,
90-3): Gregory met young Anglians at the Roman slave market and considered the
names of their people, their king, and their kingdom a call to mission: Anguli — Angeli
Dei (Anglians — God’s angels), Aelli — Alleluja. Laus enim Dei esse debet illic (Elle (king of
Deira) — Hallelujah, the praise of God should be said there), Deire — De ira Dei confugientes
ad fidem (Deira (between Humber and Tees) — from the wrath of God they take refuge
to faith). For a slightly different version, see Bede, Ecclesiastical history 3.1 (eds. Colgrave
and Mynors, 132-5).
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he requested support for his mission from the Merovingian kings, asking them
to supply Frankish clergymen to serve as interpreters for Augustine and his
men. Augustine himself appears to have been ordained bishop by a Frankish
bishop while on his way to Kent. The group landed in Kent in 597. Based in
Canterbury, they set about their work and, by Christmas of that same year,
Ethelberhtand alarge number of Kentish people had already received baptism.
As the see for the bishopric, Augustine made use of a former Romano-British
church in Canterbury. Like the episcopal church of Rome (today, S. Giovanni
in Laterano) it was dedicated to the Saviour (Christ Church). He also founded
a monastery dedicated to St Peter for the monastic cathedral clergy, which
provided the basis for further work.

In 601, Gregory sent additional helpers to Kent who brought with them a
very ambitious plan to renew the Britannic church according to a preconceived
ideal. Augustine was to create a church province for the whole of England,
with Canterbury and York as its centres. The British bishops were also to
be included. Furthermore, Gregory demanded from the king that the pagan
cult be suppressed and its shrines destroyed. However, a second letter that
followed close on the heels of the first one amended these demands. It contains
Gregory’s much-quoted missionary instruction to Augustine and recommends
a persuasive rather than coercive method as the right strategy. Temples were
to be transformed into churches and sacrificial festivals into the days of saints
and martyrs.

It is, however, doubtful whether this instruction had much impact on mis-
sionary practice. About twenty-five years later King Edwin of Northumbria
converted to Christianity under Kentish influence. As a result of this, an appar-
ently well-known centre of pagan worship in Goodmanham (East Riding) was
burnt down and not replaced by a church. In early medieval mission, the
destruction of pagan shrines remained commonplace. The fact that Christian
churches were erected on sites that were formerly occupied by a pagan cult
centre marked a disruption of traditional pagan religion and a new beginning
and is thus a sign of religious discontinuity rather than continuity.

The involvement of Frankish clergy in the early Roman mission to Kent
had a lasting impact. These Franks were probably responsible for bringing to
England a group of elementary Christian loan words shared by the English
and German languages. They include, for example, the word church (Scottish
kirk, Old English cirice, German Kirche [Old High German kirihha], from the
vulgar Latin *cirica).

Although Augustine’s actual achievements were modest in comparison to
Gregory’s ambitious plans, they were still remarkable. Augustine managed
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to extend his Kentish base by establishing a second bishopric in Rochester.
Moreover, he was able to win over King Szberht of Essex, who was related
to AEthelberht, and with his help also to build a church dedicated to St Paul
in London (the first predecessor of St Paul’s Cathedral) and set up a bishopric
there.” Augustine did not live to see the collapse of the mission in Essex,
following the death of Kings /AEthelberht and Saxberht around 618. Nor did
he see how the continued existence of the Kentish church was for a time
jeopardised by a pagan reaction. Ultimately the Kentish church was able to
hold its ground. This brought lasting consequences for the shape of English
Christianity, even though, in the broader perspective, Canterbury was to recede
in significance as compared to other forces involved in the dramatic seventh-
century history of Anglo-Saxon Christianisation.
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FREDERICK W. NORRIS

Apologists and, perhaps, a few believers dreamed that their religion might
be politically favoured, but most Christians had experienced too many politi-
cal nightmares to cherish such hopes. The emperor Diocletian’s persecution
(303-11) had given no hint of what was in store. He was a convinced follower
of traditional religions, one who made no momentous military plans without
discovering the will of the gods. The pagan priests warned that his whole
campaign against the Persians was endangered because they could not read
the gods’ signs while there were Christians in the court. That such people
were at court indicates their rise within Roman political and cultural circles;
that they could be dismissed and persecuted shows how tenuous their posi-
tions were. All of them were expendable. Lactantius’ personal reflections tell
us of the palace intrigue, but a Coptic martyrology speaks of high-ranking
Christian families in Antioch, members of the city council and generals in the
legions based outside the city, who were exiled and put to death in Egypt.
These persons were both religiously and politically too strong to be left within
Diocletian’s base of supplies and troops for eastern battles.!

Constantine did not choose Christianity because it brought him a majority
of those within his rule. The reasons for his inclusion of that faith in the 313
decision of Milan about religious toleration are multiple and ambiguous. His
vision at the Milvian Bridge provided a view of the Christian god who gave
him victory. Yet his killing members of his own family indicates that he did not
understand much about the virtues demanded by his new faith. The ‘Edict of
Milan’ concerned toleration, meaning only that Christians were now included

1 Acta martyrum, ed. Hyvernat; D. L. O’'Leary, The Saints of Egypt, 79-80, 101-3, 135-6;
H. Delehay, ‘Les martyrs d’Egypt’. Because the texts are in Bohairic, a late version of
Coptic, they might be medieval challenges to Muslim rulers, or fictionalised attacks by
Miaphysite Christians on Chalcedonian Roman rulers after 451, but some dates, places
and names fit the Diocletian persecution.
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among the authorised religions. Previous pagan emperors were somewhat
curious about Christianity; some had persecuted it. But none of them had
converted or had worked to make the religion officially sanctioned.

Christians and those who worshipped within other Hellenistic religions
were shocked by the results ofhis choice. Lactantius (c. 250—. 325) and Eusebius
of Caesarea (c. 260—. 339) had prepared themselves and others to live within a
hostile environment and prevail through patience and active care of each other
and their neighbours. On the one hand many truths and important categories
for understanding the culture were taken over as a part of Christian life and
theology. On the other, resistance to Greco-Roman religions and much of the
culture was also a necessary part of Christian existence. Now both Lactantius
and Eusebius scrambled to revise their views in order to catch up with this
new emperor.”

Constantine became the subject of fawning praise from Eusebius. The
emperor supported the construction of large Christian buildings in a number
of Eastern cities and gave money for other projects. His mother was instru-
mental in selecting holy sites, particularly in Jerusalem, to be hallowed by
great churches. Yet, for the ‘orthodox’, problems resulted from Constan-
tine’s decision to delay baptism and his final acceptance of the sacrament
at the hands of an “Arian’ bishop, though they welcomed him for providing
a new future and relief from persecution. For worldwide Christianity, how-
ever, the consequences of his actions were not always so welcome. Because
he favoured Christians in his empire and yet allowed other religions, he
saw fit to write a cautioning letter to the Persian ruler urging him also to
tolerate Christians in Persia. (As far as we know there was no such letter
asking for mercy toward Roman citizens worshipping Greco-Roman gods
or perhaps traders who kept their religions privately) The result was hor-
rid. Persians persecuted Christians even more fiercely because they deduced
that Constantine saw himself as the protector of Christians even in Persia.
What more evidence for a threat of internal revolution did any sensible ruler
need?

Strictly speaking, Christianity in any of its forms did not become the single
established religion of the Roman empire under Constantine. Well after his

2 Eusebius’ Life of Constantine is exultant in tone, far above his more sombre mood in the
H. E. Lactantius’ Institutes describes Diocletian’s persecution, but primarily views the
beginnings of Constantine’s changes.

3 Constantine, Epistle to Sapor in Theodoret, Ecclesiastical history 1.25. For the persecutions
of Persian Christians, see chapter 4, below.

71

Cambridge Histories Online © Cambridge University Press, 2008



FREDERICK W. NORRIS

conversion the emperor supported a priest of the Eleusian mystery. His coinage
consistently depicted the sun god whom he may still have worshipped. The
emperor had a statue of the pagan ascetic and healer, Apollonius of Tyana,
in his palace. During his reign, however, Constantine sometimes destroyed
pagan worship centres by having his troops defile the sacred places and tear off
their doors. He thought of their worship as superstition.* In the end, it was his
overwhelming economic support of Christianity, not his endorsement of any
religious consequences of the legal status granted Christians, that weakened
the worship of the Greco-Roman pantheon. The sacrifices and the upkeep for
priests and temples were expensive. Mild toleration did not secure the needed
monies.

Constantine’s most stunning achievement was moving the capital of the
empire from Rome in the West to his new city in the East. The reasons
were many. A large population under Roman control inhabited the Eastern
Mediterranean, and the empire’s most dangerous enemy was Persia. Troops
stationed at Constantinople could move to Syria even more quickly than when
they were in Milan. Troubles within some of the eastern provinces occurred
frequently and required a response. Thus, having the centre of the empire in
the East was more efficient.

He founded his capital city in 324 on the site of the more ancient and less
noteworthy Byzantium. Its position on the promontory was easily defended
and linked to both land and sea. The new capital, the new Rome, Constantino-
ple, would eventually claim prestige among Christians worldwide through its
talented patriarchs, councils, theological literature, liturgical developments,
art and architecture, as well as its many monasteries. It became so prominent
that within the materials we have from late antiquity, it overshadowed most
other eastern Christian centres. Christian emperors in Constantinople tried
their hands at determining ‘true Christianity’.

From the church’s perspective, the city’s new layout created in turning
Byzantium into Constantinople was remarkable and thrilling. Pagan temples
were excluded from the city. A grand Christian basilica, Hagia Sophia, and other
churches were raised in prominent places in the metropolis. Constantine’s
request to Eusebius (331) that the bishop-scholar have fifty Bibles made for
the churches in Constantinople indicates the seriousness of his intentions to
promote Christianity.

4 T. D. Barnes, Constantine and Eusebius, 208-12.
5 Eusebius, Life of Constantine 4.36; T. Mathews, The early churches of Constantinople, describes
some of those churches.
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Nicaea (325)

One of the earliest well-known theologians in our period was Arius (256-336),
born in Libya, educated in Antioch under the martyr Lucian and adjudged
an archheretic at Nicaea. He had been a deacon, then a priest serving at
the Baucalis Church in Alexandria. In Alexandria, priests had the unusual
distinction of selecting the bishop of the city (elsewhere, this role was reserved
for other bishops), so Arius was in a very prominent position. As an interesting
theologian, an influential preacher and a composer of songs he caused quite a
stir. Philostorgius, a church historian sympathetic to Arius, said that the lyrics
were written ‘for the sea, for the mill, for the road and then set to music’.® Some
of this poetry is partly included in his Thalia. He not only argued biblically and
philosophically for his cause but also brilliantly contextualised his theology for
the masses.

His view that the Son of God was a secondary divinity, not of the same nature
as the Father, was persuasive to some. According to him, the Son did not exist
before time. That left the monotheism of his Christianity intact; only the one
high God, the Father, ruled. He developed an earlier theological tendency
of subordinating the Son to the Father. While his project may have seemed
new in the fourth-century philosophical setting, it appealed to some skilled
rationalists as well as some simpler folk. Whatever salvation was, for these
people it did not demand that Jesus Christ’s divinity be of the same essence as
that of the Father. Arianism grew in Alexandria among a number of Christians.
Priests elsewhere in the empire agreed with Arius.”

After Alexander (d. 328), bishop of Alexandria when Arius’ teaching emerged,
had held a synod in the city during 318 in which one hundred Egyptian bish-
ops condemned those views and withdrew Arjus” ordination and that of his
ordained followers in Egypt, Arjus paid little attention to the decision; he
appealed to friends in the eastern Mediterranean who had been students of
Lucian in Antioch. Eusebius of Nicomedia (d. 342), one of those friends, sup-
ported Arius fully. The problems that arose from Arius’ teachings were such
that Constantine decided to intervene. He did so by calling for an assembly at
Nicaea in 325 to resolve the disputes. With Nicaea, Constantine enlarged the
conception of church councils to represent unifying decisions for all Christians
in the empire. He supplied postal wagons to transport bishops to Nicaea, as
well as food and lodging during their trips. While they were in the city he took
care of their needs and provided a large building for their sessions.

6 A. Martin, Athanase d’Alexandrie, 189—91; Philostorgius, H. E. 2.2.
7 R. Williams, Arius: Heresy and tradition, esp. 95-178.
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We know neither how many bishops attended the Nicene council (perhaps
220-50), nor exactly who presided. Ossius of Cordova, a Western bishop who
advised Constantine, might have been the president but only eight Western
bishops participated. A few leaders east of Antioch attended, including some
Armenians, Jacob of Nisibis and John of Persia.® Ancyra had been the site pro-
posed by bishops at an Antiochene synod during 324, but Nicaea was selected
because it was closer to the West and nearby Nicomedia, then Constantine’s
political capital. He himself was active in the proceedings because he believed,
as did many previous emperors, that a united religious pillar helped uphold the
government. Early drafts of the Nicene Creed depended on baptismal creeds,
perhaps most directly that of Jerusalem rather than Eusebius’ Caesarean Creed.
In any case the position of Alexander of Alexandria won the day. Constantine
promulgated the twenty canons from the council that dealt especially with
the life of the clergy and with the administration of baptism, ordination and
eucharistic communion.® As for Arius, the dominant group at the council
rejected him and he was sent away. But in 328, Constantine brought him back
from exile in lllyricum. Synods in Tyre and Jerusalem during 335 declared him
an orthodox Christian and acknowledged him once again as part of the clergy.
Constantine demanded that the bishop of Constantinople accept Arius, but
Arius died suddenly in 336.

When Alexander died, Athanasius, a presbyter, became bishop of Alexan-
dria. He had been active before Nicaea in the battle against Arius, but
after Nicaea he was probably the most important supporter of its decisions.
Tenacious in his views, but also capable of developing them further, he wrote
not only against Arius, but also in favour of what he considered the orthodox
faith. Although he was tried for killing a man, the evidence being a severed
hand, his ‘secret service’ found the man and presented him to the court alive
with both hands. Exiled five times by emperors (335, 339—46, 35661, 363, 365/ 6),
when he was sent out of Egypt he used those opportunities to promote his
teaching, particularly among Christian leaders in the West. He appeared to be
the rock from which Nicene orthodoxy was hewn. During his time as bishop,
he fought pagans as well as Arians.”

The Meletian schism was another Egyptian difficulty dealt with at Nicaea. Its
leader, Meletius, agitated for a stricter policy about accepting into the church
those who gave church material to Roman troops or sacrificed to the gods

8 See chapter 4, below.
9 Decrees of the ecumenical councils, ed. and trans. Tanner 1: 1—4; J. N. D. Kelly, Early Christian
creeds, 211-30.
10 Theodoret, H. E. 1.30; K. Anatolios, Athanasius.
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during the Diocletian persecution. So he ordained a group of his followers
as bishops to keep the ‘pure’ church alive. Peter, bishop of Alexandria, then
excommunicated both him and his new bishops. But further persecution by
the government had led to Peter being martyred and Meletius being sent off
to the mines. When Meletius returned, he continued working to keep the
uncontaminated line of bishops and followers in place. The Council of Nicaea
decided that Meletian bishops could serve under Alexander of Alexandria, and
take the place of any ‘Catholic’ bishop who died and left the bishopric vacant.
But when Athanasius became bishop of Alexandria, this solution broke down
and the Meletians continued their schismatic churches. Theylasted throughout
our period within both congregations and monasteries. In a number of ways
this schism resembled that of the Donatists in North Africa, but apparently
with much less violence involved."

After Nicaea

Athanasius continued to battle for the Nicene cause. He also wrote a propa-
gandistic Life of Anthony, one of the first monks in Egypt. For Athanasius
Anthony stood against Arius, a questionable claim, but the rest of the Life
seems trustworthy. Letters that Anthony wrote indicate his strong Trinitarian
position. When he decided to abandon his former life, he made arrangements
for his orphaned sister and went to the desert. As he left the village he passed
monks already following that life at the edge of his village.” Indeed, some
monks and nuns of the fourth century lived within cities not villages. In about
315, Amoun (d. c. 350) had gone from Alexandria to the desert around Mt Nitria
in the Nile delta, leaving his wife from an arranged continent marriage. She
stayed put and organised her urban household into a convent.”

Early Egyptian monasticism depended upon the social climate of the coun-
try. Farmers could be displaced from their fields because of weather or in
some areas by raiding desert tribes. Monasteries early and late drew from
the displaced as well as those well established. The call to the disciplined
life of a monk, whether as an itinerant, a hermit or in a community (koino-
bion), attracted people who could neither read nor write. Yet educated people
retreated to the quiet places in order to pursue investigations of what trou-
bled them religiously. That early Egyptian monasticism was educationally and

11 R. Williams, ‘Arius and the Meletian schism’, has demonstrated that there is no proven
connection between Arius and the Meletians.

12 See chapter 27, below.

13 J. Goehring, Ascetics, society and the desert, 122-3.
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socially mixed provides an interesting context for its development. Monastic
wisdom is notlimited to giving special revelations to hoi polloi, although visions
and good sense among the poor and informally educated is often present, as
the Sayings of the desert fathers show.™

Nicenes under fire

By the end of Constantine’s reign, the interweaving of government and church
was well under way. Many Christians were relieved that persecution had ended;
emperors were pleased to have a growing religious power that supported
imperial political and military rule. Constantine’s sons moved back and forth
from Nicene to Arian sympathies, however, and thus left the sense of Christian
unity quite unsettled.

The life of Nicene bishops after Nicaea could be difficult. During this period
Cyril of Jerusalem (d. 387) was born into a Christian family in Palestinian
Caesarea and rose through the ranks of Christian leadership. He was favoured
by his metropolitan, Acacius, bishop of Caesarea (sed. 341-65). Early on, Acacius
was an Arjan and thought that Cyril leaned in that direction, so he was happy
to put Cyril forward as a candidate for bishop of Jerusalem. Acacius eventually
claimed to be Nicene, but ultimately returned to his previous view.” There is
no evidence that Cyril ever was an Arian. Perhaps he quietly allowed Acacius
to think that he was.

His twenty-four catechetical lectures, given in Jerusalem probably in 350,
offer an important glimpse into church life in the Holy City. In these lectures,
presented during Lent primarily to baptismal candidates, Cyril first welcomes
them while noting the need for secrecy as well as the demand for penance,
prayer, self-discipline, forgiveness of others and reading the Bible in preparation
for baptism. For him the whole process of salvation remains a mystery. The
fourth lecture summarises Christian doctrine; the fifth deals with the begin-
nings and nature offaith. The next twelve use the Jerusalem Creed as an outline.

Acacius’ confrontation with Cyril irrupted in 354—5 after Cyril had sold
liturgical vessels to feed the poor. Acacius accused him of embezzlement,
called a synod in Caesarea during 357 and insisted that Cyril explain himself.
Cyril refused to attend because he did not trust Acacius, particularly after he
had deceived him. The synod condemned Cyril; he went to Tarsus and was
well treated there. The emperor restored him to the throne of Jerusalem in

14 The sayings of the desert fathers, trans. Ward.
15 Jerome, Lives of illustrious men, 98.
16 J. W. Drijvers, Cyril of Jerusalem: Bishop and city, 32—42.
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359, but Acacius went to Constantinople the next year, denounced Cyril and
got him removed again. Then in 361 the emperor Julian had Cyril reinstated
in Jerusalem, most probably to ensure that there would be disruptions among
Christians in the city where Christ died and was raised.”

Another defender of the Nicene faith was Serapion of Thmuis in Egypt (d.
after 362), a confidant of Athanasius. Letters to him from Athanasius contain
one of the first serious discussions of the Holy Spirit. Yet strikingly Serapion
never uses homoousios, ‘of the same nature’, the Nicene technical term for
describing the Son’s relationship to the Father. He seems to have been influ-
enced by some of Origen’s statements about hell (Origen rejected the salvation
of the devil),”™ for he thinks of it as a place where the lost are taught. He may
also offer the first view of the growing Christian cult of relics.” He also fought
against Manichaeans and showed signs of familiarity with their teachings. His
work proved helpful to others in the refutation of this pagan religion or heresy,
but sadly for all he had not read lengthy treatises, but only selections that left
much of Manichaean doctrine unclear.*

The emperor Julian

The largest threat to the growing prestige and power of all Christianities
appeared in the emperor Julian’s attempt to revive paganism. Few, however,
knew to watch the developing religious programmes of Julian (regn. 360-3).
Basil of Caesarea (330—79) and Gregory of Nazianzus (c. 330-90) had studied
with him in Athens; they both attacked him and his views. Julian had grown
up in an atmosphere in which ‘Christian’ leaders were his enemies: their
government had killed members of his family. He had no reason to think
that he should adhere to Christian faith and practice. During his education in
Ephesus, one of his mentors was a philosopher who had not given up on the
ancient Greco-Roman pantheon; indeed he evidently saw the best philosophy
tied to those gods. The Christian bishop in charge of Julian’s studies may well
have been a closet pagan, as were some important bishops elsewhere, like
Pegasius, who only emerged publicly to express their allegiance to the ancient
rites when Julian was proclaimed emperor.** Men with Hellenistic educations

17 See the translations St. Cyril of Jerusalem’s lectures on the Christian sacraments, ed. Cross
and Saint Cyrille de Jérusalem: Catéchéte, trans. Paulin; Cyril of Jerusalem. Mystagogue, trans.
Doval, argues that the piece is Cyril’s.

18 F. Norris, ‘Origen’.

19 Jerome, Lives of illustrious men 99.

20 K. Fitschen, Serapion von Thmuis, 23—57, sees Serapion as a good witness for Egyptian
Manichaeism, but Serapion does not seem to have known primary Manichaean texts,
only summaries. See further chapter 11, below.

21 Julian, Letter 19.
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and positions did not always convert to Christian faith when they were made
bishops. Some took the posts and kept sacrificing privately to the traditional
gods.

Julian sought to revitalise the Greco-Roman religions. He cast his interpre-
tation of the toleration laws brilliantly. Because all religions should have equal
opportunities for worship, as the ‘Edict of Milan” had made clear, the renewal
of traditional Hellenistic religion should have its chance. For the rebirth to
proceed, temples would be rebuilt and opened. Yet to be reconstructed, each
pagan community had the right to reclaim its site and particularly the expen-
sive columns that had formed its temples. Julian well knew that such rebuilding
required the destruction of many Christian edifices because both their sites
and much of their building material had been taken from the pagans.*

Julian’s assessment of Christianity changed only slightly during his reign
and then primarily in relationship to features of Christian communities that
he thought his revived religion needed. The Galileans, as he called Christians,
failed miserably because they had no sacrifice at the heart of their worship.
Talk of Christ assuming that function once for all was ludicrous. Even Judaism
continued such offerings and thus was much more like Hellenistic faiths. Julian
sent money and hired workers to rebuild the Temple in Jerusalem, but what was
possibly a gas pocket created alarge fire and the project was stopped. Had Julian
lived longer he might well have begun again. He was a consequential man.

What intrigued him about Christians was their help for those in trouble:
the poor, hungry, sick, disabled. Indeed he was angry that these ritually and
theologically deficient groups took care not only of their own needy but almost
any who were vulnerable. By Julian’s estimation, unless his reform could better
serve such folks than Christians did, it would die at birth.®> There is no more
powerful witness to the strength of Christian social activity in the mid-fourth
century than Julian. He stands in the line of Maximinus Daia (d. 313), the
imperial usurper, who had tried to stamp out the church in Syria and Egypt.
Maximinus, too, had wanted to restore paganism and its priests, perhaps even
create a pagan church.*

Julian also mounted what many then and some today would consider a
sound argument against having any Christian on the rolls of public school
teachers. Surely everyone understood that doing justice to any literature
demanded that the values of those writings be accepted and passionately

22, Ammianus Marcellinus, trans. Rolfe, 22.5.2—4.

23 Julian, Letter 22.

24 Busebius H.E. 8.14.7-9 and 9.9.11-12; P. Keresztes, ‘From the Great Persecution to the
Peace of Galerius’.
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taught. No one could tutor Greek classics without espousing the philosophy
and religion imbedded within them. Julian’s point probably combined per-
sonal conviction with political opportunism.” These decisions put all Christian
leaders on alert. Apollinaris the elder and his son Apollinaris (c. 315-92) of
Christological fame — who taught that there could be no human mind or will
in Christ because that would make him fallible — insisted that they would
cast the Bible into Greek verse and dialogues. In this way, the importance of
Hellenic and Hellenistic culture would sing in the minds and hearts of Christian
children. Their communities had just as much right to Greek literature as
did any of Julian’s followers. A series of Christian theologians produced new
apologies that attacked TJulian the Apostate” with the most virulent rhetoric
they could muster. The prospect of having their churches pulled down and
their access to Greek paideia denied was terrifying. Some scholars have con-
sidered Gregory Nazianzen’s two orations against Julian to be exceptionally
skilled invective.? The hatred of Christians for Julian, however, is most clearly
seen in how Sozomen dealt with the emperor’s fatal campaign in Persia.
He quoted the pagan Libanius who insisted that a Christian among his own
troops killed Julian. The tale, true or not, was told with pride in some Christian
circles.*

Cappadocians

Gregory the Wonderworker (c. 210-60), a former student of Origen in Cae-
sarea, had worked in Cappadocia. He probably baptised Macrina the Elder,
the grandmother of Basil the Great (d. 379), his brother Gregory of Nyssa
(331/ 40—95) and their sister Macrina the Younger (c. 327—79/80). Eustathius of
Sebaste (c. 300-c. 380) seems to have begun the first monastic communities
in Asia Minor. He was also responsible for the first hospice and for a time
had an influence on at least Basil.*® The brothers Basil and Gregory and their
friend Gregory Nazianzen ‘the Theologian’ (d. 300) became theologians of
international consequence. They began their Christian education and care in
solid families and the lively congregations to which they belonged.*
Gregory the Theologian’s mother, Nonna, eventually converted his father,
Gregory the Elder. The elder Gregory came from a wealthy family that
belonged to the Hypsistarii, whose religion seems to have been formed from

25 CTh 13.3-5; Julian, Letter 22; for a pagan and two Christian views, see also Emperor Julian,
trans. Lieu.

26 G. Kennedy, Greek rhetoric, 221-3.

27 Sozomen, H.E. 6.1; W. R. Chalmers, ‘Eunapius, Ammianus Marcellanus and Zosimos’.

28 W. D. Hauschild, ‘Eustathius von Sebaste’.

29 J. Pelikan, Christianity and classical culture.
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Jewish, Persian and Greco-Roman elements. The family disowned him when
Nonna led him to Christianity, but the child Gregory would have had personal
experience with at least this type of paganism. Perhaps that was one reason
why he turned to writing the incendiary orations against Julian and his reign,*
and to warning Christians about all paganism. Late in life Gregory wrote a
considerable amount of poetry, all of it meant to show Christians how to keep
the faith and to claim Greek paideia as theirs. Close reading of his orations
at various places shows how penetrating a logician he was. He consistently
argued for the Trinity?' He was the second president of the Constantinopolitan
council of 381, but he resigned under duress.

As might be expected with their connection to Gregory the Wonderworker,
the Cappadocians were among the strongest defenders of Origen. Formerly
numbered as the three men, without the sister of Basil and Gregory of Nyssa,
they should now be spoken of as four. What we know of Macrina the Younger
appears primarily in a treatise Gregory of Nyssa wrote to honour her as
well as to offer her insights on the resurrection and suffering. In that work
he constantly refers to Macrina as his teacher on those and other topics.*
We have many letters from Basil and Gregory Nazianzen that tell us much
about the issues of the day. All four of them are not understandable without
paying attention to their appropriation and adjustment of Origenian themes.
Although only one line directly names the Philokalia as selections from Origen
assembled by Gregory Nazianzen and Basil, they were likely its editors. Both
of them had read much of Origen’s corpus, as can be seen in their writings.
Basil prepared nine fascinating sermons on the six days of creation. The The-
ologian has only one oration that is focused primarily on the exegesis of a
particular text, while Gregory of Nyssa commented on the Song of Solomon.
Perhaps their biblical commentaries are few because Origen had written so
much. Most of their efforts are either orations or thematic essays of various
sizes.

The Theologian’s greatest theological disagreement with the council of 381
was over its doctrine of the Holy Spirit. He insisted that the Spirit should
be called ‘God’ in public worship. (Basil wrote against the Neo-Arians who
were being attacked at the council and produced a fine volume on the Holy
Spirit, but naming the Spirit ‘God’ in public was not his practice.) Within

30 Gregory Nazianzen, Ors. 4 and 5.

31 E Norris, Faith gives fullness to reasoning; B. Daley, Gregory of Nazianzus.

32 E. Clark, "The lady vanishes’, suggests that Gregory of Nyssa sent up a trial balloon rather
than offering information about his sister’s theology. S. Elm, ‘Virgins of God’, finds Macrina
quite important, perhaps even influencing Basil the Great’s grasp of monasticism since
her ascetic community came first.
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Gregory’s writings is an oration on the priesthood that both John Chrysostom
and Gregory the Great used for their musings on pastoral care. He was also
concerned about the downtrodden. Another oration encouraged Christians to
care for the poor and lepers because Jesus Christ died for them. Leprosy might
be a punishment for sin, but it was a burden that only the most spiritually
mature could bear.

That latter piece provided the rationale and the fund-raising effort behind
the great social project that Basil built outside Cappadocian Caesarea.* Basil’s
wealthy family owned land just beyond the city’s limits, on which Basil built a
monastery, a church, a bishop’s residence and a hospice. In the beginning the
hospice served primarily as a way station for pilgrims, but because it provided
them with lodging, food and any necessary medical treatment it was already
prepared to assist those in difficulty. During a widespread and severe famine
in the region during the 370s, the hospice became a hospital for the needy.
The emperor Valens (regn. 364—78), who had quarrelled with both Basil and
his friend Gregory, eventually sent funds because he knew the hospice could
efficiently help in ways his own administration could not. Thousands were
served. The programme was so successful and thus so highly honoured that
by the seventh century the bustling centre of Caesarea had moved out to Basil’s
compound. The ancient Roman city withered away.*> The hospice became a
model for hospitals elsewhere in the East.

Gregory of Nyssa authored anumber of pieces mostly centred on theological
problems. His attacks were most potent against Eunomius” claims that the Son
was not of the same nature as the Father. Gregory of Nyssa went beyond the
other Cappadocians. His spiritual insights are perhaps the deepest and, of all
the Cappadocians, his were the most often followed in later history.*

Monasticism was a strong concern among this group. Both Basil and Gre-
gory Nazianzen were celibate. They originally thought about building a small
retreat in Pontus, but forsook that plan. Basil had left his studies in Athens
early to visit monasteries in Egypt, Palestine, Syria, and perhaps along the
Euphrates. Once threatened by a Roman official because he did not follow
the emperor’s commands, Basil replied that the threats were ridiculous: he
had no money, his clothes were rags and his body nearly worn out, so what
could the man take from him? Greek tradition has credited Basil with both

33 Gregory Nazianzen, Or. 14.

34 J. McGuckin, St. Gregory of Nazianzus, 147—55. Although it is probably the programmatic
oration for the creation of Basil’s centre, it is strong enough to stand on its own.

35 B. Daley, ‘Building a new city’.

36 A. Meredith, The Cappadocians; M. Azkoul, St. Gregory of Nyssa.
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monastic rules and common liturgies. Some are genuine. The Theologian
entered the ascetic community of St Thecla near Seleucia when he thought
he needed time for more rigorous contemplation. Women in the family were
also involved. Basil’s mother and his sister Macrina headed a convent that
drew poorer women from the streets to better lives and purposefully treated
all equally.

Neo-Arians

The great theological opponents of the Cappadocians were Aetius of Antioch
(c. 300—70) and Eunomius of Cyzicus (c. 325—. 395). Aetius was an accomplished
logician and theologian whose positions formed the backbone of what is often
called Neo-Arianism. He probably did not come from a Christian home and
was originally trained as a goldsmith, but his curiosity and intellectual gifts
led to his going beyond positions taught by Arius’ friends in the metropo-
lis. Aetius was ordained a deacon under Leontius of Antioch during 344-5.
Involved in imperial political machinations, he was exiled in 354 because of
his friendship with Caesar Gallus; later he was brought back by Julian the
Apostate, Gallus’ brother. Aetius left public life after the revolt of Procopius,
a cousin of Julian. Following his death, Eunomius, his secretary, buried him
in Constantinople. Aetius’ philosophical and logical acuity can be seen in his
collection of theological puzzles. They have led some to think of Neo-Arianism
as entirely a philosophical-theological school, but a number of its participants
were bishops, not singularly philosophers.?”

Eunomius came from similarly humble circumstances in Cappadocia and
first trained in secretarial skills (we have already mentioned that he served
as Aetius’ secretary). But he studied rhetoric at Constantinople, Antioch and
Alexandria, where he began to work for Aetius. Most of the opponents of
the Neo-Arians focused their attacks on Eunomius’ later works. He was con-
demned at an Ancyran council in 358, yet was rehabilitated by a Constanti-
nopolitan council in 360. Eudoxius, bishop of Constantinople, appointed him
bishop of Cyzicus. Exiled by the emperor Valens in 369—70, he assumed lead-
ership of the Neo-Arian group after Aetius’ death. Eunomius’ writings were
not the tight conundrums of Aetius; rather, they were longer treatises. He
even wrote commentary on scripture. His arguments have power and show
traditional and biblical sources as their authorities.®®

37 "The Syntagmation of Aetius the Anomean’, ed. and trans. L. R. Wickham. Philostorgius’
H.E. does not limit their leaders to philosophers.

38 Eunomius: The extant works, ed. and trans. Vaggione; R. P. Vaggione, Eunomius of Cyzicus
and the Nicene revolution.
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Epiphanius the Nicene

The incessant battles between Christianities from Nicaea to Constantinople I
are clear in the case of Epiphanius of Salamis on Cyprus (c. 315—403), the great
troubler of all he considered to be heretics. He repudiated theologians alive or
dead, including Arius and Origen. Born in Eleutheropolis, Palestine, he saw
himself as the arbiter of the faith throughout the Mediterranean basin. Epipha-
nius kept contacts with Palestine by founding a monastery in his hometown
around 335 and showed particular interest in the see of Jerusalem. When he
travelled from Salamis to Jerusalem in order to uproot Origenism in Palestinian
monasteries, John of Jerusalem asked him to fill his pulpit. The visitor pro-
ceeded to attack the bishop who was sitting in his own sanctuary! Epiphanius’
Panarion, a history of heresy written in the 370s, is tightly organised, probably
too trusting of friends and too distrusting of enemies, but it does show how one
influential bishop understood heresy and offers invaluable material. His works
took positions that were ratified at Constantinople in 381. He even travelled
uncanonically to the synod of the Oak near Chalcedon in 403 to participate
in the condemnation of the Tall Brothers, Origenistic monks from Egypt, but
when he discovered that the emperor intended to depose Chrysostom he fled
and died on the journey home.*

Constantinople 381

Neither the council at Nicaea, nor the deaths of Arius or of Athanasius (373),
established the predominance of one of these embattled groups. The conflict
lasted muchlonger. Almost sixty years elapsed before the majority of Christians
in the empire held to an anti-Arian stance.

The two emperors Gratian and Theodosius I called a council in Constantino-
ple (381) to discuss a series of issues. A hundred and fifty Eastern bishops
attended, including some Armenians, but the Pneumatomachian party, those
who fought against the divinity of the Spirit, had left the gathering before
the official sessions began. Meletius of Antioch was made the president of the
council, in order to reinforce his claims to being the proper bishop of that
city. (Fervently supported by Basil of Caesarea, his position had not been fully
acknowledged by Alexandria and denied by Rome.) Followers of the former
Nicene bishop Eustathius, deposed in 326 by Arians, contested Meletius place
and put forth Paulinus as their bishop.

39 Epiphanius, The Panarion, trans. Williams; L’Hérésiologie chez Epiphanius, trans. Pourkier;
A. Louth, ‘Palestine: Cyril of Jerusalem and Epiphanius’.
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At Constantinople, Meletius installed Gregory Nazianzen as its bishop.
When Meletius died suddenly, Gregory took the presidency. Peter of
Alexandria attacked Gregory’s right to the see because he had served as a
bishop elsewhere and thus had been translated to Constantinople in violation
of canonical law. Gregory protested that he had been ordained as bishop of
Sasima during Basil’s battles with the Arians, but had never served as its bishop.
He had also helped his father as adjutant bishop in Nazianzus, but again had
never been a full bishop. Yet Peter was persuasive — and Gregory was sensi-
tive. Gregory resigned and lambasted councils for such decisions.** Nectarius
succeeded him as both bishop of Constantinople and president of the council.
An upper-class friend of Emperor Theodosius, he had to be quickly baptised.
As a new Christian he was certainly no theologian like Gregory. His social
status was his primary credential. Another serious problem beset the bish-
opric of Constantinople. Maximus the Cynic had been ordained unlawfully
at Constantinople when Gregory Nazianzen was bishop. He had been sent to
Constantinople by Peter of Alexandria, ostensibly to assist the aging Gregory,
but more probably to give Alexandria a friend at Constantinople. He had been
quite helpful and had earned Gregory’s praise, but canon 4 of this council
denounced Maximus as illicitly ordained.

The first canon insisted that the profession of faith from Nicaea 325 was invi-
olate. The Neo-Arians (or Anomeans) were anathematised, as were the Arians
or Eudoxians. Each party was criticised for failing to accept the full divinity of
Christ the Son of God, satisfying themselves with a subordinate divine nature
of secondary rank. Also under condemnation were the Pneumatomachoi (or
Semi-Arians), as well as Sabellians, Marcellians, Photinians and Apollinarians.
Pneumatomachians did not think the divine nature of the Holy Spirit was
the same as that of the Father. They accepted the fully divine nature of the
Son and were sometimes derided as Semi-Arians. Sabellians, Marcellians and
Photinians believed that the Son and the Holy Spirit were only modes of the
Father, which had appeared for specific purposes (like creation or redemption)
and then returned to the unity of God. Apollinarians insisted that Jesus Christ
could never have had a human mind or will, as either of those attributes would
have threatened the purpose of the incarnation; the divine nature provided
the mind and will in Jesus.

Although we do not have any record of the actual proceedings at Con-
stantinople, canon 1 did develop a specific position about Jesus Christ, affirm-
ing him to be a divine person of full divinity with the Father and one whose full

40 Gregory Nazianzen, Carmina historica X1, 1509-1949 (PG 37: 1134—66).
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manhood had been assumed as well. In the discussion with the Apollinarians,
Gregory Nazianzen had picked up a phrase from Origen to the effect that any
part of the human not assumed in the incarnation would not be saved.*' Canon
5 accepted the “Tome of the Westerns’, and also recognised Antiochenes who
confessed ‘one single Godhead of Father Son and Holy Spirit’. This Western
book in question is lost, but it probably showed a type of agreement of these
Eastern bishops with the West.#*

There has been a continuing disagreement among scholars about the form
of creed put forth by this council. What is usually taken asits creed only appears
in the documents from the Council of Chalcedon (451).# The exact character of
this definition of faith and its relationship to possible sources remain matters
of debate. Some have suggested that the term ‘Nicene’ was taken to mean
a larger whole than any specific creedal statement, so that the creed of 381
would indeed be a Nicaeno-Constantinopolitan creed. Others argue the creed
was deliberately altered by the council, indeed that the Antioch council in 379
employed both the Old Roman Creed and the Creed of Jerusalem to fashion
the creed adopted at Constantinople in 381. There is always the possibility that
it was developed by this council from yet other creeds — or perhaps it was not
adopted by the council at all.#

This council also adopted four canons. Canons 2—4 dealt with the structure
of the church. (2) Diocesan bishops were to keep within their own provinces:
Alexandria in Egypt, bishops of the East to the East except that they should
acknowledge the rights of Antioch, Asia to Asia, Pontus to Pontus and Thrace
to Thrace. (3) Constantinople as the new Rome should have recognition of
honour right after Rome; and (4) Maximus was not Constantinople’s bishop,
as noted above. It is likely that the increasing incursions of Alexandria into
other domains were the main cause of all three canons.®* But after 381, the
battle for hegemony among the significant sees continued: Rome had no
lasting competitor in the West, although prominent bishops in Thessalonica
and particularly Milan had exercised some influence as long as those cities
were the residences of emperors. Now Constantinople’s patriarch was nearly
equal to the Roman pope because he was imbedded more deeply in Eastern

41 Origen, Dialogue with Heracleides 7; Gregory Nazianzen, Letter 101.

42 Decrees of the ecumenical councils, ed. and trans. Tanner 1: 32.

43 ACO 111, 2: 80.3-16.

44 W-D. Hauschild, ‘Nicidno-Konstantinopolitanisches Glaubensbekenntnis’, 143-79; R.
Staats, Das Glaubensbekenntnis; A. M. Ritter, Das Konzil von Konstantinopel und sein Sym-
bol, 132—208; L. Abramowski, “Was hat das Nicaeno-Konstantinopolitanum (C) mit dem
Konzil von Konstantinopel 381 zu tun?’.

45 Decrees of the ecumenical councils, ed. and trans. Tanner, I: 31—2.

85

Cambridge Histories Online © Cambridge University Press, 2008



FREDERICK W. NORRIS

political issues than the Italian leader and thus at times had more ecclesiastical
power in the East. Even more upset than Rome by Constantinople’s rise,
Alexandria’s bishops persisted in asserting their importance. Alexandria had
a long Christian lineage, in legend beginning with Mark. It also had large
political and economic importance, particularly as a major food source for the
Eastern Mediterranean.

Theophilus of Alexandria

Theophilus, bishop of Alexandria (sed. 385—412), did not think that canon 2 of
Constantinople 381 fully applied to him. He was energetic and decisive. When
John Chrysostom, bishop of Constantinople, accepted the Tall Brothers —
Egyptian Origenist monks, who along with Origen had been condemned by
Theophilus at an Alexandrian council in 401 — Theophilus turned against John
for meddling in his affairs. Sadly Chrysostom was an easy target since he had
no taste for politics. His rigorous disciplines, which had weakened his health,
ran counter to the lifestyles of elite Christians, whether they were bishops,
laity, political leaders or even monks. He so alienated Theodosius II's wife, the
empress Eudokia, by occasionally referring to her as Jezebel rising again, that
she vigorously supported all of Theophilus’ efforts to make John’s hospitality to
the Tall Brothers his final impolitic act. John was condemned by the synod of
the Oak (403), held in a suburb of Chalcedon and attended by thirty-six to forty-
five Egyptian church leaders and monks who were amenable to Theophilus’
views. When the people of Constantinople heard that their beloved preacher
had been exiled, they demanded that he be brought back. An earthquake and
fire in the city seemed like divine support for their anger. But upon John’s
return he once more insulted Eudokia and was sent away again. The struggle
ended with his exile to, and death in, Asia Minor.# Thus two synods (i.e.,
local councils) held by Theophilus, one in his jurisdiction and one out of
his jurisdiction, had shifted the balance of power and theology between the
bishoprics of Constantinople and Alexandria.

Theophilus™ activities within Egypt were momentous. Although he did
not plan the destruction of the Sarapeum in Alexandria, a cultural disaster
of stunning proportions since it included a grand library, Christians were
responsible for the deed during his reign and may have reacted in response
to his verbal attacks on pagans. Within the church he not only turned his
attention against the Origenism of desert monasticism, but also built many

46 R. L. Wilken, John Chrysostom and the Jews, 97-127, 158—60, argues against John being a
ruthless anti-Semite.
47 Kelly, Golden Mouth, 211-85.
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churches in the city, much as Ambrose had done in Milan.*® Upon his death in
412 he was succeeded by his nephew Cyril, who was to become the key figure
in the Council of Ephesus (431).

Cyril and Nestorius

Cyril (c. 375—444) had probably been under his uncle Theophilus’ tutelage
from early manhood. Theophilus took him to the synod of the Oak in 403
where he learned how a skilled ecclesiastical politician could wreak havoc on
his enemies. As was not unusual in Alexandria, there was bloodshed during
his election to the bishopric in 412. He was soon at odds with pagans, Jews
and the governor of Egypt, Orestes. Like his uncle, he was no stranger to
controversy. He was, for example, implicated when the distinguished pagan
philosopher Hypatia was killed by a Christian mob. Socrates Scholasticus, the
church historian, said the event ‘brought disgrace not only on Cyril but on
the whole Alexandrian church’.#® Cyril was not charged by the government,
however, and certainly was unable to control such mobs.

Nestorius, bishop of Constantinople (428—31) and the other major figure in
events leading up to the council of 432, was a Syrian who probably studied
under Theodore of Mopsuestia (c. 350—428) in the monastery where he lived
near Antioch. His preaching at the metropolis was sterling and gained him
wide renown. In 428 the emperor Theodosius II called him to Constantinople
as bishop, but Nestorius soon attacked what he saw in the teaching of other
bishops. Developing positions held by Theodore, he wanted to make more
of Christ’s humanity. For him and his supporters the human Jesus was not an
impersonal nature, but an active agent with a complete human mind and will.
That human was united with Christ’s divine nature in one person, but within
the unity the man could act. Nestorius’ chaplain insisted in a sermon that Mary
was not the theotokos (‘the mother of God”) but the christokos (‘the mother of
Christ’); she did not give birth to God. Nestorius made no effort to reprimand
him. The bishop and his chaplain were also convinced that they had inherited or
created sufficient philosophical terms and theological reasons to save both the
unity of one person and the co-decisiveness of the human nature. Much Greek
popular piety was as greatly, perhaps more deeply, offended by ‘demoting’
Mary as it was by ‘humanising’ Christ. Proclus, later bishop at New Rome
(434—46) and probably one of the local candidates for bishop when Nestorius
was called, preached a homily at Constantinople in 428 repudiating Nestorius’

48 W. Lohr, “Theophilus von Alexandrian’.
49 Socrates, H.E. 7.13-6, citing 7.15.

87

Cambridge Histories Online © Cambridge University Press, 2008



FREDERICK W. NORRIS

teachings. Portions of the sermon became important in the Christological
debate; finally the whole sermon was included in the Acta of the Council of
Ephesus (431). He also wrote a Tome for eastern churches in which he attacked
the Christological positions of Antiochenes like Theodore and Nestorius.”
Nestorius appealed to Rome but a synod there in 430, partially influenced
by Cyril, condemned his teachings. At that point his only appeal was to the
emperor Thedosius II.

Ephesus (431)

Theodosius took the appeal seriously and with his co-emperor Valentinian
III and Pope Celestine I he called a council to meet at Ephesus in 431. Cyril,
bishop of Alexandria (412—44), was furious at Nestorius and exchanged letters
with him; one letter included his twelve anathemas against the bishop of
Constantinople.”" He came to Ephesus with his minions well before the arrival
of the Roman legates or the Antiochene contingent, who had been delayed
by floods. Assisted by Memnon, bishop of Ephesus, Cyril began proceedings
against Nestorius. When the Western representatives arrived, they agreed with
the decisions since the Roman synod had already condemned Nestorius. As
a result, Nestorius was condemned and deposed. The documents from that
councilincluded Cyril’s second letter to Nestorius, Nestorius’ response and the
creed of Nicaea (325). Cyril’s third epistle, which closes with twelve anathemas
against Nestorius’ teachings, was included as well.

By the time John of Antioch (d. 441) reached the city with his supporters, he
had been excommunicated and those who followed him lay under a similar
threat. These West Syrians set up their own council and excommunicated both
Cyril and Memnon.” Cyril and John were eventually reconciled, however, in
433. Theodoret of Cyrrhus and John drafted the union statement about Jesus
Christ, the only begotten Son of God, perfect God and perfect man of rational
soul and body” and Cyril endorsed the statement. That agreement meant that
Cyril could be seen either as one who accepted a phrase from Apollinaris
concerning ‘one nature of the incarnate Logos’ that reached him in a forgery
under Athanasius’ name, or as one who proclaimed the full humanity in

50 N. Constas, Proclus of Constantinople.

51 J. McGuckin, St. Cyril of Alexandria; S. Wessel, Cyril of Alexandria and the Nestorian
controversy; F. McLeod, The roles of Christ’s humanity in salvation, 226-66.

52 ACO 1.4: 33-6; 1.5: 119—24.
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Jesus.® In the union talks with John of Antioch in 433, Cyril forsook his twelve
anathemas against Nestorius.

After Ephesus, Nestorius retired to his former monastery in Antioch, but
by 435 his books were being burned and by 436 he had been exiled to a desert
oasis in Egypt. He lived long enough to write the Tome of Hericleides, which
rebutted a series of the charges against him, but he was not heard. We only
know that writing in a Syriac translation. He may have had news about the
coming Council of Chalcedon (451) and appears to have died in that same year.

Nestorius was not the only casualty at Ephesus; also condemned were the
Messalians (or Euchites), particularly in Pamphilia, who denied the importance
of work or discipline so as to dedicate themselves fully to prayer. They had
already been rejected by a synod in Constantinople in 426. If they signed a
series of anathemas against Messalianism, then they would be accepted, both
clergy and laity, into unity with the church. If not, they were heretics and
should be particularly watched lest they try to hide in monasteries.>

The council also agreed that the bishops of Cyprus could ordain leaders with-
out external interference. Finally the council sent a letter to bishops informing
them ofits decisions. Only five representatives from the West had come and 197
bishops signed it.>* Bishops east of Antioch did not attend in any number. This
council could be considered fully ‘ecumenical’ only if the Christian Oikoumené
consisted of primarily Eastern Mediterranean communities.

A sequel in Ephesus

Within thirty years, Ephesus was the site of another major synod. This synod
was called in 449 to vindicate the teachings of Eutyches, a revered and lead-
ing monk (‘archimandrite’) in Constantinople, and his supporter Dioscorus,
bishop of Alexandria (444-51) and former archdeacon to Cyril. Eutyches’ posi-
tion was that Christ has one divine nature and so it is called ‘Miaphysitism’
(from the Greek for ‘single nature’). Dioscorus’ view was more moderate
than Eutyches” and it was based on Cyril’s affirmation of the ‘one nature of
the incarnate Logos’. The synod may have been held in Ephesus because the
city could be expected to uphold the emperor Theodosius II and bishop Cyril
against Nestorius, much as Memnon, bishop of Ephesus, had done in 431.

53 Decrees of the ecumenical councils, ed. and trans. Tanner, 1: 69-70; H. M. Diepen, Douze
dialogues, 13—24; 1. Pasztori-Kupan, Theodoret of Cyrus, 14-18; see also chapter 19, below.

54 T. Graumann, Die Kirche der Viiter, 255-419.

55 Corpus notitiarum episcopatuum ecclesiae orientalis graecae, eds. E. Garland and V. Lauraent,
36 and s.
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The synod itself was atrocious. Delegates were beaten; Flavian, the bishop
of Constantinople, died from the wounds he sustained. The Egyptian contin-
gent included monks who were entirely prepared to maim and kill for their
understanding of the faith. The synod was never received as an ecumenical
council. In fact, it was quickly denounced by Pope Leo I asa ‘Robbers’ Council’
(latrocinium), a term that is still used to describe the synod today. Despite
Eutyches” powerful connections — he was the godfather of Chrysaphius, the
emperor’s chamberlain — and his victory at Ephesus, he was decisively con-
demned for his Christology two years later in Chalcedon.

Chalcedon (451)

The emperor Marcian (regn. 540—7), with the support of his wife, Pulcheria,
summoned a council in Nicaea in 451, but the council soon reconvened in
Chalcedon, where it would be closer to Constantinople and the emperor. Leo
I (sed. 440-61) opposed it because he considered his Tome to Flavian sufficient,
believed recalcitrant bishops should repent and endorse it and thus avoid
further bickering, and feared that more debate might further fracture the
church. For him, the only business of the council should be bringing home
exiled bishops. He was also greatly preoccupied by Attila the Hun ravaging the
West. Yet Marcian’s decision was made before he knew of Leo’s misgivings.
So Leo sent legates: the bishops Paschasinus, Lucentius and Julian, along with
the priests Boniface and Basil. Paschasinus, Lucentius and Boniface eventually
presided while Julian sat with the bishops.”®

The Eastern Mediterranean bishops were the large majority, numbering
between 500 and 600; entire Christian regions (such as Armenia and Ethiopia)
were not represented.” In the sixth session, the “definition of faith’ was agreed
upon and was declared as in force in the presence of the emperor and his
retainers. Leo’s Tome against Eutyches was specifically noted in the definition.
Creeds from both Nicaea (325) and Constantinople (381) were confessed; letters
of Cyril and the repudiation of Nestorius were once again ratified. The addition
of some phrases in their confession in particular (e.g., ‘the same truly God
and truly man, of a rational soul and body; consubstantial with the Father
as regards his divinity, and the same consubstantial with us as regards his
humanity’) were seen as supporting the faith already expressed at Nicaea and
Constantinople. Dioscorus of Alexandria, who was one of the planners for

56 Dectees of the ecumenical councils, ed. and trans. Tanner, 1: 77-82.
57 See chapter 4, below.
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the council, was deposed and exiled to Gangra in Paphlagonia where he died
in 4545

The council issued twenty-seven canons of ecclesiastical law. What was
in many ways the most significant decision of the council (‘canon 28’) was
a resolution passed only in the sixteenth session.”® It stipulated that, since
Constantinople was the New Rome, its patriarch should receive the same
privileges as the pope as bishop of ‘Old Rome” and that Constantinople should
be established as the second see in order of precedence. The papal legates
refused it. Anatolius, bishop of Constantinople, defended it in a letter to the
pope. The emperor wrote to Leo and asked for his approval of the council. Leo
withheld his decision until 453. Then he accepted the council but not ‘canon
28’, claiming that it did not abide by the terms of canon 3 of Constantinople
and that it failed to safeguard adequately the prerogatives of other ancient
sees.®

The Chalcedonian canons provide indirect evidence of the problems and
challenges that the church was facing. Constantinople’s strong influence in the
East was recognised by giving her bishop the right to ordain metropolitans in
Pontus, Asia and Thrace, including the bishops working among non-Greek-
speaking congregations in those regions. Other canons specified that monks
were not to challenge bishops. No church leaders could take their cases to
secular courts. Foreign monks, who had congregated in large numbers at the
capital city, were to be expelled. Their empty monasteries in various places
should not be made into secular hostelries. No priest could marry a heretic;
virgins who took vows of chastity could not marry; only women over forty
could be ordained as deaconesses. Economic administrators (rather than bish-
ops) were to handle church funds. The poor who travelled from place to place
ought to have letters of peace, not commendation. Quite apart from the threat
of doctrinal error, a plethora of wrong practices had to be redressed. These
regulations make it obvious that Christian communities took seriously living
their faith — and failed to do so with some regularity.*"

The mixed reception that would meet the theological decisions from Chal-
cedon was foreshadowed at the time of the council. The power of the Cyrillian
bloc within the council is perhaps best seen in the measures that were

58 D. Stiernon, ‘Dioscurus of Alexandria’.

59 Greek collections also include c. 29 (an epitome of session 19) and c. 30 (an epitome of
session 4): ACO 11: 467.18—21 and 467.31-468.6.

60 F Hofmann, ‘Der Kampf Pipste von Konzil und Dogma von Chalkedon’; Decrees of the
ecumenical councils, ed. and trans. Tanner, I: 32 (Constantinople, canon 3).

61 Decrees of the ecumenical councils, ed. and trans. Tanner, 1: 89, 91—4, 97—100 (Constantinople,
Canons 4, 9, 11, 14, 16, 23, 24, 26, 28).
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taken specifically to deal with Egypt, the region where they were dominant:
Egyptians who did not sign or agree in substance with Leo’s Tome were not
censured when they insisted they had to wait until their elder bishops had
agreed. This example of Realpolitik reveals a deep sense that Egypt was not
turned toward the Chalcedonian solution; its leaders were carefully protecting
their traditions.

After Chalcedon

The doctrinal result of Chalcedon (451) was a vigorous debate not dissimilar to
that which followed Nicaea (325). It will be helpful to describe the three major
groups that interacted against each other in the aftermath of Chalcedon — the
Dyophysites (or ‘Nestorians’), the Anti-Chalcedonians (‘Miaphysites’) and
the Chalcedonians — as well as an imperially sponsored attempt to reconcile
the factions.

Dyophysites
Dyophysites (sometimes called Nestorians, for their support of Nestorius) had
been leaving the empire since the decision against them at Ephesus in 431 and
subsequent Roman legislation in 435.°* An earlier group of Antiochene theolo-
gians (sometimes, but perhaps misleadingly, called the ‘School of Antioch’) had
emphasised the activity of the humanity in Jesus Christ and favoured a literal-
ist approach to reading scripture, though it must be remembered that ancient
literal interpretations were dissimilar to modern fundamentalist interpreta-
tions. Diodore, bishop of Tarsus by 382 (d. c. 390) and a significant figure at the
Council of Constantinople (381), was one of the earliest leaders. He had stud-
ied philosophy in Athens and wrote intriguing commentaries on scripture in
which he expressed serious misgivings about some allegorical interpretations.
Origen was his foil. Fragments of his comments on Paul and his reconstructed
interpretation of the Psalms show that he was much interested in the nar-
ratives of the Bible and in the Old Testament as a type of the New. Diodore
attacked paganism, particularly the efforts of the emperor Julian. He supported
Meletius (d. 381) as Nicene bishop of Antioch and stood against the teaching of
the Arians and the Apollinarians, insisting that both did damage to the human
nature of Jesus and, further, that the Arians made the divine nature of the
Son a secondary creation. Although his legacy is fragmentary and possibly
interpolated at places by Apollinarians, his views form the background of the

62 CTh 16.5.66 (SC 497: 366—9).
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Christology that the Councils of Ephesus (431) and Chalcedon (451) rejected in
condemning Nestorius.%

Theodore, bishop of Mopsuestia (392—428), was a student of Libanius, the
famous pagan rhetor at Antioch. Syriac translations of Theodore’s commen-
taries on the Nicene Creed, the Lord’s Prayer, baptism and the eucharist
demonstrate his support of the Nicene faith described at Constantinople in
381. He attacked Arians and Apollinarians for many of the same reasons as
Diodore did and thus fell under suspicion from Cyril of Alexandria as a precur-
sor of Nestorius. He also spoke about the actions of the divine Son and those
of the ‘assumed man’ and insisted on grace as the category through which
to understand the incarnation, rather than the body/soul analogy employed
particularly by Cyril and the Miaphysites. That allowed him to read many
Gospel passages more literally, yet it made his understanding of the unity of
Jesus Christ’s person seem insubstantial. His many scriptural commentaries,
now often extant only in Syriac or Latin fragments, have been used continu-
ously by East Syrian (‘Nestorian’) churches that also follow his Christology.**
His writings were declared heretical at Ephesus (431) and Chalcedon (451), but
not his person.

The last famous Greek-speaker among the Antiochenes was Theodoret,
bishop of Cyrrhus (sed. c. 428-66). From family money he built bridges and
public buildings there and fought both paganism and Arianism in his diocese.
His histories of the church and of monastic leaders have offered significant
understandings of both arenas. At Ephesus (431), he was a major representative
of the Dyophysite position and experienced considerable difficulty there. He
worked for the reconciliation between John of Antioch and Cyril of Alexandria
in 433 by collaborating with John to draft the document eventually agreed
upon. His Eranistes of 447 was primarily an attack on Cyril’s Christology and
led to his being kept in ‘diocese arrest” as an obdurate trouble-maker.®> The
Robber Synod deposed and exiled him in 449, but the new emperor, Marcian,
reinstated him in 450. After Chalcedon (451), where he was quite active, he
wrote his History of heresies, which follows the chain of heretics from the first
century up to Chalcedon in five books. After declaring both Eutyches and
Nestorius heretics in the fourth book, he went on in the fifth book to proclaim
the teachings of the true church. But Theodoret’s status was still contested by

63 R. Abramowski, ‘Der theologische Nachlass’; L. Abramowski, ‘Streit um Diodor’;
Diodore of Tarsus, trans. Hill.
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his enemies, who were certain that the Antiochene position could no more be
reconciled to the Chalcedon faith than the Nestorian could.

The Eastern Syrian Christians could nevertheless read the 451 declaration of
faith as close enough to their positions that some of them argued it did not fit
squarely with a full condemnation of Nestorius’ teaching. Others opposed or
carefully reinterpreted it.® Babai the Great (s51-628) skilfully employed Syriac
terminology to create a thicker explanation of the unity of divine and human in
Jesus Christ, thus deepening positions similar to the Antiochene Christological
views. There were also rejoinders to the allegations that they were ‘Nestorians’.
Timothy I of Baghdad, the catholicos of the church (780-823), acknowledged
the importance of Nestorius” Christology, but insisted that Eastern Syrian
views of Jesus Christ were even more dependent upon the works of Gregory
Nazianzen the Theologian, who was also an important father for Byzantine
Orthodoxy. The Eastern Syrians were also extremely active in propagating
Christianity. Timothy oversaw the most widespread Christian church until the
Portuguese and Spanish expansions of the fifteenth and sixteenth centuries.
His communities spanned from Cyprus to China.”

Anti-Chalcedonians (Miaphysites)

Miaphysitism — the affirmation of only one full nature in Jesus Christ, and that
divine —had appeared as early as Apollinaris (d. 392) and, although some of the
leading Miaphysites had been condemned at Ephesus in 431, it continued. After
Chalcedon, polemicising the council became an important common cause for
them. Opposition to Chalcedon became dominant in some areas that were
not represented at the council (e.g., Armenia and Ethiopia) and in some that
were (e.g., Egypt). In Egypt, some polemics may have been first written in
Greek in order to reach the opponents in their tongue, fragments from which
survive in Coptic histories and hagiographies. These sources describe some
figures who were charged with being Miaphysite. For example, the hagiogra-
phy of Macarius of Tkow tells us that he supported Dioscorus of Alexandria and
would not accept either Leo’s Tome or the decisions of Chalcedon. (Reverence
for Dioscorus as a saintly teacher of the faith is a regular feature in Egyptian
churches to this day.) Macarius insisted on what he understood as Athanasius’
sense of the faith and Cyril of Alexandria’s interpretation of it; he maintained
that Pope Leo and Chalcedon had sold out to the heretic Nestorius. Stephen

66 See chapter 19, below.
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of Hnés focused particularly on the efforts of the emperor Justinian to force
Chalcedonian faith on the entire empire. A series of such hagiographical writ-
ings connected the rejection of Leo’s Tome and of Chalcedon to the lives of
famous monastic saints.®® Egyptian monasteries became havens of Cyrillian
partisans, which in some cases made them bases for Miaphysites.

Monks who had tried to live away from life’s bustle and conflict could
find themselves providing places of safety for the theological allies who had
been forced to leave their monasteries, but these secluded monasteries also
served as places of refuge for those fleeing their homes for other reasons. The
White Monastery in Upper Egypt, where Shenoute of Atripe was abbot from
433 to c. 450, provides a good example. It was in an out-of-the-way location,
but when the Blemmys, horsemen of the desert west of the Nile, invaded
the farmlands to their east, thousands fled west to the White Monastery for
sanctuary. Efficient use of irrigation and skilled animal husbandry enabled the
monastery to care for waves of the needy: perhaps as many as 4,000 monks
were able to make provision for nearly 10,000 refugees. Shenoute and his
monastery were vastly influential in Upper Egypt, not just as a hospice or
hospital for those in distress. The largest of the complex’s buildings still stands,
giving us a sense of the sheer size occupied by the community. Even more
than the material remains, however, it is the textual record, which speaks of
the large numbers of monks (and nuns in a nearby convent), that indicates
how much this community swayed Christians in — and probably beyond - the
region.®

Shenoute was not untouched by theological concerns. In some accounts
of Shenoute’s life, there is a section about his accompanying Cyril of Alexan-
dria to the council at Ephesus and confronting Nestorius in anger. If true,
he slapped the “archheretic’ in the face; but, even if legendary, the story cor-
rectly indicates the abbot’s view of Constantinople’s bishop. His authority and
passion ensured that the Coptic Church would keep closely, if not exactly, to
Cyril’s Christology. Accordingly, Shenoute maintained that no human subject
acted on its own in Jesus Christ; the Logos was the subject of both lowly and
divine thoughts and actions.”

Timothy Aelurus, bishop of Alexandria (45760, 475—7), belonged to the anti-
Chalcedonian party. His nickname aelurus — which can be translated as either
‘the Cat’ or ‘the Weasel” and seems to refer to his short stature — indicates

68 D.Johnson, Anti-chalcedonian polemics’, 221; Dioscorus, A Panegyric on Macarius of Tkéw,
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something of the ambivalence with which he was received. At Chalcedon, he
supported the moderate positions of some Miaphysites against the extreme
views of Eutyches, but still rejected Dyophysite positions.”* Later, however,
he anathematised both the council and its confession of faith.”” He was the
dominant power in Egypt until the emperor Leo. Leo had ascertained that
Timothy rejected Dyophysite positions, and would not follow Apollinaris’
exclusion of human mind and will in Jesus Christ, but the bishop stood firm
on the miscarriage at Chalcedon. In late 459 or early 460, Leo had him deposed
and exiled.”

Zeno’s Henotikon

The emperor Zeno reigned from 474 to 491, but for a year out of power (475-6)
during a revolt led by Basilicus, the brother of Emperor Leo I's widow. Zeno
was an Isaurian who had put his troops at the disposal of Leo and thus won a
place in Leo’s heart. He is best known for two things. The first was political.
During 488, he convinced Theodoric and his Ostrogoths to move from the
East into Italy to battle for the kingdom of Odoacer. The movement of the
Ostrogoths released the pressure of the Gothic threat on the Eastern part of
the empire where Zeno ruled and gave the West a gift that it might well have
refused.

Second, although Zeno himself supported Chalcedon, he was very inter-
ested in assuaging its anti-Chalcedonian opponents. So, with the assistance
of Acacius, patriarch of Constantinople, he prepared a document aimed at
reconciling the different factions, known as the Henotikon (482). Again, we find
an emperor trying to use his power and prestige to solidify the Christian faith
within the empire because he needed assistance from the Eastern provinces,
this time the area in which Miaphysitism was strong. Acacius opened talks
with Peter Mongus, patriarch of Alexandria. He proposed the condemnation
of both Nestorius and his sense of two natures with the lack of a full union
as well as Eutyches and his destruction of the humanity of Jesus. The basis of
these unity conversations would be the 381 Niceno-Constantinopolitan Creed
and Cyril’s twelve anathemas of Nestorius, but the council of 451 should also
be accepted.

At first it seemed that this plan would succeed when a number of anti-
Chalcedonians supported it. Acacius added his praise of Peter Mongus as the
patriarch of Alexandria. Because of that and because the Henotikon failed to
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mention the Tome of Leo, however, Pope Felix III excommunicated Acacius
in 484. The excommunication led to the Acacian schism, which lasted until
519, thirty years after Acacius’ death in 489. Zeno’s and Acacius’ attempt at
Christian unity crashed on the rocks of Roman sensitivity. They had hoped
to finesse the difficulties within the Henotikon by not discussing definitions of
‘nature’ or ‘union’ in Jesus Christ.”*

The major polemicist of the anti-Chalcedonian camp was Severus of Antioch
(c. 465-538). His works, which were written originally in Greek but are primarily
preserved in Syriac, are extremely important not only because of his own
theology but also because they preserve numerous fragments from otherwise
lost writings by his opponents. That group includes Chalcedonian supporters
whom he attacks as well as the anti-Chalcedonians with whom he disagrees.
He was a Miaphysite, who became bishop of the metropolis in 512. Most of
the populace in Antioch were well pleased with his election.”” He found no
difficulty in accepting the first three councils: Nicaea (325), Constantinople
(381) and Ephesus (431). For him Zeno’s Henotikon was also orthodox, but in a
homily he explicitly condemned Nestorius and Eutyches, Chalcedon (451), the
Tome of Leo, and indeed anyone who confessed ‘two natures after the union’.
According to Severus, such a confession always implied the acceptance of two
persons in Christ, which he abhorred as deeply heretical. He himself claimed
the ‘one nature’ formula of Cyril”® During a synod held at Antioch in 513,
he and the others present officially adopted these positions.”” At both times
the emperor Anastasius (regn. 4901-518) expected him to withhold his negative
judgment on Chalcedon, but he did not. Severus was therefore deposed in 518.
He then returned to Alexandria where he had been educated and continued
his writing career. The diversity of anti-Chalcedonian beliefs is illustrated by
Severus” opposition to the Miaphysite Julian of Halicarnassus (c. 527) and to
the Apthartodocetae, who held that Jesus’ body had been incorruptible from
birth.”®

Philoxenus of Mabbug (c. 440-523), who also attended the synod of Antioch
(513), was likewise a great supporter of the Miaphysite cause and a remarkable
theologian. Philoxenus wrote exclusively in Syriac. Like Severus, he revered
Cyril as a saint and a great teacher, and he called the birth of the Son ‘the birth
of God’. Nestorius, Eutyches and Chalcedon were heretical, and all Roman
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popes from Leo I onward had been Nestorians.” Againlike Severus, Philoxenus
was sent into exile, and while exiled he died under suspicious circumstances,
apparently from inhaled smoke. Another noteworthy Miaphysite was John
Philoponos (fl. 520—70), whose accomplishments were evident in theology,
philosophy and science. He accepted much Aristotelian realism even in theol-
ogy, though he attacked the Stagarite’s affirmation of the eternity of matter as
argued by Proclus in his treatise On the eternity of the world. The first Christian
physicist, Philoponos advanced new ideas about light and motion in ways
that are comparable to themes that have been explored in twentieth-century
physics. For example, he did not accept a physical dualism and he began to
articulate a relational view of space and time.

Miaphysites enjoyed some high-level support during Justinian’s reign (527
65),% thanks to the sympathy of the empress Theodora. She protected anti-
Chalcedonian monks who came to the city, even when Illyrian soldiers in the
city were strongly supporting Chalcedonians.®” She also protected Theodosius,
Miaphysite bishop of Alexandria (535-6), who had been forced out of his posi-
tion and had taken up residence in Constantinople (536-66). Theodosius was
displaced to make way for Paul of Tabennisi, the new Chalcedonian bishop.
Chalcedonian bishops were officially in place in Constantinople, Jerusalem,
Antioch and Alexandria, to underscore the apparent victory of the Chalcedo-
nians. But even in Constantinople Theodosius never accepted Chalcedon,
despite pressure from the emperor. He began to ordain bishops for a separate
anti-Chalcedonian church in 538. One of them was Jacob Baradaeus (500-78).
Perhaps the most effective of the anti-Chalcedonian missionaries, he travelled
throughout the East clothed in rags (hence his nickname, which is derived from
the Syriac for ‘horse blanket”). His success was phenomenal and at the end
of the sixth century there were Miaphysite churches in many places through-
out the East which owed their existence to his efforts.®* The empress Theodora
was directly responsible for sending Miaphysite missionaries to Ethiopia, when
Justinian became interested in dispatching Chalcedonian supporters there.®
Perhaps she also had a hand in Justinian’s decision to send John, bishop of
Ephesus, also known as John of Asia (c. 507-89), a Miaphysite monk, historian
and missionary, to serve as a missionary in Asia Minor.
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John of Ephesus had spent a great deal of time among Miaphysite refugees
in Constantinople before departing on his missionary efforts. He claimed to
have converted 80,000 Eastern Christians to his views, many of them former
Montanists. They were members of a movement that began in second-century
Asia Minor whose leader possibly considered himself the Holy Spirit incarnate
to bring new revelation. The Montanists had resisted what they saw as worldly
intrusions into the church.® The number of converts to Miaphysite faith is
probably too large, but John’s claims of success are bolstered by the fact that
during this time the Montanists were indeed enveloped by a larger group.
In addition to promoting Miaphysite Christianity, John supplied information
through his writings about important figures in the East.%

Chalcedonians

Although their cause enjoyed support from Roman popes and Constantinopo-
litan emperors, not all Chalcedonians were urban theologians from great sees.
Symeon Stylites the Elder (c. 300—459), a Syrian, had supported Chalcedon
when Pope Leo I sought his opinion on Christology. He was the first of the
‘pillar saints” who pioneered a form of asceticism that was widely emulated.
He mounted a column in a place northeast of Antioch and stayed there the rest
of his life. The pillar was enlarged, but he was brought down only occasionally
when others saw him collapse from sickness or cold weather. Food was sent
up, excrement sent down. A large monastic complex grew up around him. As
aholy man in a culture that highly honoured them, he converted people from
far away who came to see him and even influenced the decisions of emperors:
Theodosius II forsook his plan to give Antiochene synagogues back to the Jews
when Symeon protested and threatened to come off his pillar.®®

Other monks were more directly involved in the discussions than Symeon.
The case of Nephalius of Alexandria showcases monastic involvement on
both sides of the controversy. In 482, he participated as a Miaphysite in a
revolt of about 30,000 monks against Chalcedonian rulers. He insisted on a
robustly anti-Chalcedonian reading of Zeno’s Henotikon, but by 507 he had
come round to the Chalcedonian view and led a violent uprising of monks
against anti-Chalcedonian monks who supported Severus of Antioch. Most
knowledge about Nephalius’ thinking comes from accusations against him
and fragments. Our primary source is Severus’ Orationes ad Nephalium, which
does not however contain quotations from Nephalius’ own works. It would
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appear that he carefully avoided any ‘one nature” formula and developed suc-
cinct Dyophysite phrasing. Yet Nephalius warned that such a position stated
crudely could support a possible Nestorian reading. According to Severus, he
assembled a dossier to prove that Gregory Nazianzen, Proclus, John Chrysos-
tom and even Cyril of Alexandria had employed language similar to his. Severus
was also highly critical of Nephalius” interpretation of biblical texts.”

Severus” polemics also preserve for us evidence of the work of John the
Grammarian of Caesarea. Between 515 and 518, he wrote an Apology that has
been lost, except for the forty-four fragments from it that are excerpted in
Severus’ Contra Grammaticum. John employed the Cappadocian Trinitarian
terms physis (‘nature’) and ousia (‘essence’) in his Christology. He insisted
that Christ must be homoousios (‘consubstantial’) with both God and man for
salvation to be effective, but also insisted that this did not imply that there were
two separate sons. To characterise the unity of these two natures, he turns to
Cyril’s insistence upon the divine Logos — but even as he borrows from Cyril
he corrects the harshest Cyrillian language of ‘one nature’ that came from
Apollinaris and so ensures a meaningful place for the human Jesus. In sum,
his Christology depends upon a Cyrillian interpretation of Chalcedon.®

Leontius of Jerusalem, who is to be distinguished from Leontius of Byzan-
tium, was an extremely important Chalcedonian theologian of the sixth cen-
tury. Between 528 and 544, he wrote his Contra Monophysitas and also his Adversus
Nestorianos.®® His anti-Nestorian polemic is significant not least because it pre-
serves in Greek some Nestorian sources, thus providing the only such evidence
from this period thatisnotin Syriac.”® It seems plausible to suppose that his two
attacks against what he considered to be the extremes of contemporary the-
ology were complemented by a third section, now lost, in which he explained
his own view. He expected Severus to be able to accept Chalcedon since he
considered that its formulations agreed in substance with Cyril. For his part,
Leontius was able to accept the proposition that ‘one of the Trinity suffered’
(the so-called theopaschite formula), because the Word did indeed suffer in his
flesh. Both natures, he affirmed, are necessary in terms of salvation, because
the humanity must be divinised.”"

Leontius of Byzantium (d. c. 543) had entered the monastic life between 510
and 520, but by 531 he was established in Constantinople as a representative
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of Palestinian and Chalcedonian positions during two synods there in 532 and
536. Although we know almost nothing of his background, we can conjecture
that he was probably well educated and that he was familiar with the works
of Diodore of Tarsus and Theodore of Mopsuestia. After 536, he went back to
Palestine for a time but returned to Constantinople in 540. While in the city, he
lived as a hermit attached to the monastery of the Akoimetoi, or the ‘Sleepless
Ones’, who were solidly supporters of Chalcedonian Christology. Leontius
was a creative theologian who claimed that the unity in Jesus Christ is by a
‘hypostasis’ (enhypostasis) that included two natures. His primary work was
Libri Il contra Nestorianos et Eutychianos (543—4). Leontius was also connected
with sixth-century Origenism, which is a topic to which we shall return.®*

The emperor Justinian

The long reign of the emperor Justinian (regn. 527-65) was marked by develop-
ments that deeply affected the church. As hisarmies won back large portions of
the former empire and pushed its borders to new lengths by recovering North
Africa and Italy as well as conquering various peoples along the Danube,*
he constructed many churches in the newly conquered territories and in the
older regions. In doing so, he extended the establishment of Christianity even
beyond the accomplishments of Theodosius II.

His law code, revised and then published in 529, attempted to remove per-
ceived inconsistencies in the Theodosian Code. Justinian’s Code also included
other novellas, a digest of commentaries, legal textbooks, and the institutes
made up of works from Gaius and others. It became a standard for the devel-
opment of canon law in the West throughout the medieval period. It also set
the foundation for the Byzantine pattern of church—state relationships. They
were not totally independent powers, but were intended to work together,
the state overseeing human affairs and the church directing spiritual needs.
Caesaropapism was a poor interpretation of the interplay.®*

Another remarkable and enduring legacy from Justinian was Hagia Sophia,
the magnificent cathedral that he had built in Constantinople between 532 and
537. It replaced Constantine’s church of the same name, which had burned
in the Nika revolt of 532. This massive structure, 68 by 76m with a height of
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55m at the dome, was the work of architects Anthemius of Tralles and Isidore
of Miletus. Nothing like it had been conceived, let alone completed. Marble
and mosaics were employed lavishly. Over 18,100kg of silver were used for
fashioning its furnishings; its main altar was gold.”” The glory of the liturgical
metal work forged in Constantinople can still be seen in a group of vessels
found at Sion and displayed at Dumbarton Oaks in Washington, D.C. The
splendour of its liturgy influenced most churches throughout the Eastern
Mediterranean.

Constantinople (553)

It was in the great hall of Hagia Sophia Cathedral that Justinian convened a
council on 5 May s553. Two theological controversies needed to be redressed.
The first was the need to reach a consensus about the Christological claims of
Theodore of Mopsuestia, Theodoret and Ibas of Edessa; their works in question
were called the “Three Chapters’. Divergent responses to their writings were
leading to further divisions within an already fractious situation. Another set
of problems had emerged concerning the theology of Origen of Alexandria
and several other authors who had been influenced by him. Whether the
latter problems were settled in the Council of Constantinople as such, or in a
preparatory session, is a matter of dispute, but it is undisputed that they were
a major issue during Justinian’s reign.

Origenism

The debates about Origenism in Justinian’s time followed an earlier contro-
versy at the end of the fourth century. Jerome (c. 342—420) set up a monastery in
Bethlehem during 385 with the backing of a Roman multi-millionaire named
Paula (347-404) and her daughter Eustochium. Paula sought to increase her
faith through life in a nunnery, or perhaps a double monastery for men and
women. By giving much of her enormous wealth to the church, she could
dictate where and how the money was used and so avoid the never-ending
pressure from those of her upper class and the government to keep her finan-
cial holdings in general circulation. In her case, a monastic vow was indeed
liberation from many of the demands in her daily life.%

That she still controlled a considerable sum while she lived in the monastery
becomes clear in noticing that she and her aristocratic ‘nuns’ still had servants.
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These women stood at the top of a carefully structured community that
in many ways kept the lower-class women doing the menial tasks. Wealthy
women had been rather well educated and thus could be encouraged not
only to read and comment on scripture but also to learn Hebrew. Jerome
greatly enjoyed their company. Such contacts were not uncommon: John
Chrysostom and Rufinus also had women friends of such education, means
and refinement.”

Rufinus (c. 345—410) was from Aquileia but came to Egypt in 372. While
in Egypt, he studied under Didymus the Blind in Alexandria, visited monks
in the desert and met Melania the Elder (c. 342—410). Similarly to Paula, this
immensely rich woman travelled with Rufinus to Palestine and set up a double
monastery on the Mount of Olives. Origen was highly esteemed there. Rufinus
had translated various works of Origen into Latin. But he became embroiled
with Jerome in a fierce controversy over the works of Origen. Rufinus chal-
lenged Jerome’s use of Origen’s ideas in his early biblical commentaries and
Jerome didnot bear such challenges gladly. Jerome, on the other hand, attacked
Rufinus’ translation of Origen’s On first principles, accusing him of mistrans-
lating several passages and carefully leaving out suspect sections. Jerome’s
own translation is lost to us except for some equally suspect excerpts. The
feud between Jerome and Rufinus, which was waged in monasteries built
by moneyed women, indicates how battles over Origenism separated former
friends and the role played in debates by powerful women who wielded great
influence.

Evagrius of Pontus (345-99) had supported Gregory Nazianzen at Con-
stantinople from 379 till Gregory’s departure from the city, and was ordained a
deacon by him. While in the city he became a popular promoter of Nicaeno-
Constantinopolitan orthodoxy. After leaving Constantinople, he travelled to
Jerusalem where he joined the monastery of Rufinus and Melania the Elder.
By 383, he was in the desert of Nitria with others who honoured Origen and
became a pupil of St Macarius. His theology, spirituality and ascetic advice
were widely influential East and West. Palladius (c. 365-425), his student and
an Eastern historian of monasticism, John Cassian (c. 360—435), who had trav-
elled to Eastern monasteries and later founded two monasteries near Marseille,
and Maximus the Confessor (c. 580-662), arguably the greatest Eastern the-
ologian of his time, were all in his debt. Evagrius was also influential through
his writings. The Origenism that was singled out at Constantinople (553)
looked to those writings for its inspiration. The fifteen ‘Origenistic” statements
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anathematised do not necessarily belong to the council of 553, nor do they
self-evidently represent Origen’s own thinking; they do, however, owe their
form and structure to Evagrius.®®

Another earlier author whose name figures prominently in the sixth-century
debates is Didymus the Blind (313-98), who from early childhood was unable
to see, but was nevertheless a prolific theologian who dictated numerous
works and was also appointed by Athanasius to head the Alexandrian cate-
chetical school. He was a renowned teacher, and people like Rufinus, Jerome
and perhaps Gregory Nazianzen came to Alexandria to consult him. Not
much is left of his substantial corpus, since he was denounced by name along
with Origen and Evagrius by anti-Origenists. Since so few of his writings sur-
vive, it is difficult to know precisely what they found so objectionable about
him. Didymus’ writings may have included a detailed study of the Trinity
and an attack on Eunomius.”® He clearly strove to demonstrate that Origen’s
Trinitarian thought was acceptable. Jerome’s translation of his On the Holy
Spirit was the only extant work until 1941, when workmen discovered a cache
of papyri codices while clearing rock-quarries in Toura (sixteen kilometres
south of Cairo). The Toura papyri included evidence for Didymus’ commen-
taries on Job, Zechariah and Genesis."*® His allegorical approach to scriptural
interpretation probably contributed to his ultimate rejection by opponents of
Origenism in the sixth century.

The ‘Three Chapters’

The other burning issue of the day was the on-going dispute over Christol-
ogy after Chalcedon. Justinian hoped to win the support of Egyptian church
authorities, certainly for political reasons and probably for some theologi-
cal ones, by clearly distancing the Chalcedonian party from any association
with Nestorian Dyophysitism. In 538, he condemned the person and work
of Theodore of Mopsuestia (d. 428), Theodoret of Cyrrhus’ (d. 460) writings
against Cyril of Alexandria (d. 444) and a letter from Ibas of Edessa (d. 457)
to Maris, bishop of Persia, in which Ibas praised Nestorius. (The condemned
writings are known collectively as the “Three Chapters’.) Justinian thought
some specific Christological developments suggested by Scythian monks and
Palestinian theologians opened up a practical way to resolve the conflicts

98 G. Bunge, Evagrius Pontikos; E. Clark, The Origenist controversy; A. Casiday, Evagrius
Ponticus.
99 B. Kridmer, ‘Didymos von Alexandrien’; R. Layton, Didymus the Blind and his circle.
100 Didymus, On Zachariah (SC 83-5); On Genesis (SC 233—44); commentaries on Ezekiel and
Psalms 20—44 were also discovered at Toura, but their authorship is disputed.
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between Miaphysites and Dyophysites.”" In 548, Pope Vigilius also wrote a
Judgment against the Three Chapters. But these condemnations were not well
received: a plethora of Western bishops vigorously rejected Vigilius” opinion.
Vigilius reversed his position and even excommunicated the bishops in the
imperial party who held to the condemnations. Justinian eventually aban-
doned the denunciation of the “Three Chapters’ in 551. His intention had been
to promote ecumenical unity, and the document was counter-productive.

The council

Tensions between the emperor and the pope were fraught even in planning
the council. Pope Vigilius had wanted the council to take place in Italy or
Sicily, but Justinian determined to hold it in Constantinople. Vigilius decided
not to attend since most of the bishops would be from the East. Indeed,
although Justinian invited equal representation from Rome, Constantinople,
Alexandria, Antioch and Jerusalem, the West was underrepresented among
the bishops at the council. The most significant Western delegation consisted
in eight representatives from Roman North Africa.

The heavy representation of Eastern sees was consistent with the urgent
necessity to restore good relations between the capital and Egypt. Justinian
needed to mollify the Egyptians because Egypt had long supplied most of the
empire’s grain. If confrontations worsened, the ecclesiastical or civil leaders,
or indeed the people at large, could threaten to disrupt the food supply, which
would have disastrous consequences for the entire empire. The possibility was
ominously real, because many Egyptians regarded the decision of Chalcedon
as blasphemy.** They worried that Nestorius™ supporters could mouth the
confession while holding to their views of ‘two natures after the union’. That
hypothetical situation aside, Egyptians believed that an active human nature in
Jesus Christ (along the lines propagated in Nestorian doctrine) would destroy
the united person of Christ.

Onthe other side of the debate, Pope Vigilius would not brook any insistence
on only one divine nature in Jesus Christ. He held Miaphysite doctrine to be
heretical and demanded that Chalcedon (451) be recognised as the touchstone
of orthodoxy. A mere nine days after the council opened, he published his
Constitution, a document that nullified and superseded his Judgment of 548.
Vigilius” Constitution enumerated sixty propositions of Theodore that were
false, but the pope declined to anathematise him personally because Ephesus

101 Gray, “The legacy of Chalcedon’.
102 O. Mazal, Justinian I. und seine Zeit.
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(431) and Chalcedon (451) had not. It would have been unseemly to declare
the dead to be heretic. In his view, both Theodoret and Ibas had been cleared
at Chalcedon. The conciliar fathers thought otherwise, however, and they
anathematised Theodore of Mopsuestia, both his person and his works, and
condemned certain writings by Theodoret and Ibas of Edessa. Pope Vigilius
naturally objected, but Justinian sent him into exile and continued to work for
reconciliation on his own terms.

After Constantinople II

In terms of restoring Christian unity, Justinian’s council was unsuccessful.
Vigilius” sanguine call for all to rally to Chalcedon notwithstanding, there
seemed little realistic prospect for reconciliation through a unified doctrinal
statement. Even unity in diversity became problematic, in large measure due
to the way that the council dealt with the person and writings of Origen
(c. 185—. 254). A Greek-speaking Egyptian, Origen is the only person who
could rival Augustine as the early church’s deepest and most wide-ranging
theologian. He died as a result of wounds suffered during the Decian per-
secution, but since he suffered wounds and only subsequently died he was
considered a ‘confessor” rather than a ‘martyr’. Perhaps his reputation would
have fared better had he died in custody. In 553, Origen (among others) was
condemned by name in the eleventh anathema of Constantinople II. That
condemnation calls for comment. We have no certain evidence that he and his
views were discussed. But it would not be surprising if his teachings had
been a topic of concern, because his robust Christological comments could
support parts of either Cyril’s or Nestorius” doctrine. On the other hand, it
could be that the inclusion of his name among those anathematised is a later
interpolation, as are the fifteen anathemas against Origenism.’* Because the
name and at least select propositions drawn from the works of the greatest
Greek theologian of antiquity were compromised at Constantinople II, subse-
quent Byzantine Christians were obliged to deal carefully with Origen. Their
diminished recourse to Origen may well have hindered Greek theologians in
circumstances where the breadth of theological resources available from his
works could have been extremely useful.

103 Decrees of the ecumenical councils, ed. and trans. Tanner, 1: 105-6, does not include those
fifteen anathemas; V. Grummel, Les regestes des actes du patriarcat de Constantinople, 1:
245; F. Diekamp, Die origenistische Streitigkeiten, 9o; F. W. Murphy and P. Sherwood,
Constantinople 1 et Constantinople III, 108—9.

106

Cambridge Histories Online © Cambridge University Press, 2008



Greek Christianities

Another deep problem concerned the East Syrian Christians, who refused
to abandon the works of Antiochene theologians and preserved many of them
by translating them into Syriac. By the condemnation of Nestorius in 431, they
were already established outside the empire and they proved to be strongly
missionary-orientated. Their lines of commerce opened onto the Silk Road
and Syrians took Christianity with them as far as China.”* The scope of their
accomplishment is all the more astounding when we recall that the East Syrian
churches could not regularly count on any help from the Roman empire, even
from Antioch, the metropolis that spawned many of their views.

The great sees of Rome, Constantinople, Alexandria, Antioch and Jerusalem
did not find harmony in the decisions of 553. It had seemed (perhaps not
accidentally) in 538 that those sees were solidly Chalcedonian.’® Justinian
had hoped that his vision would be endorsed by the council and, through it,
those powerful centres as well. Rome and Jerusalem stood solidly behind
Constantinople (553), but disputes continued in the capital and raged in
Antioch. Alexandria, the home of Athanasius, and with it Egypt were pri-
marily anti-Chalcedonian. Not long into the seventh century, only Rome and
Constantinople remained Christian powers. The other three fell into Muslim
hands and their influence was drastically weakened in larger Christian circles.

Two events in the last half of the sixth century foreshadowed the eclipse
of both anti-Chalcedonian and Chalcedonian Christianities in the East."
Between 566 and 568, the time seemed ripe for an attempt at agreement, much
as it had in the 540s. When the anti-Chalcedonian patriarch Theodosius died
in 566, he was given a large and gracious funeral in Constantinople.”” He was
succeeded by John Scholasticus. Around the same time, Jacob Baradaeus and
John of Ephesus, the great anti-Chalcedonian missionaries, were concerned by
schism within their ranks. Some anti-Chalcedonian theologians were insisting
on the distinction of the three persons of the Trinity and subordinating the Son
and the Holy Spirit to the Father in a way that was uncomfortably redolent
of fourth-century Neo-Arianism. Jacob Baradaeus and John of Ephesus were
frankly dismayed at the prospect of this recrudescent ‘tritheism’, particularly
since the ‘tritheists’ were intent on spreading their view far and wide.”® John
Scholasticus held meetings with these two anti-Chalcedonian groups and was
able to work out a carefully crafted position on which they could agree. His

104 See chapter 4, below.

105 Gray, The defense of Chalcedon, 60.

106 W. H. C. Frend, The rise of Christianity, 873—6.

107 Michael, Chronicon 10.1 (ed. and trans. Chabot, 283).
108 John of Ephesus, H.E. 3.3.10; Michael, Chronicon 10.7.
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position was strong because the leader of the Miaphysite Armenian church
had travelled to the Byzantine capital to accept John as a proper Christian. The
Armenian catholicos was motivated not least because the Persian government
was again attacking his church.

Patriarch John thus faced the difficult task of bringing anti-Chalcedonians
and Chalcedonians together. A number of anti-Chalcedonian theologians
were willing to work toward union if the phrase ‘out of two natures, one’
and Cyril of Alexandria’s twelve anathemas against Nestorius were received by
Chalcedonians as canonical and if the rejection of Severus of Antioch in 536 by
Constantinople’s Home Synod was withdrawn. If the Chalcedonians were to
comply with those requests, the anti-Chalcedonians would accept the incum-
bent Chalcedonian patriarch in Antioch and not press for their own candidate.

The emperor Justin II (regn. 565-8) appointed a skilled negotiator from
the metropolis, John, to lead discussions with the Syrian anti-Chalcedonians.
The conference was held in the monastery of Mar Zakai not far from the
fortress of Callinicum on Syria’s border with Persia. John's document held the
terms of the agreement made between the parties within Constantinople. But
the Syrian monks were passionate about their anti-Chalcedonian convictions.
When John proclaimed the agreement, they demanded to see the letter and
snatched it from his hands. The agreement reached in Constantinople fea-
tured neither a rejection of Leo’s Tome nor Chalcedon’s confession of faith,
because at Constantinople they had carefully eschewed topics that could lead
to quarrels. When the monks found that their foundational statements of
faith were not included, they tore up the document and even threatened to
anathematise their famed missionary Jacob Baradaeus, who had endorsed the
statement in Constantinople. Such was the depth of attachment among rural
anti-Chalcedonians to their tradition. The conference was over. John left with-
out eating another meal and entered Persia for a different set of negotiations.

As a result of the failure at Mar Zakai, only key areas such as Constantino-
ple, certain Greek-speaking regions west and north of the capital (in what
is now Europe), Asia Minor and Palestine came primarily under the control
of Chalcedonians. Even in those areas, however, there were pockets of anti-
Chalcedonians. The anti-Chalcedonian group was the majority in both Syria
and Egypt (though there were also Chalcedonians to be found in Egypt). The
anti-Chalcedonian mission forged ahead well beyond the Byzantine empire,
making inroads to the south into Nubia and to the east into Arabia and India.
The failure to reconcile these theological disagreements left the “Christian

109 Michael, Chronicon 10.3.
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cause’ in disarray by the end of the sixth century. Any given Christian region
might well harbour deep resentment against the neighbouring area and refuse
to provide assistance in the event of troubles from outside.

The second major event was a tragic military disaster. The Ghassanids,
an alliance of Arab tribes, lived along the border between Palestine and
Arabia. They had become Christians during the sixth century and adhered
to a Miaphysite confession. Their bishop lived in Bostra, the Arab provinces’
capital, and from 542 he was known as ‘the bishop of the Arabs’. For the Roman
empire, a treaty with the Ghassanids was desirable because they could control
other Arabs who might invade Palestine. Roman interests in the Ghassanids
could be even more direct. For example, the emperor Tiberius (regn. 578—
82) was at war with Persia and, seeking more than protection from the south,
invited al-Muhdhir, king of the Ghassanids, to the capitalin580. There, Tiberius
encouraged al-Muhdhir to attack the Persians. The invasion planned for 580
was directed by Maurice, who at that time was a count (comes) but later became
emperor (582—602).

Maurice was an ardent Chalcedonian and so entertained suspicions against
the anti-Chalcedonian Ghassanids on religious grounds. Upon leading his
troops to the Persian border, Maurice discovered that the bridge across the
Euphrates had been destroyed. It is possible, though far from obvious, that
al-Muhdhir was not certain that the Byzantines would ultimately support
this venture and, playing both sides against the middle, had the bridge torn
down. Maurice in any case concluded that al-Muhdhir was an enemy, so he
had him arrested, tried and banished to Cyprus. His family swore that they
would never again be forced into negotiations with Romans. They joined
Persia in the war and began raids on Palestine. So out of wounded pride and
understandable resentment, aggrieved Christian Arabs were already attacking
Roman Palestine decades before the Muslim invasions of the seventh century.

Conclusion

The movement of large numbers of Christians from one place to another, as

immigrants,™®

pilgrims,™ monks, bishops and theologians, connected numer-
ous local forms of Christianity across the Greek-speaking world (and beyond,

as the writings of John Cassian, Egeria and the Piacenza Pilgrim remind us). By

110 See, for example, the discussion of Milan’s position on major Roman thoroughfares in
chapter 8, below.

1 Many pilgrims travelled to the holy sites of the East. The most famous was Egeria, who
wrote a travelogue for the benefit of her monastic sisters, detailing the sites and services
that she saw.
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the end of the sixth century, nearly all Christians in the Mediterranean shared
an organisation of bishops and presbyters as well as deacons (and sometimes
deaconesses). Bishops had become powerful leaders in the church, but also in
society at large. Synods and councils attempted to bring unity to the various
Christianities, but these efforts were never fully successful. Monasticism in its
numerous forms shaped countless Christian lives, either directly when people
became monks or nuns or indirectly as secular Christians sought their advice.
Monasteries were ‘in the world, but not of the world’ and sometimes they
acted as staging grounds for those who tried to evangelise the surrounding
areas.

Churches and monasteries were built in urban and rural locations alike,
to provide fixed points for the daily lives of Greek Christians. The Eastern
Romans were deeply fond of Christian art and architecture.” Large churches
went up to indicate success in attaining social positions and accumulating
wealth. Another major component of the artistic heritage of Greek Christians
was their literature. Collections of prayers, liturgies and hymns circulated,
and sometimes they were translated into regional languages. Theological
treatises — some of which were in themselves beautiful works — were similarly
rendered into different tongues to allow them to circulate. Even the great and
divisive creeds that were formulated during this era can be considered cultural
monuments.

Of the numerous councils held ¢. 300-600, most were strictly regional or
local. The majority were never recognised as ecumenical, though some could
be regarded as ‘trial runs’ in which significant positions and terms were aired.”
What should be remembered about the five councils in this era that eventu-
ally came to be recognised as ecumenical (Nicaea in 325; Constantinople in
381; Ephesus in 431; Chalcedon in 451; Constantinople in 553) is, first, that
they were directly under the influence of emperors who wanted their wishes
fulfilled.”™ Second, the Christian leaders who attended these councils often
wrangled at least as much over the ranking of their sees as over theological

12 Eusebius of Caesarea, H.E. 7.18, tells us that in his city there was a bronze statue of
Jesus healing a woman, one of Christianity’s early art treasures. Macarius Magnes says
that the woman depicted is Berenice, or Veronica, and the statue was first in Edessa.
Sozomen (H.E. 5.1) and John Malalas (Chronicle) both claim to have seen it. Eusebius
also saw pictures of Peter and Paul, even Jesus himself, all painted in colours as former
pagans had been accustomed to depict their gods. Kurt Weitzmann, The icon, depicts
and describes four icons from our period, three attributed to Constantinople and found
at the St Catherine Monastery in Sinai (plate 1, 40-1; plate 2, 42-3; plate 8, 54—5) and the
fourth to Palestine (plate 7, 52-3). See further chapter 29, below.

113 See chapter 15, below.

114 See chapter 1, above.
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issues. Alexandria continuously fought with Antioch and Constantinople, a
feud which was somewhat simplified when Antiochene presbyters regularly
became the bishops of New Rome. Third, Western attendance at these councils
was always limited; not even the Church of Rome was consistently represented.
Fourth, rarely were bishops from east of Antioch party to these discussions,
and even when they were their numbers were small. As a result, their differ-
ent languages and insights never were integrated in the formulations. After
Ephesus, few representatives from beyond the Roman empire appeared at
church councils. Some of them specifically rejected Chalcedon when they
discovered what had been decided there. The anti-Chalcedonian churches in
Syria and elsewhere held their own councils, on occasion contravening what
was decided at the ‘ecumenical’ councils.” Fifth, perhaps the most impor-
tant point to be emphasised is that the creeds, canons and decisions of these
councils attained universal force only when they were received as norma-
tive by Christians in the Eastern Mediterranean, Europe, Egypt, Ethiopia and
elsewhere.™

The emergence of the Great Church did not destroy the rich diversity of
Christianity in the East, precisely because it was unable to enforce full unity.
Even the major fractious parties had differences among themselves. Other
churches existed around the Mediterranean: Apollinarians, who affirmed in
Christ no human soul, mind or will; Messalians, who insisted upon the need for
ceaseless prayer after baptism; Novatians, who were theologically orthodox,
but puritanical in their dealings with those who failed during earlier perse-
cutions and sacrificed to pagan gods; Theopaschites, who maintained that
one of the Trinity was crucified; and others. This brief sampling in no way
exhausts the diversity that would have been found in the Christian East and
Orient. This is to say nothing of the religious diversity that existed beyond
Christianity, when local pagan religions continued to exist even as Christians
were making converts among rural peasants."”

There can be no doubt that the influence of emperors on the Christian reli-
gion changed it profoundly. In addition to promoting certain expressions of
the faith and certain practices and framing laws that promoted the established
positions of ‘Catholic’ and ‘Orthodox’ Christianity, patronage from the upper
echelons of society also resulted in the foundation of justly famous buildings as
well as the production of luxurious Bibles and the development of ornate and
beautiful liturgies. Imperial power formed the Great Church. Establishment,

115 See chapter 4, below.
116 A. de Halleux, ‘La réception du symbole cecuménique’.
117 See chapter 7, below.
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however, had its dangers. The shift has not always been viewed as for the best,
not least by those Christians in this period who were attacked by emperor
or council. The persecuted who later ruled often proved to have sadly short
memories and persecuted those who had no power. Christians have seldom
felt strong apprehension about using force to get their will. The empower-
ment of specific Christian groups frequently resulted in other Christian groups
being disenfranchised and, in some cases, vulnerable to non-Christians. The
East Syrian church, driven out of the empire, suffered greatly at the hands of
Persians, who thought of Christians as a fifth column. On other occasions,
inter-Christian rivalry in effect drove the relatively powerless Christian faction
into the arms of non-Christian forces. Justinianic Christianity had so alienated
the anti-Chalcedonians and others whom they considered heretics that many
Christians in the Middle East at first welcomed the invading Muslims as liber-
ators. The Great Church has given many good gifts, but it has also asked for
and received much disdain for glorying in establishment.
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Early Asian and East African
Christianities

DAVID BUNDY

Introduction

Christian communities evolved along the trade routes east of Antioch and
south of Alexandria early in the Christian period as Christian merchants and
soldiers plied their trades and told their stories. These were followed by priests
and much later by organisational structures that have been, for historians, more
recognisable as Christian churches. As modern migration studies indicate,
migrants and merchants generally take their religion with them as they move.
However, merchant missionaries do not keep good records of their religious
lives and rarely recognise the cultural complexities, even contradictions, with
which they live. As a result, the records of Christian communities in Asia
generally begin when they attract the attention of administrators of church
and state.

Early Asian Christians lived in very diverse contexts, contexts sometimes
masked by the political unity imposed on diverse regions. National bound-
aries rarely reflected cultural boundaries, although over time differentiation
took place. Differences of language, religion and ethnicity were easily recog-
nisable by later historians. Larger cultural issues such as the understandings of
death, pollution, embodiment (including poverty and asceticism), represen-
tation (including the functions of art), the understanding of power, and the
factors of group identity have received less attention but were no less crucial.

Before and during this period, Christians came to live in most areas of Asia,
including what is now eastern Turkey, Armenia, Georgia, Azerbaijan, Syria,
Iraq, Iran, Afghanistan, Central Asia, China, Pakistan, the Arabian penin-
sula, Soqotra, the Persian Gulf and India. Christians generally had no access
to political power in these regions (with the partial exceptions of Georgia
and Armenia). In Byzantium, Christians by the end of the fourth century
had co-opted the institutions of social, intellectual and political power. This did
not happen in Asia. Christians lived alongside, often without access to, the
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structures of power. They were forced to develop their own institutions with-
out state subsidies. Their faith sometimes brought opprobrium and death.

Another difference from the Byzantine-controlled Christian areas is found
in the Asian Christian approach to the intellectual life. Where institutions of
higher learning and research were developed, such as at Edessa, Nisibis, Merv
and some monasteries of the Tur Abdin in what is now southern Turkey,
theologians and their debates had a more central role. However, beyond those
centres, Christianity was defined primarily by the liturgy, kinship structures,
spirituality and ethics. Therefore the Bible (and reflection on the biblical texts),
the liturgy, lives of saints, wisdom sayings and synodal acts appear to have been
more central to Christian life. In theological texts west and south of the areas
of direct Byzantine influence, there is less precision of theological language.
It was not that the writers were less capable; they were merely not directly
involved in the struggles for power that were prevalent in Byzantium.

Throughout Asia, there were problems posed by the relation of Christian-
ity to other religious traditions. Sometimes it was a matter of definition. In
much of northern Mesopotamia, Marcionism was for perhaps two centuries
the dominant expression of the Christian tradition. It is unclear when Asian
Christians came to understand themselves as totally distinct from Judaism.
Mani and the Manichaeans certainly understood themselves in continuity
with the Christian tradition and had their roots in earlier Christian/Jewish
baptistic traditions in Parthia and India that knew and honoured the story of
Jesus of Nazareth, seeing him in continuity with the Jewish prophets and Mani
as a continuation of that tradition. Developing as it did outside the orbit of
Roman Christianity, Manichaeism developed structures and theological tradi-
tions that were quite different. Mani’s tradition and the other Asian baptistic
traditions were never accepted by Western Christians who considered them
to be heretical competitors. The relations with Zoroastrianism, Buddhism,
Confucianism and other local religious traditions were more complicated and
the evidence for that interaction generally more subtle.

Finally, a history of early Christianity in Asia or in East Africa during this
period cannot be written in the same ways as histories of the Western church
where practitioners and their texts, from the fourth century onward, entered
privileged places in the imperial culture. In Asia and Africa, there is less, and
more episodic, documentation — more, as it were, a series of vignettes than
a complete record. The amount of documentation varies significantly. Syriac,
Armenian and Georgian sources are extensive, while the extant sources for
important Christian presences such as those of Soghdia, China and India are
few and suggestive. Those for other places, including much of Central Asia

119

Cambridge Histories Online © Cambridge University Press, 2008



DAVID BUNDY

and Tibet, are generally lost. Coptic and Ethiopic sources are more plentiful
but generally of more recent date and more recently written and/or copied.
Only a few Nubian sources have survived.

However, Christian texts and peoples were scattered throughout Asia and
parts of non-Latin/Greek-speaking Eastern Africa by the beginning of the
fourth century. In order to understand the complexities of that period, it
is essential to begin with the texts and traditions that gave these groups
their identities. We will therefore survey the developments in early north-
ern Mesopotamia by focusing on materials suggestive of what one finds as the
fourth century opens. Then after a brief discussion of the fourth century in
Syria and Persia, which are more fully documented, the focus shifts to national
or ethnic expressions of Christianity, the experience of each of which differed
according to larger socio-political and economic developments.

The beginnings of Christianity in Asia:
Shadowy origins

Scholarly theories and ancient myths of the origins of Asian Christianity have,
since the fourth century, focused on Edessa (ancient and modern Urfa), a city
where the Christian version of Aramaic known as Syriac was developed and
where the first Armenian alphabet was apparently also created. While it is
probable that there was a Christian presence in Edessa from the earliest days
of Christianity, little can be known about that development. There are three
primary theories: (1) the Thomas traditions; (2) the Abgar-Addai traditions;
and (3) Jewish origins.

The Thomas traditions

There are two early texts that lend some credence to the theory that Thomas
brought Christianity to Edessa, or to a variant of that theory. The Acts of Thomas
are an account of Thomas the apostle of Jesus from perhaps the early third
century (before 226), written in Syriac. Versions of the text survive in Syriac,
Greek, Armenian, Arabic, Coptic and Ethiopic. The best textual witness is the
earlier unrevised Greek version. Allusions to the text are found in a variety of
Christian and Manichaean texts. Its internal references are to Western Asia and
to India. Its closest known literary relationships are to Syriac Christian texts,
although it would appear to have influenced later Buddhist traditions as well.
This text is different from the Gospel of Thomas, an early gospel attributed to
Thomas that circulated in early Syriac churches, as well as Western churches.
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The Greek version of the Acts of Thomas contains 171 chapters concluding
with the martyrdom of Thomas. Chapters 1—16 describe the division of mission
territories among the disciples. Thomas is assigned to India, where he goes
unwillingly as a slave. He preaches, performs exorcisms and healings, resurrects
the dead, and converts royalty to an ascetic and celibate Christianity, culmi-
nating with the conversion of King Gundaphor, whose resources Thomas had
given to the poor. Another king, Misdai, angered at Thomas because he had
been converting women to celibacy, has him executed. The relics of the saint
are used to heal and to convert people. The text ends with the transmission of
the relics to Edessa by merchants.

While it is often impossible to distinguish fact from fiction, the text is an
important witness to the evangelistic traditions of the early Asian churches,
both in Syria and in what are now Pakistan, Afghanistan, north-east India,
Iran and Iraq, the old Kushan and Persian empires. It provides hymns (Hymn of
the bride and Hymn of the pearl) and contains significant liturgical information.
Ablution and anointing are important features of Christian celebration. The
oil invokes the Holy Spirit as the feminine aspect of God, using the term ‘the
merciful mother’. As one would expect from other Syriac sources, asceticism
was an important, even an essential, virtue to be adopted by Christian converts.
It also provides access to the early traditions of Asian Christian spirituality. The
text clearly presents a developmental spirituality and theology (sometimes
derogatorily labelled ‘Gnostic’ by Latin and Western Christian writers) not
unlike that of Origen of Alexandria and Ephrem of Syria."

Abgar and Addai

The second tradition has to do with a set of correspondence, known since the
writing of the Ecclesiastical history (1.13; 2.6—7) of the fourth-century Palestinian
writer Eusebius, purporting to be letters written by Jesus and King Abgar of
Edessa. In the spuriousletters, which are extantin Syriac, Greek and Armenian,
Abgar asks Jesus to come to Edessa to heal him. Jesus refuses but promises that
after his ascension he will send a disciple to heal him. According to Eusebius,
Thomas sent Thaddaeus (in Syriac, Addai). A Syriac document entitled The
teaching of Addai claims that Jesus sent a messenger, who became a healer
and evangelist, to Edessa with a response. The messenger was said to have
painted a portrait of Jesus that was viewed by the Spanish woman Egeria, a

1 J. N. Farquhar, “The apostle Thomas in North India’; J. N. Farquhar, “The apostle Thomas
inSouth India’; A. Mingana, “The early spread of the gospel in India’; A. Adam, Die Psalmen
des Thomas; A.E. J. Klijn, The Acts of Thomas; P--H. Poirier, L’Hymne de la perle; G. Quispel,
Makarius; Hymn of the pearl, ed. and trans. Ferreira.
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fourth-century visitor to Edessa. This text and a sequel, the Acts of St. Mari
the apostle, which records the efforts of Addai’s successor, are both probably
from the fourth century. A liturgical text ascribed to these two foundational
figures, the Liturgy of Addai and Mari, is a eucharistic anaphora that is still used
in Syria and India as well as in Syriac Christian communities in the diaspora.*
Bardaisan, the first known Syriac Christian theologian, suggests that after the
conversion of Abgar VIII (regn. c. 177—212), social policy in Edessa changed. It
has been suggested, on the basis of scant evidence, that Osrohoene became
perhaps the first Christian nation. During the reign of Abgar VIII, Bardaisan
flourished and served to protect the city.

Jewish connections

The third theory suggests that early Christianity in Syria developed within
Jewish circles, as it did within the Roman empire.? This theory finds support
in archaeological evidence, the apologetic literature against Judaism, and texts
such as the Chronicle of Arbela that describes a Christian presence within the
city of Arbela from about 100. It would appear that the traditions are correct in
positing an Antiochene or Palestinian origin for Christianity, and certainly the
Christianity that became dominant under the influence of Byzantium had its
originsamong converts within and from Judaism, as did Manichaeism. The role
of Judaism in the development of Marcionite and Bardaisanite communities
of Christians cannot be ascertained.

Second- and third-century evidence for Christianity
in northern Mesopotamia

The extant documentation for Christianity in northern Mesopotamia before
the fourth century is meagre, but suggestive. The fact that this was not a
period during which large-scale public churches were built, as far as we know,
has led some to discount the significance of the presence of Christianity in
northern Mesopotamia before the fourth century. Most likely the references to
Christian churches are to be understood as house churches on the model of the
synagogue and church at Dura Europos, a Roman military city on the eastern
border of the empire. Such is probably the case for the reference in The chronicle
of Edessa where it is noted that a ‘church of the Christians” was destroyed in a
flood during 312. Earlier than this, building on linguistic traditions of Jewish

2 The eucharistic prayer of Addai and Mari, ed. and trans. Gelston.
3 Robert Murray, Symbols of church and kingdom; Jacob Neusner, Aphrahat and Judaism.
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Aramaic, scholars had produced the first biblical translations into Syriac, texts
that were already revised by the fourth century. The Diatessaron (a harmony
of the four Gospels into one text) of Tatian, a second-century Greek or Syrian
scholar, may well have been the earliest non-Marcionite Syriac Christian text
to circulate in northern Mesopotamia. A Greek fragment of the Diatessaron
was discovered in Dura Europos. Destroyed by the Persians in 256, the city
contained a house church with evidence of both Syriac and Latin presence.
There is no evidence relating to Christian communities at Palmyra, although
given the connections to Samosata there probably were such.

Several other texts need to be mentioned. The first, and most important, is
The book of the laws of the countries. This text contains a dialogue between Bar-
daisan and a student called Awida (perhaps a Marcionite), which was recorded
by another student, Phillip. Bardaisan (c. 154—222), known in Latin sources as
Bardesanes, was a Christian philosopher at the court of Abgar VIII, in Edessa,
capital of Osrohoene. A description of him by Julius Africanus, made about 212,
describes him as an able archer, but does not discuss his theology. During his
lifetime he was recognised as a Christian theologian by Eusebius. Bardaisan,
together with his son Harmonius and his disciples, created a significant cor-
pus of original Syriac compositions, including Christian hymns and theological
treatises. Because he was declared a heretic by later Christian theologians most
of his works did not survive, except in quotations by his detractors, especially
Ephrem of Syria and the author of The book of the laws of the countries. A frag-
ment of a treatise on astronomy was preserved by George, bishop of the Arabs
(Patrologia Syriaca 2: 612—15). His theology, mistakenly characterised by some as
Gnostic, encouraged a developmental spirituality (similar to that of Clement
of Alexandria) and used Greek and local philosophical and scientific traditions
to articulate his faith and understanding of the cosmos. There are interesting
parallels with the pseudo-Clement and the Thomas traditions. Ephrem (306—
73) found Bardaisanite Christians to be serious competitors during the later
fourth century.*

An early text of significance for Nisibis is a funerary inscription dated from
before 216 from Asia Minor. It recounts the travels of Aberkios to Nisibis where
he encountered Christians: ‘My name is Aberkios, the disciple of the chaste

4 L. Dillemann, Haute Mésopotamie orientale et pays adjacents; H. J. W. Drijvers, Bardaisan of
Edessa; H. ]. W. Drijvers, Cults and beliefs at Edessa; H. J. W. Drijvers, History and religion
in late antique Syria; H. J. W. Drijvers, East of Antioch; T. Jansma, Natuu, lot en vrijheid;
G. Phillips, The doctrine of Addai; J. B. Segal, Edessa the blessed city; J. Teixidor, Bardesane
d’Edesse. For an early description of Bardaisan, see Julius Africanus’ Kestoi (ed. Vieillefond,;
English translation and commentary by Francis Thee: Julius Africanus and the early Christian
view of magic).
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pastor who pastures his flock on the mountains and in the plains . . . I saw the
plain of Syria and all the villages, Nisibis across the Euphrates. Everywhere I
found people with whom to speak . . . the faith preceded me everywhere.”
Unfortunately this text reveals nothing about the Christian community at
Nisibis other than its existence.

Another important text is from the Byzantine emperor Julian (Letter 41),
in which he describes the pogroms of his predecessors against Syrian Mar-
cionite villages in an effort to eradicate this tradition against which Ephrem
wrote during the late fourth century. The details of the Marcionite Christian
evangelisation in northern Mesopotamia cannot be known. No Marcionite
sources survived. However, these churches became a formidable social force
in Western Asia until the establishment of imperial Byzantine Christianity in
the region at the end of the fourth century. There is a large anti-Marcionite
corpus in early Syriac literature. Among the important anti-Marcionite writ-
ers were Bardaisan, the pseudo-Ephremian Commentary on the Lucan parables
(pseudo-Ephrem A), Adamantius (The correct faith in God) and the hymns and
prose refutations of opponents by Ephrem of Syria.®

Finally, the Chronicle of Arbela, mentioned above, states that the second bishop
of Arbela was martyred during the reign of the Parthian King Xosroes. This
would suggest that a leadership structure was developed, at least on a city
level, early in the second century.

Other texts are suggestive of the theological and spiritual ethos of early
northern Mesopotamian Christianity, but there are no internal chronological
markers and scholars are sharply divided as to the date and provenance of
the documents. These include the Odes of Solomon, the Gospel of Thomas, the
pseudo-Clementine corpus, the Didache, and the Apology attributed to Melito,
as well as early Manichaean texts.

During the third century there was significant upheaval in northern
Mesopotamia. Roman emperors, seeking to emulate the conquests of
Alexander the Great, had already pushed their interests eastward. By the
reign of the emperor Lucus Verus (165-6), the empire stretched eastward
to envelop Nisibis. However, after 226, when the Sassanid empire replaced
Parthian rule, the Persian emperors began to look westward. Shapur I (regn.
240—72) conquered Roman fortifications on the Limes (including Dura Euro-
pos, 256), Emesa, parts of Cilicia and even, albeit briefly, Antioch. In an effort
to decrease the economic power of Roman northern Mesopotamia and to

5 D. Bundy, “The life of Abercius’.
6 H.J. W. Drijvers, ‘Marcionism in Syria’; D. Bundy, “The Anti-Marcionite commentary’.
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increase the productivity of Persia, many thousands of Greek and Syriac vil-
lages were deported en masse and resettled throughout Persia. The Christians
among the exiles brought with them their ecclesiastical structures. In many
of the new villages both Syriac and Greek churches were organised, which in
turn attracted native Persians to the Christian faith. While Syriac and Greek
Christians were taken into Persia, Manichaeans followed the Persian armies
into the Roman empire and quite successfully established their version of
Christianity within that context.

Another tendency of northern Mesopotamian Christianity is present from
these earliest sources: that is, the struggle between adapting to the local intel-
lectual and cultural traditions (Bardaisan) and the outright rejection of these
(Thomas traditions, and later Ephrem). The religious vision is not uniform
and is mediated through the experiences of the authors of individual texts.
Even from the small number of extant texts, it is clear that any generalisations
about the theological or social worldviews of early northern Mesopotamia are
simplifications of the complex data.

The fourth century: The churches in northern
Mesopotamia

The fourth century began with much of northern Mesopotamia firmly in
the control of the Roman empire. Two of the cities, Edessa and Nisibis, had
privileged status (perhaps to prevent the reconstitution of Palmyra or Nabatea)
for trade between the Persian and Roman empires. The anonymous fourth-
century northern Mesopotamian author of Expositio totius mundi et gentium
(written c. 359) observed: “They [Nisibeans] are rich and supplied with goods.
They receive from the Persians all that they sell in the land of the Romans
and that which they purchase, they in turn sell to them, except bronze and
iron, because it is forbidden to give bronze and iron to enemies.”” Both the
Expositio and Ephrem’s Hymns on Nicomedia describe Nisibis as a prosperous
city with busy shops, artisans and agriculturalists. From Ephrem it is known
that there were also economic connections to the unsettled Arab populations
to the south. The Expositio noted that *. . . they lead a good life’. The privileged
economic position facilitated the churches of these cities becoming the most
important of northern Mesopotamia.®

7 Expositio totius mundi et gentium 22 (SC 124: 1577, with commentary: 235-9).
8 D. Bundy, ‘Bishop Vologese’.
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The favourable trade location proved less advantageous during the wars
between Rome and Persia. According to some sources, the Persians besieged
the city in 338 but were successfully resisted. Ephrem insisted that the lead-
ership and prayers of Bishop Jacob of Nisibis were responsible for saving
the city. The bishop’s group was not the only religious presence. Religious
life was generally governed by traditional seers and healers, professions that
were derogatorily called ‘magicians’ or “fortune tellers’ by the Christians. A
number of Christian groups were present: Marcionites, Bardaisanites, Arians,
Manichaeans and Palutians (named after a Bishop Palut of Edessa who was
recognised by the Nicene party). The faith of this last group would become
the recognised version of Christianity during the reign of Constantine. There
was also a significant Jewish presence. Other groups are named but the sources
do not provide significant information as to their cultural identity or religious
perspective.

While there was probably a Roman/Byzantine governmental and military
presence in these cities, the Christian theologians do not mention it or the
imperial cult until the emperor Julian (regn. 372/3) set up a statue of a golden
calf in the central square of Edessa, as an insult to all sects of Christians and
the Jews. During earlier periods there were apparently martyrs during impe-
rial crackdowns on Christians. The narratives, dating to perhaps the fourth
century, document martyrdoms in Edessa, specifically those of Sarbel and
Barsamja, who were apparently killed during the persecution orchestrated
by the Roman emperor Decius, and Gurja, Semma and Habib, who were,
according to the text, martyred during the reign of the Roman emperor
Diocletian.’

The only information extant about the life of Christians in the churches in
northern Mesopotamia is about Nisibis and Edessa, as found in the writings of
Ephrem. The churches were organised with a bishop at their head. At Nisibis
the incumbents were Jacob of Nisibis (sed. c. 307/8—c. 338), Babou (d. 340),
Vologese (sed. 341-61), and Abraham (sed. 361-?). At Edessa there was Bishop
Palut, Bishop Aithallah who participated at Nicaea, and Bishop Barses under
whom Ephrem may have served following his probable move to Edessa.

Jacob of Nisibis became a model of the good bishop in Syriac literature, as
well as in the Armenian, Latin and Byzantine churches. The most important
sources on Jacob are the writings of Ephrem of Syria (Hymns on Nisibis 13-16),
who extolled his virtues but unfortunately provided no significant biographical
or historical data. According to the Chronicle of Elias of Nisibis (975-1047), Jacob

o S. E. Assemani, Acta sanctorum martyrum; W. Cureton, Ancient Syriac Documents.
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was consecrated bishop in 308/9. According to the Chronicle of Edessa, he was
the builder of the first church at Nisibis (c. 313—20), and a baptistery built beside
that church was dedicated to his memory by his successor Vologese in 359.
From various conciliar lists, it is certain that Jacob represented Nisibis at the
Council of Nicaea. He was known as an anti-Arian. Works attributed to him
by later chronicles and manuscripts, including homilies of Aphrahat, were not
written by Jacob. Jacob became a prominent feature of the later hagiographical
traditions.™

The spirituality of the church was heavily ascetic. Many if not all con-
verts committed to a life of celibacy, which attracted more women than men.
Ephrem lamented that the husbands often used this as an excuse to pur-
chase concubines from the nearby Arab nomadic tribes. At least some of the
church participants were organised into two orders, ‘Sons of the Covenant” and
‘Daughters of the Covenant’. The exact nature of these groups has perplexed
scholars. It was not monasticism as it was later developed under the influence
of Egyptian Christianity and Buddhism, but the groups appear to have been
structured efforts to encourage the development of asceticism and spirituality.
They may have functioned as diaconal clergy. Women were involved in social
ministries, prayer and ascetical practices. They also provided music for the
liturgy, although there is no evidence for further involvement.

The most important Byzantine Asian author of the fourth century was
Ephrem of Syria." He is the most important and reliable source for the his-
tory and culture of the church in northern Mesopotamia during the fourth
century. Ephrem’s influence on the entire Christian church can scarcely be
overstated. His works were translated into Armenian, Georgian, Latin, old
Slavonic, Greek, Arabic, Chinese, Coptic and Ethiopic. His influence on
the Syriac-language churches was probably the single most determinative
factor in their development. He influenced biblical interpretation, theological

10 P. Peeters, ‘La Légende de Saint Jacques de Nisibe’; J.-M. Fiey, Nisibe; D. Bundy, Jacob
of Nisibis as a model for the episcopacy’; D. Bundy “Vision for the city’; Bundy, ‘Bishop
Vologese’.

Edmund Beck has prepared an extensive critical edition of the Syriac text of Ephrem’s
works, with German translation, for CSCO (see the bibliography, below, for details).
Translations of other material, often with quite useful notes and contextual mate-
rial, include S. Brock, The harp of the Spirit; S. Brock, St. Ephrem the Syrian: Hymns on
paradise; C. W. Mitchell et al., Prose refutations; C. McCarthy, St. Ephrem’s commentary on
Tatian’s Diatessaron; E. G. Mathews, Jr. and Joe Amar, trans., St. Ephrem the Syrian: Prose
works; and K. McVey, trans., Ephrem the Syrian: Hymns. For additional information, see
S. Brock, The luminous eye; S. Brock, The Syriac fathers on prayer and the spiritual life; S.
Griffith, ‘Ephraem, the deacon of Edessa’; S. Hidal, Interpretatio Syriaca; T. B. Mansour,
La pensée symbolique de Saint Ephrem le Syrien; Murray, Symbols of church and kingdom; and
W. L. Petersen, The Diatessaron and Ephrem Syrus.
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method, the content of theology, the definition of orthodoxy, liturgy, and
hymnody. His criticism of older intellectual and scientific traditions in Syria
contributed to their eventual demise as viable methods of explaining the
universe.

Ephrem was born in a Christian home and eventually joined the church,
becoming a member of the “Sons of the Covenant’. He was never ordained.
The title of ‘“deacon’ was given to him by later sources in an effort to make
him part of the church hierarchy. Despite his fame and influence, little is
known of his life. According to the later hagiographers who supply details
otherwise unknown, he left Nisibis for Edessa after Nisibis was surrendered
to the Persians by the emperor Jovian after the death of the emperor Julian in
a campaign against the Persians in 363. According to these same sources, he
died while organising and providing relief during a famine in 373.

Ephrem was a prolific writer. Among his writings were biblical commen-
taries, sermons and prose essays that were polemical in nature, and many
hymns. The extant exegetical material includes the only complete commen-
tary on the Diatessaron. There is also a commentary on Genesis that is probably
authentic. The commentaries and excerpts from commentaries attributed to
Ephrem in Syriac, Arabic, Armenian and Ethiopic are probably not authentic.
The exegesis of the Commentary on the Diatessaron shows continuities with the
earlier Syriac theological texts noted above and with the Alexandrian tradition
of theological reflection. For example, asceticism is valued as reflective of and
expeditious for the development of Christian spirituality. There are two levels
of text: the historical narrative of the life and ministry of Jesus as well as a
theological or symbolic level. Ephrem also understood nature to be revelatory
of God and of God’s intention for the creation.

The prose works include a number of sermons and the Refutation of heresies.
In the Refutation of heresies, Ephrem criticises the approaches to spirituality and
theology found among his religious competitors in Nisibis and Edessa. Those
criticised include the Manichaeans, Marcionites, Bardaisanites and Arians. He
insisted on the freedom of the will and the necessity for Christians to progress
toward Christian perfection (theosis or sanctification). Ephrem criticised pro-
ponents of theological systems that allowed for, or appeared to allow for, either
determinism or dualism. These theologies, he insisted, led to an understanding
of God and human nature that did not allow for the transformation of persons
into the image of God. In this he has parallels with Philo, the Acts of Thomas,
Clement of Alexandria and Origen. Ephrem’s relationship with Judaism is
quite complex. While he accepted the Jewish people as the original people of
God, and the Jewish scriptures as essential to Christian theology, he insisted

128

Cambridge Histories Online © Cambridge University Press, 2008



Early Asian and East African Christianities

that the Hebrew Bible was half as important as the New Testament. From the
beginning Ephrem, like most Christians, was determinedly supersessionist,
but the efforts of the emperor Julian to rebuild the Jewish Temple in Jerusalem
radicalised Christian understandings of Judaism. After 363, Ephrem became
virulently anti-Jewish, as did other Christian theologians within the sphere of
Byzantine influence.

Ephrem’s most popular compositions were the metrical poems he com-
posed to be sung by choirs of women in the churches. They provide access to
the religious vision of the fourth-century Christians. More than 450 hymns have
survived. These were early organised into ‘cycles” or collections of hymns
around various themes. Already during his lifetime these were translated
into Greek, and eventually into diverse languages including Latin, Armenian,
Georgian, old Slavonic, Coptic, Ethiopic, Arabic and Chinese. The problems
of authenticity are significant, as many sought to duplicate his artistry and to
have their work passed off under his name. Ephrem is one of the very few
Christian theologians to be honoured in all branches of the Christian church,
through the centuries, as a teacher and saint.

The next generation of Syriac Christianity in Byzantine northern
Mesopotamia was led by leaders such as Rabbula (d. 435) who were not afraid
to use the power of the state and the mobs to enforce Christian orthodoxy.
Born in Calcis to a pagan father and Christian mother, Rabbula converted to
Christianity about 400. He was consecrated bishop of Edessa (411/12-35). As
bishop he led a bloody campaign against the Jews, pagans and those considered
heretics. He destroyed at least four pagan temples and a synagogue. Rabbula
also destroyed at least 400 copies of the Diatessaron and replaced it with the
separate Gospels in the Syriac Peshitta version to conform to the standards of
the Western churches. His inflexible administrative style and harsh treatment
of those with whom he disagreed won him many enemies. He did, however,
organise food relief for the poor and built an infirmary for the care of the sick.
He also apparently codified the monastic rules and established strict guidelines
for the lifestyle of clergy, monks and laity.

The theologians of Edessa had normally been partisans of the East Syrian
tradition that revered the teachings of Diodore of Tarsus and Theodore of
Mopsuestia. At the Council of Ephesus (431), Rabbula continued this tradition
by refusing to condemn Theodore and Nestorius. However, he changed his
mind and became an enthusiastic and doctrinaire supporter of the politics and
theological position of Cyril of Alexandria. He then banned the writings of
Theodore of Mopsuestia and of Nestorius from Edessa. This put him even
more at odds with significant segments of his clergy. His contentious and
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inflexible approach to issues destroyed the academic leadership role of Edessa
and can be said to have permanently divided the Syrian church.”

The political struggles over control of the land and minds of northern
Mesopotamia led to increased dependence on Greek Christian writers and/or
the Greek language by the Syriac churches. For example the homilies of John
Chrysostom were translated and widely used, as were biblical and theological
texts of Cyril of Alexandria, Athanasius, Evagrius of Pontus and Philoxenus of
Mabbug, among others. Philoxenus of Mabbug is exemplary of the struggles of
intellectuals to create a theological identity in the midst of this cultural conflict.
Philoxenus (Akhsenaya) was born in Persia and received his education at the
theological school of Edessa. In that context he became, theologically, a West
Syrian and a primary theologian of that tradition. In 485, he was consecrated
bishop of Mabbug (Hieropolis) in Syria where he became an influential writer
and church politician. His involvement in intrigues in Constantinople led to his
arrest and exile in 519. He died in 523. His literary production was significant,
and written only in Syriac. Among his writings were commentaries on the
Gospels of John (prologue), Matthew and Luke. Large collections of homilies,
liturgical texts and some letters survive. He also commissioned and led a new
translation of the scriptures in an effort to achieve a Syriac version that more
accurately reflected the Byzantine biblical text tradition.”

The changing religious politics of the Byzantine empire left subscribers to
the previously pronounced ‘truths’ isolated and vulnerable. Thus the West
Syrians (adherents of the Council of Ephesus, 431) were decimated by imperial
persecution during the sixth century as well as by the plagues that ravaged
the cities and pilgrimage sites. The survival of the tradition in the face of the
Byzantine police was due to the mythical Jacob Baradaeus. Jacob (c. 500-78)
was born in Tella, Syria, the son of a priest. He entered a monastery near
Nisibis, and became a monk. With another monk, Sargis, he was sent in 527 to
Constantinople to intercede for the non-Chalcedonians, where he appears to
have come under the protection of the empress Theodora who shamelessly
used him as a pawn in her quest for influence. He remained in Constantinople
for fifteen years, before apparently being appointed nominal, and probably

12 G. G. Blum, Rabbula von Edessa; M. Black, ‘Rabbula of Edessa and the Peshitta’; P. Peeters,
‘La vie de Rabbula, évéque d’Edesse’.

13 A catalogue of the writings (including extant manuscript references) of Philoxenus,
together with a study of relevant biographical material and an introduction to his the-
ology, was established by André de Halleux, Philoxéne de Mabbog. References to several
editions (with translations) of Philoxenus’ works will be found in the bibliography.
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canonically illegal, bishop of Edessa, a position that he appears never to have
claimed.

After leaving Constantinople, he spent the rest of his life as an undercover
encourager and organiser of the West Syrian Miaphysite church. The name by
which he is known, ‘Baradaeus’ (Syriac: Burd’ano) refers to the ragged clothes
and rags he used to disguise himself. He reconstituted the hierarchy and
priesthood of the West Syrians. The assertions of the oldest sources (100,000
ordinations of clergy are claimed!) are clear overstatements of his activities.
Most of his appointments were canonically irregular; most of those appointed
were staunch Miaphysites from the monasteries. However, the campaign was
effective as he managed to secure the sympathy of the populace and elude the
imperial police who were eager to stop his campaign against the Byzantine
church.™

Thus the West Syrian church ended the sixth century alienated from the
empire and its church with which it had worked so hard during earlier centuries
to conform.

Early Christianity in Persia

The diffusion of Christianity throughout Persia was caused by various factors:
migration/evangelisation along the trade routes; adaptation of Christian ideas
within existing communities (which may be related to trade patterns); and
the forced migration of entire Greek- and Syriac-speaking communities from
northern Mesopotamia. By the fourth century this had resulted in a strong
presence divided by three languages: Greek, Syriac and Persian.

Relations with the Mazdaean traditions deteriorated as conversions
increased. Accusations of disloyalty to the regime led to martyrdoms. The
Christian martyrdom texts of the early period insist on the loyalty of the
Christians to the Persian kings (and there is no evidence that they were dis-
loyal). The texts suggest that Christians were not always respectful of the
Mazdaean altars and fire temples. Called before the judges, they were forced
to choose between large fines, conversion from Christianity or martyrdom.
The Christians, according to the texts, responded with theological arguments
about the nature of God and salvation and chose martyrdom. The texts may
or may not reflect particular legal processes and it is doubtful, given the

14 H. G. Kleyn, Jacob Baradaeus; E. Honigmann, Evéques et évéchés monophysites; D. Bundy,
‘Jacob Baradaeus’.
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numbers of Christians killed, that an individual trial was held for each. During
what was called ‘the great persecution’, at least 35,000 were martyred. Most
of the martyrdoms and most of the extant texts can be dated to the reign of
Shapur IL.®

The most important early Persian Christian author, in addition to the
authors of the martyr texts, whose work is extant is Aphraates (Syriac:
Aphrahat).”® He wrote a series of twenty-three treatises between 325 and 345.
The first ten, dated 337, deal with theological questions as well as the Christian
lifestyle, with a focus on asceticism. The fourteenth treatise and the introduc-
tion to the collection are in the form of letters, that treatise being a letter to
a synod of bishops. This synod may be the one sometimes dated to 325 that
met under the presidency of Papa bar ‘Aggai at Seleucia-Ctesiphon (325). The
last nine treatises reflect the argument between Christians and Jews in Persia
during the early fourth century. The final treatise, number 23, was composed
during the winter of 344-5 at the beginning of the persecution of Christians
(as well as of Manichaeans, Jews and Buddhists) by Shapur II

The church reflected in the texts differs significantly from the dominant
Greekand Latin churches of the early fourth century. The local structures focus
around the “Sons of the Covenant” and the ‘Daughters of the Covenant’. These
groups are composed of celibate baptised believers. They are to be radical in
their asceticism, love of God and love of neighbour. These proto-monastic
groups appear to have constituted a significant portion of the church in both
the Persian empire and pre-Julian northern Mesopotamia. It is impossible to
ascertain Aphraates’ role in the Persian church. He was certainly in discussion
with the bishops and an informed theologian, but there is no evidence that
he was a bishop. The exegetical methods used to interpret the scriptures are
closely related to the rabbinic traditions of Judaism. His theology is modestly
Trinitarian, but without the support of the Greek philosophical structures
developed in the Western churches.

The treatises, or ‘Demonstrations’ as they are sometimes called, were trans-
lated into Armenian and into Ethiopic, where they were circulated under the
name of Jacob (sometimes specified as Jacob of Nisibis). While the name Jacob’
may have been a baptismal or episcopal name, there is no evidence that the
texts were written in Nisibis or by Jacob of Nisibis. They reflect a Persian
perspective and knowledge of Persian life that would be of minimal concern

15 G. Wiessner, Zur Mdrtyreriiberlieferung aus der Christenfolgung Schapurs II.

16 Murray, Symbols of church and kingdom; Neusner, Aphrahat and Judaism; Jacob Neusner,
“The Jewish—Christian argument in fourth century Iran’; T. Baarda, The Gospel quotations
of Aphrahat the Persian sage.
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to a bishop in Nisibis, which was during the life of Jacob of Nisibis part of the
Roman empire.

The adoption of Christianity as the ‘glue of empire’ within Byzantium
had serious repercussions for Persian Christians. While they had earlier been
persecuted because of their zealous evangelistic work and refusal to bow
to governmental and Zoroastrian demands, they now became suspect as
a possible fifth column’ for the Roman/Byzantine empire whose emper-
ors had long dreamed of expanding their realm to the boundaries of that
of Alexander the Great. The first effort to deal with the problem was the
Council of Seleucia-Ctesiphon (399/400).” This Council met under the pres-
idency of Maruta of Maipherqat and ratified the negotiations that temporar-
ily stopped the persecution of Christians in Persia. It also elected Isaac as
bishop and catholicos of Seleucia-Ctesiphon. A decade later, another Council
of Seleucia-Ctesiphon (410) approved a creed (not that of Nicaea) and a text
thought by the participants to be the canons of Nicaea.” Under the lead-
ership of Isaac and Maruta of Maipherqat, co-conveners of the council, the
Persian church was reorganised and then declared its independence from the
Byzantine church and from the bishop of Antioch. The issue refused to go away
and the Council of Dadio’ (420) was convened at Marktabta’ of Tayyaye’ (not
Seleucia-Ctesiphon). Catholicos Dadiso’ called this council to clarify his own
role in the Persian church. The council affirmed the primacy of the bishop
of Seleucia-Ctesiphon and reaffirmed the independence of the Persian church
from that of the Byzantine empire.

The office of the catholicos was often contested. Rivals competed before the
governments and used synods of supportive bishops in their quests for power.
At the Council of Seleucia-Ctesiphon (486), sometimes called the Council
of Aqaq (Acacius), Catholicos Aqaq confirmed the nullification of the synod
of Bet Lapat held by his rival Barsauma, adopted a creed, affirmed classical
East Syrian theology, asserted the authority of the bishops over the monks,
limited celibacy to the monks and forbade celibacy for the clergy. Once again
it reaffirmed the independence of the Persian church from Byzantium.

In 489, the emperor Zeno closed the theological school at Edessa because
of the sympathy of its faculty for the ideas of the Antiochene theologians,
especially Theodore of Mopsuestia and Nestorius. The theological faculty

17 On this synod/ council and those discussed below, see Synodicon orientale, ed. and trans.
Chabot ; J.-M. Fiey, Jalons pour une histoire de Uéglise en Iraq; J. Labourt, Le christianisme
dans empire perse; O. Brun, Das Buch der Synhados.

18 J. Gribomont, ‘La symbole de foi de Séleucie-Ctésiphon’; A. de Halleux, ‘La symbole
des évéques perses au synode de Séleucie-Ctésiphon’.
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was reconstituted at Nisibis at the invitation of its bishop. Led by two influ-
ential theologians, Narsai and Barsauma, both prolific writers and politically
engaged, the school of Nisibis became a formidable intellectual centre for the
Asian Christian churches. The theological schism with the churches under
Byzantine intellectual control improved the security of the Persian churches
in the Persian empire.”

The relations both between the churches and with the government can be
seen in the case of Mar Aba I (d. 552). Mar Aba was born at Hale in Radan.
He grew up as a Mazdaian but converted to Christianity. He received his
intellectual formation at the theological school of Edessa. He travelled and
continued his study of Greek in Palestine, Greece and Egypt. He returned to
Nisibis as a professor. From Nisibis he was elected and served as catholicos
of the East Syrian church (540-52). Dissatisfied with the school at Nisibis, he
started a theological school at Seleucia-Ctesiphon. Throughout his career,
Aba remained an active author, contributing works in various theological
disciplines as well as translations from Greek into Syriac of works by Theodore
of Mopsuestia and Nestorius.*

The period of his catholicate was made difficult both by tensions within the
church and by the problems between Christians and the Persian government.
He worked to heal the schisms in the church. The government sent him into
exile in Azerbaijan, and from there he worked to lead the church. About 548,
he escaped from detention in Azerbaijan and returned to Seleucia-Ctesiphon.
He was imprisoned for about three years, was released in 551 and died within
the year.

The synod of 554 formally adopted the commentary of Theodore of
Mopsuestia on the Nicene Creed as an authoritative text for the Persian
church. From this period onward, the East Syrian churches were generally
Dyophysite, although theologians were rarely totally consistent in their theo-
logical language; of primary concern was the separation from Byzantium.

Theological ferment was a regular feature of the intellectual centre at
Nisibis. Central to these controversies during the sixth century was Henana
(Hadisbaia”) from Adiabene (d. c. 610). Following study at the theological
school at Nisibis under a certain Moses, Henana was appointed professor at
the institution. He became convinced that the exegetical and theological tra-
ditions of Theodore of Mopsuestia should be revised in the light of the work of

19 Fiey, Jalons pour une histoire de I'église en Iraq; S. Gero, Barsauma of Nisibis.

20 On Mar Aba I, see Synodicon orientale, ed. and trans. Chabot; Labourt, Le christianisme
dans Uempire perse; Arthur V6cbus, History of the school of Nisibis; J.-M. Fiey, Jalons pour
une histoire de ’église en Iraq; Fiey, Nisibe.
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John Chrysostom. More radically, he accepted the creed of Chalcedon, which
was anathema to the East Syrian church. However, his interpretation of that
creed remained independent: he argued that there were two natures in Jesus
Christ, but one person and one hypostasis in Jesus Christ. The opposition of
faculty, administrators and students led to his firing by Bishop Paul of Nisibis.

Despite the controversy, in 572 he was named director of the theological
school at Nisibis and survived the efforts of two synods called (585, 596) in
attempts to remove him. His most severe critic, Babai the Great, wrote a
volume entitled The union in the incarnation to counteract the ideas of Henana.
His appointment eventually led to a split in the school of Nisibis. More than
300 students left the institution, which never recovered its status.”

The religious geography of Persia became more complicated because
of the sixth-century Byzantine imperial pogroms against the West Syrian
(Miaphysite) church. Monasteries were founded in the northern mountains
and some villages and cities became primarily Miaphysite.**

The experiences of many nations

The resources documenting the history of Christian communities in other
areas of Asia and East Africa vary significantly. Here, because of space limi-
tations, the discussion is restricted to major geographical, political or ethnic
units that can be reasonably defended as definable areas during the period
being discussed. Attention is given to Adiabene, Armenia, Georgia, India,
Egypt (Coptic Christians), Nubia, Ethiopia, South Arabia, Soqotra, Central
Asia and China.

Adiabene®

Adiabene was sometimes an independent buffer state between the Persian
and Roman empires. It was south and east of the kingdom of Osrohoene. Its
capital was Irbil (= Arbela). Adiabene had a large Jewish population and at
times Jewish monarchs. The Jewish monarchs were removed by the emperor
Trajan, who took the area in 115-16. Adiabene was an early centre of Christian
activity. Tradition ascribes the evangelisation of the area to Addai. It was

21 On the theological academy at Nisibis, see Arthur V6obus, The statutes of the school of
Nisibis; Voobus, History of the school of Nisibis; Fiey, Nisibe.

22 For more detail on this period, see Synodicon Orientale, ed. and trans. Chabot; Labourt,
Le christianisme dans Uempire perse; VoObus, History of the school of Nisibis; Fiey, Jalons pour
une histoire de Uéglise en Iraq; Fiey, Nisibe.

23 N. Pigulevskaia, Les villes de I’état iranien; ].-M. Fiey, ‘Vers la réhabilitation de I'histoire
de Karka Bét SIoh’.

135

Cambridge Histories Online © Cambridge University Press, 2008



DAVID BUNDY

eventually (second Christian century) incorporated into the Parthian empire.
The major source for Adiabene, the Chronicle of Arbela, recounts the lives of the
early bishops of Arbela, beginning about 100. The second bishop, Samson, was
martyred by the Parthian king Xosroes during a period of Parthian occupation.
By the time that the Persian empire was supplanted by the Sassanid empire
(226), Christianity was well established. Two fourth-century bishops became
martyrs: John of Arbela (343) and Abraham (344). The Sassanid persecution
of Christians had a major impact on the region. From the end of the fourth
century, Christianity flourished in the area. Later Syriac chronicles describe
Christian churches and monasteries built in the area, but the area functioned
merely as a region of the Sassanid Persian empire.

Armenia*

Some of the traditions of Christian evangelism in Armenia attribute the first
efforts to Addai who was supposed to have worked in the early first century;
others suggest Bartholomew or Thaddaeus. It is uncertain when Christian
communities in Armenia first developed, but even Tertullian (Adversus Judaeos
7.4) wrote of Christian villages in the area of Armenia, which then comprised
not only the present republic, but also much of what is now Eastern Turkey.
Certainly the early biblical versions and the liturgy suggest that the country
was first evangelised from Syria. As otherwise in the development of early
Christianity in Asia, the impetus seems to have been the contact between
traders and their companions; in this case the contact appears to have been
with representatives of the Greek and Syriac churches.

Essential to the history of Armenia during our period was its role as a buffer
state between the Roman and Persian empires. During the mid-third century,
Tiridates III and members of his party were forced by the Parthians to flee
to Roman protection. Gregory, son of an anti-Parthian prince, spent the exile
in Caesarea of Cappadocia where he studied Christianity and married. After
Tiridates III was returned to power with Roman assistance (278-87), Gregory
returned to Armenia. His refusal to support the traditional religious cele-
bration of the restoration led to his punishment and a general persecution
of Christians. The tradition says that after a series of miracles wrought by
Gregory, Tiridates III was converted; Gregory then returned to Caesarea to be
consecrated bishop. The tradition is quite uniform that the definitive conver-
sion of the nation took place through the efforts of Gregory the Illuminator

24 S. Lyonnet, Les origines de la version arménienne et le Diatessaron; S. Der Nersessian,
The Armenians; R. W. Thomson, Agathangelos; R. W. Thomson, Moses Khotenats’i;
R. W. Thomson, Studies in Armenian literature and Christianity.
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(c. 240-332), who converted King Tiridates III in the late third or early fourth
century. At that point Christianity became the state-supported religion; many
of the sons of earlier Armenian religious leaders became clergy and resources
were made available for the support of the clergy. Schools were established to
teach Greek and Syriac. This transition took place in the face of a resurgent
Zoroastrianism in the Sassanid Persian empire and at a time when the Parthian
influence in Persia had been largely eradicated.

The first successor to Gregory the Illuminator was his son, Aristakes, a
monk, who represented the Armenian church at the Council of Nicaea (325),
Gregory being too old to make the trip. It was, however, the Athanasian
Creed that was first promulgated as normative for the Armenian church.”
Aristakes and other church leaders were killed by Armenian princes who
attempted to suppress Christianity. Aristakes was succeeded by his brother
Vartan, who according to the Armenian historians made dying in battle against
the Persians the equivalent of martyrdom. Houssik, the grandson of Gregory,
was also consecrated at Caesarea of Cappadocia, but his efforts to achieve
social justice in Armenia angered King Tiran who sought to replace him
before he himself was captured, blinded and replaced by Sapor II of Persia.
The new king, Arshak, named the great-grandson of Gregory, Narses, as leader
of the Armenian church. However, the turmoil in the leadership of the church
continued during the fourth century because of pressures from the Persian and
Roman empires, and the conflict between the church and Armenian leaders
over what the bishops considered moral lapses.

When Armenia was divided into spheres of influence between Theodo-
sius and Sapor III (regn. 384-9), two-thirds of Armenia was given to the
Persians. Christians in Armenia were persecuted and partly because of this
the Armenians revolted, appealed to Theodosius, and eventually won from
the Persians (between about 420 and 439) the title of king for their leader,
freedom of religion and some economic benefits. Despite the turmoil, the
Armenian church was represented at the Councils of Constantinople (381)
and Ephesus (431). Within Armenia, synods were held to condemn both the
Messalians, also known as the Paulicians, and the resurgence of Zoroastrianism
under the influence of the Persian Mazdaean clergy.

It is in this context that the development of the Armenian alphabet and
the restoration of the ecclesial hierarchy need to be understood. In an effort
to limit the foreign influence and resultant political implications, the deci-
sion was made to develop the Armenian infrastructure of the church and

25 P. Gatherdjian, De fidei symbolo, 51-62.
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Armenian culture. The Armenian alphabet was developed, at royal instruction,
by Mashtots and Sahak during the early fifth century. An ambitious translation
project from Syriac was undertaken. Many early Syriac texts were translated
into Armenian, followed by significant Greek and later Arabic works. Thus
Armenian language texts preserve Christian and Jewish texts that were other-
wise lost, including works by Philo, Irenaeus, Ephrem, Severian of Gabala and
Nonnus of Nisibis, among others. Original literature was also produced. Early
Armenian Christian writers include Agathangelos, Korium, Eznik of Kolb,
Lazar P’araec’i, Moses of Khorene and Gregory the Illuminator.

It is also as part of this struggle for national identity over against its neigh-
bours that the sixth-century decisions about the theological identity of the
Armenian church need to be understood. In 506, the Armenian patriarch
John I Mandakuni hosted at the Armenian political capital of Dvin a synod
to evaluate the theological decisions of the Council of Chalcedon (451).>° The
council included representatives of the Georgian and other ethnic Caucasus
churches in addition to the Armenians. They rejected the Chalcedonian creed,
being troubled by the language of the “two natures’. The Armenian church
remained a Miaphysite church although the others would, under pressure,
return to the Byzantine fold. This theological independence was encouraged
by political concerns. Byzantium had designs on Armenia. Byzantium was,
however, unable to protect Armenia from military incursions from the south
or southeast. Therefore the theological animosity was politically useful as it
freed Armenia from the opprobrium of perceived identity with the Byzantine
empire. Since the fourth century, the Armenian church has served to unite
Armenians against foreign pressures and influences.

Georgia®
The conversion of Georgia is ascribed, by the historian Rufinus who claims to
have heard it from a Georgian priest in about 395, to the efforts of a Christian
Cappadocian slave woman, Nino, whose healing gifts were brought to the
attention of Queen Nana. She healed the queen through prayer and investiture
with her cloak and was also instrumental in saving the king, Mirian, when he
was on a hunting expedition. Both were converted. At Nino’s instruction
a church was built at Mcxeta about 330. Byzantine priests were solicited as
teachers, who brought the Georgian church and state into a more constructive

26 See K. Sarkissian, The Council of Chalcedon and the Armenian church.

27 P Peeters, ‘Le début du christianisme en Georgie’; D. M. Lang, The Georgians; on the
development of theological literature, see R. P. Blake, ‘Georgian theological literature’
and M. Tarchnisvili, Geschichte der kirchlichen georgischen Literatur.
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relationship, helping to offset the emerging interest of Byzantium in the region
and the emerging religious and political importunities of the Zoroastrian
Persian empire. For the first century of its existence, the Georgian church
remained firmly in the orbit of the Byzantine church.

Georgian ecclesial (and national) independence was asserted by King
Vaghtan Gorgaslan (446—510) through participation in the Armenian-led Coun-
cil of Dvin in 506, which rejected Chalcedon along with Byzantine imperial
intentions. However, near the end of the sixth century, under the leadership
of the Georgian catholicos Kyrion (sed. 585-610), and under pressure from the
Byzantine empire, the Georgian church accepted Chalcedon and the current
Byzantine orthodoxy. As a result, they were excommunicated, meaninglessly,
by the Armenian church.

Indian Christianity*®

The sources for the history of Christianity in both North and South India
are few and problematic for the period during our discussion. Any written
texts that may have existed were destroyed by either European Catholic and
Protestant forces or Indian religious partisans. Efforts continue to rediscover
this history, and a more complete narrative may eventually be possible. The
sources that do exist are tantalising but problematic. There are the early tra-
ditions preserved in the Greek and Syriac writers referring to the missions of
Thomas (and/or Thaddaeus and/or Bartholomew) and his colleagues during
the first Christian century. However, the traditions are fraught with internal
inconsistencies and none can be proved or disproved on the basis of the details
included. Some lists of bishops in attendance at Nicaea include a certain John of
Persia representing the Persian and Indian churches. Certainly that is possible;
there were demonstrably Christian communities in both North and South
India by the end of the first Christian century. Alexandrian Christian theolo-
gians studied in India during the second and third centuries, and probably
longer.

From the fourth century onward there are references in Persian Syriac
documents to what appear to have been regular contacts between the churches
in Persia and those in India. This would be expected from the importance
of the trade between India and Mesopotamia during the Persian period. A
certain David, bishop of Bassarah (c. 300), was said to have resigned from the
episcopacy and travelled to India where he worked effectively as an evangelist.

28 On early Indian Christianity, see S. G. Pohan, Syrian Christians of Kerala; A. M. Mundadan,
From the beginning up to the middle of the sixteenth century; . England, “The earliest Christian
communities in Southeast and Northeast Asia’.
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A community of Christians in South India, the ‘Canaites’, claim to be descended
from a group of Syrians (perhaps 400 families) who arrived in South India,
possibly as refugees, in 345. Indian scholars also made their way to Edessa, the
most famous of whom was David the Syrian who prepared a new translation
of the Epistle to the Romans from Greek into Syriac (c. 425). It is recorded that
about 470 Bishop Mana of Riwardashir, Persia, sent to India a collection of
the books he had translated into Syriac. There may also have been a Christian
community (of even more uncertain ethnicity) in Sri Lanka by the late fifth
century. However, at present there are no traditional historical sources that
can supply a narrative to the disparate and diverse fragments of material
culture and the occasional comments of Christian historians and theologians
in Europe, Byzantium and Asia.

Coptic Christianity*

Coptic Christianity refers to the traditions of the Copts, the indigenous, gen-
erally non-Greek, inhabitants of Egypt, a linguistic distinction that traces its
way back to the Greek Aigyptioi. From early in the Christian period there were
Christians among the Copts, and their traditions were generally not different
in languages and culture from the Greek population that was consolidated
by Alexander the Great. The decisions of the Council of Chalcedon (451) led
to the deposition of Bishop Dioscorus I. The local populace remained loyal
to him and to the memory of Cyril of Alexandria (c. 375-444). These persons
and their churches were configured into a new non-Chalcedonian Miaphysite
organisation. Coptic and Greek were used for the liturgy. Within a century, the
non-Chalcedonian churches dominated Egyptian religious and cultural life.
Extensive numbers of loose translations were made of Greek texts. The Coptic
Orthodox church had connections to the Syriac churches, Nubia, Ethiopia and
probably the southern parts of the Arabian peninsula as well as India, following
the trade routes.

Nubian Christianity*°

Data about the Nubian church is still fragmentary despite the large number of
texts and material cultural items unearthed and preserved in the second half
of the twentieth century. Without doubt there were Christians along the Nile

20 M. Roncaglia, Histoire de Iéglise copte; B. Pearson and J. Goehring, eds. The roots of
Egyptian Christianity; L. S. B. MacCoull, Coptic perspectives on late antiquity; and especially
A. S. Atiya et al., Coptic encyclopedia.

30 E.R. Dinkler, ed., Kunst und Geschichte Nubiens in christlicher Zeit; P. L. Shinnie, ‘Christian
Nubia’.
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trade routes from an early period. However, the adoption of Christianity as
the official government-sponsored religion of the Nubians took place in the
mid-sixth century. John of Ephesus describes the conversion of the kingdom of
Norbaria through a mission project sponsored by the Miaphysite supporter,
the Byzantine empress Theodora. The other two Nubian kingdoms soon
followed into the Christian community.

Ethiopian Christianity*

The traditions of the Ethiopian church usually begin with the arrival of two
Palestinian Syriac (?) brothers, Frumentius and Aedesius, from Tyre who were
shipwrecked on the Ethiopian coast. Perhaps they were enslaved, but they
became important officials in the Ethiopian government at Axum. Desiring
ordination commensurate with his responsibilities, Frumentius made his way
to Alexandria where tradition has it that he was ordained bishop of Ethiopia
by Athanasius. Later the Arian Byzantine emperor Constantius II attempted
to replace Frumentius with an Arian bishop, but to no avail. Minted coins with
Ethiopian kings and crosses prove that the royal family of Ethiopia became
Christian during the fourth century.

After the Council of Chalcedon (451), the Ethiopian church joined the
Copts in rejecting the decisions of the council. The subsequent persecution of
Miaphysite clergy in northern Mesopotamia and Palestine resulted in a large
number of refugee monks making the trek to Ethiopia where they supported
mission efforts among the people. By the early sixth century, observers could
affirm (probably an exaggerated claim) that Ethiopia was a Christian nation.
The earliest translation work from Greek to Ethiopic (Ge’ez) probably took
place during the fifth century.

Arabia, South Arabia, Soqotra and the Persian Gulf**

From the second century, there is record of Christians among the Arabic-
speaking populations of the lands bordering the Roman empire. Once
again, there is evidence of Christianity following the commercial connections
between the Arabic population and the Syriac and Coptic merchants. By the
fifth century, numerous Arabic Christian centres had developed at the edges
of the desert and along the coastlines of the Arab peninsula, especially on the

31 E. Ullendorff, Ethiopia and the Bible; R. Cowley, Ethiopian biblical interpretation; E. Haber-
land, Altes Christentum in Siid-Athiopien; Michael A. Knibb, Translating the Bible.

32 History of the martyrs of Nagrdn, ed. Esteves Pereira as Historia dos martyres do Nagran and
Shahid as The martyrs of Nagrdn; The book of the Himyarites, ed. Moberg; J. Ryckmans, La
persecution des chrétiens himyarites.
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Persian Gulf and along the Red Sea where they often encountered Buddhist
merchants, sometimes in merchant villages, a presence still marked by local
place names.

In South Arabia, and on the island of Soqotra, there was a Christian presence
from early Christian times. The kingdom of Himyar was the focus of mission
work by Theophilus the Indian who built churches in Nagran and Zafar dur-
ing the fourth century. In 378, the Himyarites achieved political freedom from
Ethiopia. At this point persecution of the Christians began at the hands of the
king Dhu Nuwwas, a convert to Judaism and an ally of Persia, which was seek-
ing to establish control of South Arabia. The persecution was certainly because
of the Ethiopian connections of the Christians. At the beginning of the sixth
century the Christian communities were decimated by the persecution. From
523 to 525 the Ethiopian military, at the suggestion of the Byzantine emperor
Justin I, mounted an expedition to rescue the Christians. Despite some initial
success (described in numerous accounts extant in Syriac, Greek, Armenian,
Georgian, Arabic and Ethiopic), the influence of both Byzantium and Ethiopia
declined. Southern Arabia fell under the sway of the Persian empire in 575 and
remained thus until the Islamic conquests. Archaeological sites, place names
and textual evidence attest the strong presence of Christianity throughout
the Arabic-speaking regions during our period. However, there is insufficient
material to provide a narrative account of the three centuries of organised
Christian community development before the seventh century.

Central Asia®

Trade routes between China and Tibet in the east and the Persian, Kushan and
Roman empires and India ran through what is now northern Iran and through
Central Asia around the area now known as Afghanistan. Many of the cities
had long supported Jewish communities. For example, one of these, Ecbatana
(today’s Hamadan), was the burial site of biblical Queen Esther. It had a large
Jewish population and Esther’s tomb served as a pilgrimage site. It was also
home to the parents of Mani, who were apparently involved in a baptistic sect
that may have had Christian connections in the second Christian century. At
about this same time, Bardaisan notes the presence and influence of Christians

33 Bardaisan, The book of the laws of the countries, trans. Drijvers; Gregory Barhebraeus,
Gregorii Barhebraei Chronicon ecclesiasticum, ed. Abbeloos and Lamy; A. Mingana, ‘Early
spread of Christianity’; Histoire nestorienne, ed. Scher; Hsing Ta, Xi’an and Western culture;
Menahem ben Shemuel Halevi, Matsevet Mordekhai ve-Ester; P. Pelliot, Recherches sur les
Chrétiens d’Asie centrale et d’Extréme Orient.
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in various Central Asian areas, including Kushan. By the end of the fifth
century, missionaries including John of Resaina had established churches
among the White Huns in Bactria. During this same period there were East
Syrian bishoprics established in cities along the Oxus river, in Naishapur, Herat,
Gilan and Merv. Other bishoprics were established in Kaskar, Samarkand and
Turkmenistan. There were certainly Christians there to support these bish-
oprics when they were established. In 591, Turkic soldiers with crosses tat-
tooed on their heads, who asserted that they were Christians, were captured
by Byzantine mercenaries in northern Persia. The Syriac texts note when
these areas were absorbed into the ecclesial structures of the East Syrian
church or the arrival of other traditions: Armenian, Melchite, and West Syrian.
However, they do not provide data about the earlier developments. It is hoped
that scholarly archaeological research in the area might provide more clues to
this history.

China®*

Early evidence about China is suggestive, but at this time the data still remains
fragmentary. Bardaisan suggested, about 180, that there were Christians in
China, a not unreasonable possibility given the activity on the trade routes.
Certainly there were political/economic embassies between the Chinese and
Roman empires during this period. By the late sixth century (c. 578), there was
an East Syrian missionary, Mar Sergius, residing in Lint’ao. By 635, another East
Syrian missionary, A-lo-pen (Abraham? Rabban? Aba?) arrived in China with a
mandate to organise the Christians and to represent them before the emperor.
At this point there is no indication of the nature of the communities he found
there, although permission was given to establish (and populate!) a monastery
during the reign of the Emperor T ai-Tsung (627-49). The most important
source for the period 635-781 is the so-called ‘Nestorian stele” at Xi’an, which
includes names of Syriac and Chinese Christian leaders in China, as well as
a list of Chinese Christian texts. Other early Chinese Christian documents
excavated in western China were edited with photographic reproductions by
Y. Saeki.

34 Mingana, ‘Early spread of Christianity’; P. Yoshiro Saeki, The Nestorian documents; Pelliot,
Recherches sur les chrétiens d’Asie centrale et d’Extréme Orient; S. H. Mofett, A history of
Christianity in Asia, vol. I, England, “The earliest Christian communities in Southeast and
Northeast Asia’; D. Bundy, ‘Missiological reflections on Nestorian Christianity during
the Tang dynasty’.
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Conclusion

There are similarities in the fragmentary stories of the development of Chris-
tianity in Asia and Eastern Africa during the fourth to sixth centuries. As it had
from the beginning, it followed the trade routes as merchants and missionar-
ies took with them their faith. Because of this people to people transmission,
there was a high degree of comfort with cultural and theological diversity
that was not found to the same degree in Byzantium or in the remnants of
the Latin West. There was also an interconnectedness of historical experience
and influences along the trade routes and in the intellectual centres. On the
other hand, international politics and religious strife separated communities
along primarily national and cultural lines. Creeds intended to unify thought
and practice within the Byzantine empire had the opposite effect. There was
also, in much of Asia, a common alienation from political and social power. In
both the Asian Christian heartlands of Mesopotamia and Persia, there was no
pretence to real cultural power or influence. When church and state merged,
it was as part of an effort to ensure the political survival and cultural iden-
tity of the ethnic group. There were apparently few dreams of empire among
Christians in Asia. Survival, the opportunity to follow one’s religious practices,
and the opportunity to confess one’s faith to one’s neighbours, were central
values. The fragmentary nature of the textual and material culture evidence
for the stories of the lives of these communities is due to these larger cultural
realities.
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Religious dynamics between Christians
and Jews in late antiquity (312—640)

GUY G. STROUMSA

Introduction

Augustine called the Jews librarii nostri." Beyond the reference to God’s revela-
tion of the scriptures to Israel, this expression emphasises the fact that the deep,
essential and intimate relationship between Christians and Jews remained a
concrete and permanent one at the turn of the fifth century. In the mid-sixth
century, John of Ephesus, the leading Miaphysite church historian and hagiog-
rapher, reports a monk visiting a mountainous village east of the Euphrates
and asking the people he meets: Are you Christians or Jews? As this vignette
shows, it was sometimes difficult to distinguish a Christian from a Jew in the
late ancient Near East. Both could speak the same language and look the same
way. This was probably also the case all around the Mediterranean: there was
usually no clear-cut or visible differentiation between the two estranged com-
munities. Both Augustine of Hippo and John of Ephesus testify to the state
of affairs after the watershed of the fourth century, which had seen a radical
reversal of the relationship between Judaism and Christianity.

Indeed, the conversion of Constantine was only the prelude to other deep
transformations of the relationship between Christians and Jews, up to the
Muslim conquests. Before Constantine, while Judaism was a religio licita, the
Christians had remained beyond the fringes of legality. Moreover, the last two
generations of scholarship have radically shaken the old perception (nurtured
by theological prejudice) according to which the Jews had begun a drastic
process of social and intellectual seclusion after 70, accelerated by the bloody
revolts in Alexandria and then in Palestine during the early second century.
Soon after Constantine, who reportedly described the Jews as ‘slayers of the

1 Augustine, Enn. Ps. 56.9, cf. 40.14 and id. Hom. 5.5, cited by J. Cohen, Living letters of the
law, ch. 1, n. 35.
2 John of Ephesus, Lives of Eastern saints 16 (PO 17: 234).
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prophets and killers of the Lord’,? things began to change. Throughout the
fourth century, while Christianity moved fast from prohibition to toleration to
preferred status to state religion, the Jews saw a series of grave infringements
upon their rights and social status, limiting in drastic ways their integration into
society. Judaism was now tolerated, at best, only because the Jews cherished
the Old Testament (which, Christians said, they misread in some important
ways). After 380, when Theodosius I published in Thessalonica his edict Cunctos
populos, making Christianity into the state religion, the Jews became for all
practical purposes second-class citizens, although they were not demoted from
the status of cives romani. In a sense, they had become ‘dhimmis” avant la lettre.
(In 388, Theodosius prohibited marriage between Christians and Jews).# Such
amodicum of toleration, it should be noted, was offered neither to pagans nor
to heretics. This process of segregation, to be sure, was not a straight line. John
Chrysostom’s eight ‘sermons against the Jews™ of 386 were actually written
not against the Jews, but as a direct rebuke of the Judaising tendencies amid
Antiochene Christians.” To follow Harnack, the Jew appears here as a rhetorical
device: it is the Jew as the Christian feared him. Indeed, the violence of these
sermons shows the extent to which Judaism had retained its power of attraction
at the end of the fourth century. It also echoes the fear this attraction could
generate, twenty years after the failure of Julian’s attempt at rebuilding the
Jerusalem Temple. Chrysostom’s invectives are usually perceived as reflecting
thelaststage, asit were, of Judaism’s attractive powers. One should perhaps also
question this view, and wonder whether the clear legal and social worsening of
the Jews’ status necessarily meant the disappearance of the cultural interaction
between Jews and Christians. The following pages will seek to review some
of the ways in which Jews and Christians interacted under the Christianised
Roman empire, as well asunder the Sassanid empire, where both were religious
minorities.

While the two communities were of course incommensurable in their num-
bers and legal status in the early Byzantine empire, their common biblical her-
itage entailed a religious koiné of sorts and continuous exchanges that went
well beyond religious polemics.® The period under study saw the formation
and crystallisation of both Byzantine and rabbinic theology, and would prove
crucial for the future of both religions. Yet studying primarily theology over-
looks a number of historical complexities. Many of the cultural dialectics of

3 Eusebius, Life of Constantine 4.27.

4 On the laws pertaining to the Jews, see A. Linder, The Jews in Roman imperial legislation.
5 See R. L. Wilken, John Chrysostom and the Jews, chs. 3 and 4.

6 See G. G. Stroumsa, ‘Religious contacts in Byzantine Palestine’.
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these contacts are not specifically religious. Most Jews, like most Christians,
were no theologians, and the study of religious dynamics must deal with the
various ways in which they interacted, for instance in language, folklore or
magic.

The Islamic conquest must also be taken seriously. It would again change
in drastic ways the terms of the relationship throughout the Near East and
North Africa. From then on, both Jews and Christians partook, more or less,
of the same status as ahl al-kitab, a religious community tolerated because it
had a scripture. More precisely, one can perhaps claim that the emergence of
Islam represents one result of the cultural dynamics between Christianity and
Judaism. Mohammed knew both and both rejected and used parts of each. In
a sense, the very concept of ahl al-kitab represents a broadening to Christians
(and to Zoroastrians) of the Christian theological attitude toward Jews since
the fourth century, while the imperial legislative limitations would be echoed
in the Islamic concept of the ahl al-dhimma.” Even the Byzantine empire’s
definition of itself developed religiously and politically in relationship to the
emerging competitor to Christianity, Islam, yet the immediate counterpoint
of Byzantine identity, at least from a religious viewpoint, remained the Jews,
both in their present gloomy obstinacy and in the past glory of their sacral
kingship.®

A few caveats are in order. First, the two communities (or, rather, webs of
communities) are far from being comparable by almost any criterion. While
we remain ignorant about Jewish demography in late antiquity, the Jews were
much less numerous in the fourth century than they had been under the early
Roman empire (although they probably never represented a significant part
of the overall population, as estimated by some).’

The relations between Christians and Jews in antiquity are usually compared
to those between Christians and pagans, and the natural tendency is to focus
upon the Roman empire, forgetting that some important Christian commu-
nities (both Miaphysites and Nestorians) were present in the Sassanid empire,
and had some cultural visibility, as doctors (Nestorians in Gundishapur, for
instance) and translators of Greek literature. They must have developed at
least some contact with the Jewish communities there, sharing Aramaic as

7 See A. Fattal, Le statut légal des non-musulmans en pays d’Islam.

8 For Byzantine anti-Jewish polemics, see A. Kiilzer, Disputationes Graecae contra Judaeos.
For the relationship of the Byzantine emperors to Israelite kingship, see G. Dagron,
Emperor and priest.

9 See B. McGing, ‘Population and proselytism: How many Jews were there in the ancient
world?’
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their common language. The chief significance involves the leading role of
late ancient Jewish Babylonian communities in defining the religious identity
of and a cultural agenda for the Jews in Palestine as well as in the various
diasporas through their interpretation of normative rabbinic Judaism, which
came to dominate Jewish life after the Islamic conquests.

The fact that Jews and Christians were competing in a direct and sometimes
violent clash, both communities claiming the same inheritance, often draws
attention to their polemics and obscures the fact that many aspects of their
lives were common to both. By definition, polemical literature insists on what
divides, ignoring the many points of agreement between two groups.”® The
koinos bios of both in late antiquity is highly significant for a richer understand-
ing of the cultural dynamics between them. Folklore provides an example.
Galit Hasan-Rokem has recently shown how one can closely read Midrashic
literature as ‘tales of the neighbourhood’, reflecting the common daily life and
attitudes of Jews and Christians (and not only of them) in the Galilee of late
antiquity.”

Localities of Jewish populations in late antiquity

In our period, significant Jewish communities existed throughout the Christian
Roman empire, whether East or West. Christian attitudes toward Jews, both
public and private, apparently varied in different areas. If there was cultural
exclusivity in Byzantium, for instance, the fact that there were fewer Jews in the
West does not seem to have promoted more lenient attitudes towards them.
On the contrary, anti-Jewish legislation evidently was harsher in the West.
But the most important Jewish communities of later antiquity were located
outside the Roman empire. We find significant Jewish communities in Arabia,
for instance, where the Jewish king Dhu Nuwwas (regn. 517—25) persecuted the
Negus Christians in Najran. Jews also lived particularly in the Sassanid empire.

Palestine represents a special case, as both the country of the Jews, who
call it ‘the land of Israel’, and the Christians, who name it ‘the Holy Land’ (a
term which appears for the first time in sixth-century hagiographical literature
from Palestine). We know little of Jewish communities in Alexandria — and in
the rest of Egypt — after the mid-second century. In North Africa, where the
existence of notable communities is attested from the time of Tertullian to that
of Augustine, we remain in the darkas to their size and their activities, including

10 See P. Fredriksen and O. Ir Shai, ‘Christian anti-Judaism, polemics and policies: From the
second to the seventh century’.
11 G. Hasan-Rokem, Tales of the neighborhood.
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their cultural life — though there is nothing to suggest much consequence to
either. Some similarities between Tertullian’s patterns of thought and Jewish
law are not enough to permit extrapolations. Jews who thought they had been
wronged in a real-estate deal could ask for justice and protection from Bishop
Augustine, but he does not seem to have known very much about (or to have
retained an interest in) Jewish practices.

There were Jewish communities in Visigothic Spain, but here too the scanty
evidence is enough to suggest that they were dwindling at the time of the
Islamic invasion. Isidore of Seville, in the seventh century, does not seem
to have met Jews. Everywhere in the Roman empire, Jews formed minority
communities, while the Christians asserted themselves as belonging to the
majority. This imbalance was shattered only in the Sassanid empire, where
both Jews and Christians represented minorities, rather similar in various ways.
This important situation is interesting in the relations between Christians and
Jews within the Euphrates valley during late antiquity.

After the fourth century, the evidence about Jews in general, and about
Jewish—Christian relationships in particular, is twofold: archaeological and
literary. The former can sometimes be used to sharpen the insights pro-
vided by the literary sources.” While the archaeological data from Byzantine
Palestine is remarkable, the remains of Jewish synagogues or funerary monu-
ments in the diaspora are meagre. As for Jewish documents, we have nothing
except the literature produced in both Palestine and Mesopotamia, to which
should be added the various magical inscriptions, on bowls or papyri. On
the other hand, the evidence provided by Christian texts is mainly of a the-
ological nature, and includes biblical exegesis, spiritual exhortation, homilet-
ics and polemical as well as theological tractates. To these sources should
be added imperial legislation, in particular as it appears in the codices of
Theodosius and of Justinian, which tells us a lot about daily practices and
conceptions.

Civic religions or scriptural religions?

When we speak of communities, we tend to assume that this was the natural
mould of religious expression for both Jews and Christians.”? But one should
avoid isolating these two special groups from the broader context. In the
ancient world, religion was above all a matter of state, of public life. The

12 See e.g. H. Kennedy, ‘Syria, Palestine and Mesopotamia’; Sh. Cohen, Jews and Judaism
in the Greco-Roman world’.
13 See G. Fowden, ‘Religious communities’.
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heart of religious cult was public, from Egypt and Babylonia to Rome. The
Jerusalem Temple reflected the Israelite version of ancient civic religion (as
best expressed in Varro’s conception of religio civilis). After its destruction,
Judaism underwent a deep transformation, and religion became to a great
extent internalised, while religious life was centred upon the synagogue cult
and learning the Torah in the community. The early Christians, of course,
lived their religious life within communities, as any form of public expression
of their faith was prohibited. In adopting Christianity, Constantine thought
that the new faith could advantageously replace the old cult of the gods and
provide a new civic religion for the empire. This was a gross miscalculation, of
course, as Machiavelli saw so well: Christianity was not really fitted as a civil
religion, as it preached another, heavenly, kingdom.

Like Judaism, Christianity was essentially a religion of communities, based
upon books.™ Christian scriptures were translated into various languages, in
and outside the empire. Such a web of communities went against the grain
of a civic religion that could provide a unification principle for the empire.
Actually, between the fourth and the seventh centuries, there was a significant
and at points dramatic decline in economic activity and long-distance commu-
nications throughout the Mediterranean. Indices such as naval commerce are
directly relevant here. The growth of religious communities in late antiquity,
fostered by Judaism and Christianity, is one of the significant but still rather
understudied marks of this global decline.

Another characteristic of the Christianised empire was the new central
importance of religion (as distinguished from other aspects of culture) in
the perception of identity. Since Hellenistic times, identity had been usually
phrased in terms of culture (including religion). Traditional ethnic frameworks
of identity had been replaced, to a great extent, by broader horizons. Identity
was no longer necessarily given with birth, but could be chosen. One only
needed to speak Greek (or Latin) in order to identify oneself as a member of a
society with ecumenical dimensions. Just as one could adopt a culture, one also
could move into a new religion. Conversion had been a recognised possibility
since Alexander.® With the victory of Christianity, however, the nature of
conversion changed in very significant ways. Unlike other religions in the
Roman empire (including the mystery cults) with the exception of Judaism,
Christianity insisted upon truth as a central aspect of religion. Choice was now
endowed with a consequence unknown elsewhere.

14 See G. G. Stroumsa, ‘Early Christianity, a religion of the book?’
15 See A. D. Nock’s classic Conversion.
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The new insistence on religious identity permitted the development of an
identity based essentially on community. This new communitarian identity,
which remains too often unrecognised, is of crucial importance for the cor-
rect understanding of the religious dynamics between Christians and Jews
in late antiquity. Indeed, despite the deep differences between minority (the
Jews) and majority (the Christians), the relationships between the two groups
were based upon their common self-understanding as religious communities.
While the religious elites worked on building and maintaining the boundaries
of the communities, autonomous and self-enclosed, these boundaries were
constantly eroded by daily intercourse.

The radically new status of Christianity in the fourth century was not quite
unparalleled in Judaism, in the sense that only then did the rabbinic movement
succeed in imposing its view of things on the great majority of Jews. Until then,
it seems that the Jewish public was much more amorphous in its beliefs and
attitudes than would eventually become the case, often harbouring syncretistic
beliefs that did not square well with the theology of the rabbis.™

Some scholars, in particular Jacob Neusner, following Rosemary Radford
Ruether and himself followed by Daniel Boyarin, have noticed that only in
the fourth century did Jews and Christians come into possession, for the first
time, of clear-cutidentities; hence, for Neusner, the historical meeting between
Judaism and Christianity occurred in the fourth century.” To Neusner’s analy-
sis, one should add the contemporary emergence of both Jewish and Christian
intellectual culture, the former bilingual in nature (Hebrew and Aramaic,
both in Palestine and in Mesopotamia), the latter expressed in a plurality of
languages (at least Greek, Latin, Syriac, Coptic, Armenian and Persian). It
is the combination of these two factors that explains the power of the new
dynamics between Jews and Christians.

Structural comparison of Judaism and Christianity

Fourth-century Judaism and Christianity were religions that had undergone
some deep transformations. They were in their essence sacrificial religions,
but of a special kind, since no sacrifice actually took place. Structurally, these
religions were of course vastly different, due to the absence of priests and
monksamongthe Jews. Asa consequence of this state of affairs, the synagogue,
or beit ha-midrash, became a centre of polyvalent (‘interdisciplinary’) cultural

16 See S. Schwartz, ‘Rabbinisation in the sixth century’.
17 See J. Neusner, Judaism and Christianity in the age of Constantine and D. Boyarin, Dying for
God.
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activity unequalled in Christianity, where cult and culture usually remained
clearly distinguished, the first in church, the second in the monastery.

Both were originally eschatological religions, but in both the eschatological
drive had been more or less neutralised, and was now limited to episodes of
flaring messianism or to marginalised groups. Both were establishing them-
selvesas religions of the book’, in a cultural environment that remained largely
based upon orality. Among the Jews, in particular, as among other cultures of
the Near East, such as the Iranians, the idea of the book itself remained to a
great extent oral. Among the rabbis, books were redacted but not committed
to writing. Last but not least, both Judaism and Christianity had succeeded,
in the preceding centuries, in establishing orthodoxies. In various ways, dis-
senting tendencies had been declared heretical and marginalised. Among the
Christians, these groups were now in the process of being simply outlawed,
like pagans. That left the Jews as the only officially authorised dissenting reli-
gious group in the Christian empire. From one strong perspective, Christianity
could be seen as a Jewish heresy — but it had now turned the tables on vetus
Israel, and had transformed Judaism, as it were, into a Christian heresy.

Jewish—Christian interaction in a Christian empire

Both the legal and the social situation of the Jews seriously deteriorated from
the end of the fourth century. As intercommunal violence between Jews and
Christians became more and more common, the authorities hesitated between
legal protection of the Jews and passive or even active support of the Christian
mobs, who often moved with the blessing of the bishops. In a famous (or rather
infamous) letter to Theodosius I, written in 388, Bishop Ambrose of Milan
opposes the emperor’s decision to punish those responsible for burning down
a synagogue in Callinicum, a town on the Euphrates. To strengthen his case,
Ambrose lists cities where Jews had burned churches: Gaza, Ascalon, Beirut,
Alexandria. The outcome of the Callinicum affair seems to have brought
the emperors to reaffirm in legal documents the right of the Jews to meet
unhindered in their synagogues, as did, for instance, Theodosius himselfin 393.

Two examples of ecclesiastical policy discouraging social interaction
between Jews and Christians may be mentioned. The Council of Elvira, held in
early fourth-century Spain, had forbidden intermarriage between Christians
and Jews. The Council of Vannes, in Gaul, meeting between 461 and 491, stated
that it was ‘shameful and sacrilegious for Christians to eat [the Jews'] food’. In
doing so, the council was applying against the Jews, in reverse, as it were, the
strong Jewish limitations on social contact with Christians.
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A particularly striking document on the wave of violence against the Jews,
up to forced conversion, is the remarkable letter written by Severus, the bishop
of Minorca. In his Letter concerning the Jews, Severus recounts how the Jewish
community on the island was converted to Christianity in 418. A polemic
between Christians and Jews soon turned into a street battle, ending in the
burning of the synagogue. Severus notes, however, that the Christian arsonists
took great care to save the holy books from the fire. He concludes his account
by reporting that in the days following the burning of their synagogue, 540 Jews
converted to Christianity out of fear for their lives, eventually building a church
on the ruins of the synagogue. Even if this text cannot be taken at face value
in all its details, it remains emblematic of the new state of affairs, and reflects
the deep worsening of the Jews’ status. From the same year, 418, an imperial
edict forbids the Jews (‘those living according to the Jewish superstition”) to
join the armed forces. The same edict, however, reaffirms their right to be
legal advocates and town councillors.

Developments in Palestine

Palestine, as we have seen above, constituted a special case. From the beginning
Christianisation on the emperor’s direct orders had been quite intensive there.
In particular, geography had been modified through a series of churches that
punctuated the landscape, defining it as a ‘holy land’. Places hallowed by the
earthly presence of Jesus, of his mother, but also of the patriarchs, became
landmarks which underlined that the terra repromissionis of the Jews, to use
Jerome’s term, had now become the Land of verus Israel. This transformation of
the land was visible in places like Galilee or Hebron, but it was nowhere more
obvious than in Jerusalem, a city from which the Jews, who had been expelled
by the pagan Roman emperors, remained officially excluded. One would have
therefore thought that Byzantine Palestine would not be a place where Jewish
culture could thrive. And yet, the evidence points to the opposite. Literary
creativity produced an impressive series of works. The Palestinian Talmud
was redacted in Tiberias during the fourth century. Some of the major works
of Midrashic literature, such as Genesis Rabbah and Leviticus Rabbah, stem from
the fifth century in Palestine. The origins of synagogal poetry, the piyyut, are
to be found there also. Yose ben Yose, the first paytan (composer of liturgical
poems, from Greek poietés) whose name is known to us, for instance, lived in
Palestine during the early fifth century.

Jerome, who lived in Jerusalem and Bethlehem from the 380s until his death
in 419, carried on in Palestine a dialogue that he had begun in Rome with rabbis
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and Jewish converts. His major interest in pursuing his contacts with Jews was
intellectual in nature. First, he needed them as teachers of Hebrew, a language
he never succeeded in quite mastering, despite his constant efforts. Second,
he wanted to learn from them about various hermeneutical and exegetical
traditions of the biblical text. Hebraica veritas: Jerome’s motto singled him outas
aphilologistin a world that did not particularly appreciate, or even understand,
such an urge.” Indeed, his correspondence with Augustine reveals how the
latter remained unable to understand Jerome’s efforts to read the Bible in the
original Hebrew. (Jerome appears here to be a lonely figure, also in his dealings
with Jews, but he is following Origen, an earlier biblical exegete.) Jerome’s
contacts with Jews do not seem to have helped him develop any sympathy
for them. Regular contacts, indeed, have never represented a panacea against
ethnic, religious or community tensions.

Archaeological remains, which often reflect a more positive image of the
interaction between communities than polemics, also reflect a blossoming of
Jewish communities, groups that did not shun cultural influences from the
surrounding world. Jews and Christians lived both in towns (except Jerusalem
on principle) and villages. In Tiberias, the seat of the Jewish patriarchs until
420, the spread of Christianity seems to have been inhibited for some time. The
villages were often mixed, but there seems to have been a tendency toward
separation between the communities in these villages. Synagogue mosaics
from Byzantine Palestine, in particular, show an impressive ability to play
with non-Jewish themes. While such themes are not directly Christian, it
is highly plausible that they sometimes reflect use among Christians, hence
echoing the polemical dialogue between the two communities. One instance
may be the depiction of the Akedah on the floor of the Beit Alpha synagogue.
The importance of Abraham’s sacrifice of Isaac among late ancient Jews might
well reflect its centrality among Christians, for whom Isaac (as well as the ram)
was a typos, or sacramentum futuri, of Jesus Christ."”

Midrashim and catenae

Midrashic Hebrew literature is a literary genre sui generis, which was born in
late antiquity and continued to develop throughout the middle ages. The fact
that it was composed and redacted orally, and only later committed to writing,
makes the exact dating of the texts quite difficult. Yet it is possible to establish

18 On Jerome and hebraica veritas, see A. Fiirst, Hieronymus: Askese und Wissenschaft in
der Spdtantike, 102—6 and bibl. 316-17, as well as R. Gonzalez Salinero, Biblia y polemica
antijuida en Jeronimo, 53—9I.

19 G. Stroumsa, ‘Christ’s laughter: Docetic origins reconsidered’.
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that some of the earliest and most important collections of midrashim date
from Byzantine Palestine. It has been suggested, again recently by Nicholas
de Lange, that the genre midrash offers striking similarities to the series, or
catenae (‘chains’), of patristic interpretations of biblical texts.** It so happens
that the first catenae were also composed in late fifth-century or early sixth-
century Palestine. Procopius of Gaza (c. 465—c. 530) apparently created this
genre, in which he worked the different exegeses into a sort of continuous
interpretation, in which the wordings of all of them appeared.” Some kind
of contact between the two phenomena is plausible, but we must not forget
their common ground: “secular’ rather than “pagan’ culture, as can be seen in
Gaza. Only a comparative study, however, might be able to seek an answer to
the link between them.

We are still far from understanding the mythopoietic process involved in
the formation of Midrashic literature. We do not even know their original
purpose: were the collections of midrashim meant to be used as ‘raw material’
for the preparation of homilies? Obviously, they were taught (and learned
by heart) in the rabbinical paideia, as they would not otherwise have been
preserved before they were committed to writing. Various midrashim show at
least ablurred consciousness of Christian doctrines. Does this indicate that they
were redacted as offering a Jewish answer to Christian biblical interpretation?
Similarly, we still do not know the original function of the catenae, although
they may well have been used for homiletic purposes.

Hermeneutic practices and the koinos bios

In any case, both genres show the extent to which Jews and Christians, in
Byzantine Palestine, partook of a very similar hermeneutical tradition of the
same texts, even though they were reading them and commenting upon them
in different languages. Indeed, the idea of a koinos bios should refer not only
to the material aspects of life, but also to intellectual and spiritual life, to
patterns of mind and of religious life. The case for such an intellectual and
spiritual koinos bios might be made, of course, for all the various groups living
in Byzantine Palestine, including Samaritans and polytheists, both Hellenised
and Bedouins. But it is all the more true about Jews and Christians.

The comparative study of synagogal piyyut and Byzantine liturgical poetry
(kontakia), which has barely begun, might also shed light on the dynamics

20 N.de Lange, ‘Midrach et Byzance. Une traduction frangaise du Midrash Rabba’. See fur-
ther N. de Lange, Jews and Christians in the Byzantine empire: Problems and prospects’.
21 See The Palestinian catena on Psalm 118 (SC 189: 7).
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between minority and majority culture in Byzantine Palestine. We have here, in
both cases, a highly sophisticated literary genre, whose origins remain unclear.
The audience of the piyyut must have been educated Jews, who would have
memorised the Bible. Note that the word itself testifies to the acculturation
process to which the phenomenon belongs. The piyyut offers unambiguous
evidence for the rabbinisation of liturgical practice in sixth-century Palestine,
as Seth Schwartz reminds us (he also points out that we do not know how
widespread the practice was).**

Following Pirkoi ben Baboi (ninth—tenth century Babylonia), Steven Bow-
man has speculated that piyyutim offered a legitimate way (since it was done
within the legally permitted synagogal cult) to study the law through a poeti-
cal summary; this argument takes into account Justinian’s laws forbidding the
study of the deuterosis (a term that does not refer exclusively to the Mishnah,
but generically to commentaries).? In 553, Justinian’s Novella 146 prohibited
the study of the deuterosis. This law also interfered with Jewish cult (something
unheard of until then) by demanding the use of specific biblical translations
and threatening those who denied resurrection, the last judgment and the
angels. Justinian also enforced baptism upon the Jews. The Novella may have
been meant as the emperor’s retaliation for the Jews’ support of the Donatists
and the Arian Visigoths. Procopius tells us that it was then that the treasures
of the Temple were brought from Rome to Constantinople.

One should also analyse the piyyut together with other kinds of Christian
poetry, such as Ephrem’s hymns. We know from Chrysostom, after all, that at
least in late fourth-century Antioch Christians could participate in synagogal
services more than was acceptable to the clergy. Similar attitudes may have
appeared in Byzantine Palestine or elsewhere. In 407, Theodosius, Arcadius
and Honorius issued a law against ‘the new crime of superstition” of ‘the
unheard name of heaven worshippers (caelicolae).” The name of this group
active in the early fifth century might point to their identity as later followers
of the Judaisers of old, the theosebeis, or yit’ei shamaim (phoboumenoi, metuentes).

The linguistic milieus

For both Christians and Jews, the political borders of the Roman empire were
far from coinciding with linguistic boundaries. The Jews of North Africa, Italy,
Gaul or Spain, who left so few written traces of their thought or literary
creativity, spoke Latin. In the great cities of the Eastern part of the empire,

22 S. Schwartz, Imperialism and Jewish society, 263.
23 S. Bowman, “The Jews in Byzantium’.
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for instance in Asia Minor, Jews spoke Greek. In the Near East, however,
including Palestine, they usually spoke Aramaic, like the native Christians, who
cultivated their own version of Aramaic, Syriac. In that sense, Palestine may be
misleading, since there the Christian elites often spoke Greek, which the Jewish
elites understood (the dealings of Origen with the rabbis in Caesarea Maritima
were obviously carried on in Greek), but which was not their language of
written expression. In the Syrian Orient, however, Jews and Christians shared
more or less the same language, Aramaic, which had been the lingua franca of
the area for a long time. This was the case on both sides of the political border
between the Romans and the Sassanids.

The essential difference in the linguistic scene between Jews and Christians
is of course a matter of weight. It is in Greek, and sometimes in Latin, that
the leading Christian thinkers expressed their theologies. (Other Christian
literatures — Syriac in particular, but also Coptic and Armenian — although
very rich, remain marginal to the centres of political power in the empire.)
For the Jews of the East, in contradistinction, literary creativity took place
in Aramaic and Hebrew. There are no literary remains whatsoever of the
powerful Jewish communities who spoke either Greek or Latin. The striking
disappearance of Hellenistic Jewish literary culture, already noted by Joseph
Justus Scaliger, remains to this day a historical puzzle. On the face of it, the
Jewish communities in the Byzantine empire would appear to be the direct
heirs of Hellenistic Judaism.

This sharing a language is clearly meaningful for the Jewish and Christian
northern Syrian and Mesopotamian communities (in both cases, minorities,
sometimes persecuted), where the geographical proximity adds to the proba-
bility of some degree of mutual cultural influence and of interdependence of
literary works. Scholars have long searched the Syriac literature for evidence
of rabbinic influences. In the fourth century, one of the early and major Syriac
authors, Aphrahat, surnamed ‘the Persian sage’, retains in his Demonstrations
various traces of rabbinic exegetical traditions.*

Scripture, exegesis, identity

What Jews and Christians had in common was of course, first and foremost,
the Jewish scripture (albeit the Christians read it only in translation). But the
Bible was also what divided them. To a great extent, the history of the cultural

24 See already J. Parkes, The conflict of the church and the synagogue, 276-8. Jacob Neusner,
who claims that Aphrahat and the rabbis had nothing in common, remains a lonely
voice.
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relationship between them is the history of Jewish—Christian polemics in their
biblical exegesis. Much has been said about Jewish influences on Christian exe-
gesis in late antiquity. Giinter Stemberger has duly noted the ‘highly excessive
claims” made in the early days of scholarship regarding the dependence of the
church fathers on the rabbis. On the other hand, he adds, possible Christian
influences on Jewish exegesis in late antiquity have never been explored in a
systematic way. To be sure, it must not be assumed that the relationship was
symmetrical.® Altogether, it is probable that more information flowed from
Jews to Christians than vice versa, either directly (both Origen and Jerome,
to name two obvious cases, tell us of their use of Jewish ‘native informants”)
or indirectly (echoes of midrashim in Aphrahat or of Philo in Ambrose, for
instance).

While concern with Judaism was central to Christian theology, the reverse
is not true. Yet the Jews surely were painfully conscious of the obvious suc-
cess of Christianity, which had first claimed their scripture, then conquered
the empire and finally begun to humiliate them in some very concrete ways.
Similarly, they must have been aware of the way in which Christian theolo-
gians interpreted at least some crucial biblical texts. Hence, in some cases,
Jewish biblical interpretation reflects — and is meant to refute — Christian
perceptions.

Seth Schwartz has recently argued that if Jewish life seems to have been so
flourishing in Byzantine Palestine, this is because the Christianisation of the
empire was one of the main causes for what he calls ‘the re-judaization of
the Jews’.? At the same time that the emperors marginalised the Jews, they
empowered them. In other words, in the pagan Roman empire, the Jews were
much less limited in the spectrum of possible cultural and religious postures.
For them, eclecticism meant acculturation. In the Christian empire, the very
religious rigidity and uniformity promoted by the emperor among Christians,
through the definition as heretical of any deviant teaching or behaviour (with
its radical legal consequences), also had an effect on the Jews, now defined,
more than ever before, as a community. In this community, too, the process of
‘orthodoxisation” forced aside and sought to erase every attempt at deviance.
It is only in the fourth century, then, that we may speak of the emergence of
a single Jewish culture. Similarly, Martin Goodman has spoken of the end of
the fourth century as representing, for the Jews, ‘the end of uncertainty’. Until

25 See G. Stemberger, ‘Exegetical contacts between Christians and Jews in the Roman
empire’.
26 Schwartz, Imperialism and Jewish society, esp. part 3, ch. 1.
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then, he argues, one should retain serious scepticism about the applicability
of rabbinic evidence outside the immediate circles of the rabbis.?”

Schwartz’s powerful argument sees in the Jewish cultural explosion of late
antiquity a response, in some complex ways, to the gradual Christianisation
of the Roman empire. Yet his study does not account for the significance
of the Talmudic movement, at the same time, in Babylonia. While we have
no archaeological remains of the Babylonian Jewish communities, we may
assume that the cultural blossoming reflected by the Babylonian Talmud was
not singularly literary. We must also look for cultural interaction between Jews
and Christians in the Sassanid empire. There, such interaction can perhaps
be studied more easily (although only in a rather speculative way, alas, as the
sources are terribly scarce), since we are dealing with two fairly comparable
minorities. In this context, it may be worth referring to the name for Christians
in Pahlevi: tarsak, lit. ‘fearer’. Shlomo Pines has proposed that we see in this
name a trace of the origins of Christianity in Iran, which would have developed
through the Jewish communities there.*® Mesopotamian Jews and Christians
partook of the same language, Aramaic, a major fact which goes a long way
to explain their cultural relationship in the East.

Indeed, as J. B. Segal noted long ago, "The early advance of Christianity in
Mesopotamia was upon ground already prepared by the Jews. It was in a great
degree the intellectual and cultural resources of Mesopotamian Jewry that
enabled the Aramean strain in the Church of Edessa to stand aloof from the
violent theological controversies that took place before the fifth century.” Segal
adds that ‘in the course of time, the Jewish and the Christian communities had
moved far apart’.*® We should look for cultural interaction between Jews and
Christians in Babylonia not only in explicit theology and hermeneutics, but
also in mystical theology and praxis.

Similarities in mysticism

Another example of the religious dynamics between Jews and Christians in
late antiquity emerges in some striking similarities between early Christian
and Jewish mystical texts and traditions. ‘Blessed are the pure in heart, for
they will see God’ (Matthew 5:8). The sixth beatitude of the Sermon on the

27 M. Goodman, Jews and Judaism in the Mediterranean diaspora of the late-Roman
period’.

28 Sh. Pines, The Iranian name for Christians and the ‘God-fearers’.

29 J. B. Segal, ‘Mesopotamian communities from Julian to the rise of Islam’.
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Mount set the agenda for two millennia of Christian mysticism. In Christian
territory, the vision of God is possible, but under certain conditions, having to
do with both purity and interiority. The beatitude also points to the origin of
the Christian ideal of seeing God: the Jewish background of the Sermon on
the Mount. Like Christianity, rabbinic Judaism was born in the first century.
Therefore, studying the early development of mysticism in the two religions
from a comparative perspective should help.

In the first stages of Jewish mysticism, which Gershom Scholem mistak-
enly referred to as Jewish Gnosticism’,*° one can identify three main visual
trajectories:

1 The vision of God’s Body, usually referred to as Shi’ur Qoma
2 The vision of God’s Palace (or palaces: Hekhalot literature)
3 The vision of God’s Chariot, or Merkavah (referring to Ezekiel, chapter 1).

The exact dating of the late ancient Hebrew texts developing these themes is
notoriously difficult. We are condemned to remain in the longue durée, where
the most one can do is call attention to shared trajectories and to structural
similarities of the main themes in early Jewish mysticism with various patristic
texts. Nevertheless, it seems that such similarities developed mainly during our
period, in particular within Christian milieus less touched by Platonist patterns
of thought — which permitted a completely spiritual perception of the visio
mystica. What counts in our perspective is to insist that mystical traditions,
even if they start earlier, continue during our period.

A preliminary investigation of structural and thematic similarities between
Jewish and Christian mystical traditions in late antiquity brings enough cir-
cumstantial evidence to show the plausibility of contacts between them.*
Only a systematic study of sources could detect the extent to which patristic
references reflect knowledge of rabbinic sources or traditions. A final caveat:
similarities and parallels do not necessarily point to influences, as we deal
with two traditions both rooted in biblical exegesis. Moreover, the sustained
research that is needed will have to deal with the Sitz im Leben of mystical
traditions among Jews and Christians in late antiquity. Texts outside of context
remain meaningless. The significant questions relate to the function of these
texts in religious praxis. What we should seek to understand better, ultimately,
is a puzzling chapter in the history of religious dynamics between Jews and
Christians.

30 G. Scholem, Jewish Gnosticism, Merkabah mysticism and Talmudic tradition.
31 See G. G. Stroumsa, “To see or not to see’.
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Education and theological culture

One can perhaps extrapolate, mutatis mutandis, from the few examples of
contacts between mystical stances among Christians and Jews to other fields
of cultural contact. Mystical experience, at least what we can know from our
sources, was a matter for intellectuals, or at least religious virtuosi. Education,
religious law and theology are fields in which it is plausible to expect some
kind of cultural dynamics between the elites of the two communities. Despite
the deep lack of symmetry between them, stemming from the fact that the
Christians represented (in the Roman empire) the religion in power, and from
the lack among the Jews of both priests and monks or nuns, there are still
likenesses.

Polemics is perhaps even more difficult to use because we do not possess
a single autonomous Jewish voice, and what we hear from the Christians is
usually what they liked to say when they wrote against the Jews. In Babylonia,
at least, the Jews had over the years established some kind of educational
system (the yeshivot, or Talmudic academies), but this system was organ-
ised on principles greatly different from those of the Christian academies
in the East, like the one in Nisibis. The variance is due essentially to the
lack of Greek philosophy in the literary canon of the Jews, and to the huge
contrast in the expression of theological thought that ensued. The two sys-
tems of theological education must have remained quite impermeable to one
another — except for Jewish converts to Christianity (we do not hear of any
Christian convert to Judaism in our period). In the West as well as in the
East, the monasteries began to offer a parallel educational system, which gave
up the grounding in classical paideia. Without Greek philosophy, Jewish the-
ology remained, to a great extent, implicit, and focused upon religious law.
Christians, on the other side, focused upon theological discussions, usually
linked to the fight with heresies of all sorts, leaving law, mainly, to imperial
legislation.

Popular piety and magic
The whole fields of popular piety, magic, and holy men must be considered.
The evidence for relationships between the two groups is here much less
ambiguous than in theological or mystical thought, although the lack of
sources here remains even more dreadful than elsewhere. Jewish holy men
played in their community, mutatis mutandis, a role similar to that played by
Christian holy men in their own community. Popular religion is in many ways
a problematic concept, postulating a dubious two-tiered hierarchy. But there is
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certainly a ‘middle ground’, a ‘religious koiné’ where Jews and Christians (and
not only they) meet, both in urban context and in the villages. The clearest
example of such a religious ‘commonwealth’ is probably the role of magical
beliefs and practices. The magical papyri from Egypt, both in Greek and in
Coptic, show a considerable amount of religious syncretism and interest in
showing off Jewish (or ‘Hebrew-sounding”) theophoric words and names. New
discoveries of Aramaic magic bowls coming from late ancient Mesopotamia
highlight such common practices of Christians, Jews, Zoroastrians, and others,
such as Mandeans or Manichaeans.?*

The real common ground of Christians and Jews in late antiquity was not
so much the Old Testament — that offered the major cause for the permanent
clashes between them. It was, rather, the ground they shared with the other
communities throughout the Mediterranean and the Near East, a tertium
quid that did not reflect any specific religious identity. The innumerable and
invisible demons which magic practices were meant to tame did not really
belong to either the realm of God or that of Satan. They were, simply, part
of the structure of the universe, as objective as the sun, the moon, rain and
drought.

Underlying the different theological and ethnic conflicting identities, there
existed in the late ancient Mediterranean and Near East a ‘religious koiné’. On
this religious ‘commonwealth’ Jews and Christians (as well as others) would
meet without conflict, as they shared its implicit assumptions. This common-
wealth was primarily magical beliefs and practices. It is almost impossible to
disentangle religion from magic, at least in the ancient world, yet too often
scholars have assumed magic to belong to the sphere of ‘popular religion’,
leaving the higher spheres of theology ‘intact’. The role of the Chaldaean ora-
cles and the place of theurgy in later Neo-Platonism would be sufficient to
cast serious doubts on such a view. In late antiquity, magic apparently moved
up, and became more readily acceptable to the higher classes, including the
intellectuals. Certainly both the church fathers and the rabbis strongly con-
demn magic, which they usually consider as the alien, doubtful and dangerous
religiosity of the other. But a closer view shows that their own attitudes also
accept the principles of magical thought and practice. Recent scholarship
has shown a broad diffusion of magic among both Palestinian and Babylo-
nian Jews, also among the rabbis. Magical power is part of the holy man’s
charisma, also among the desert monks. From Egypt through Palestine to
Babylonia, spells, formulae, bowls and papyri provide a glimpse of a wide

32 See]. Naveh and Sh. Shaked, Magic spells and formulae: Aramaic incantations of late antiquity.
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spectrum of magic themesand practices. In this respect, there are some obvious
links between magic and mysticism, reflected both in Jewish and in Christian
texts.

A final point should be mentioned in the search for the proximate channels
permitting the transmission of knowledge between Jews and Christians. It
appears more and more probable that Jewish Christian communities remained
extant much after the fourth century, when they were usually thought to have
become extinct. As late as the first half of the eighth century, for instance,
John of Damascus knew of a Jewish Christian community on the shores of
the Dead Sea.” Even if the size of these communities and their geographical
location makes them quite marginal, the very fact of their existence cannot be
ignored, and cannot have remained without consequences upon the perceived
boundaries between Christians and Jews.

The impact of Islam

In conclusion, we may ask whether, at the end of our period, the relationship
between Jews and Christians was more or less significant than it had been at
its start. There is no doubt that it was different. The Jews in the Christianised
Roman empire were now clearly lowered to the more or less stable nadir,
a state of total weakness and humiliation to which they would be confined
for more than a millennium, until at least the Emancipation. Both in the
Latin West and in the Greek East, they seem to have generated much less
interest for theologians than in an earlier period. Christians no longer expected
conversion as when Theodoret had noted, in the fifth century, that the Jews
struck a disturbing note in an ecumene that saw the conversion of various
exotic peoples to Christianity. Christian writers certainly seem to have known
muchlessaboutJudaism and about Jewish exegetical traditions than in previous
generations. To a great extent, later Byzantine and Latin polemical literature
reflect this state of affairs.

In the Near East, however, the situation was different, as the Christians had
in their turn been reduced in the new Islamic empire to a situation comparable
to that of the Jews. For Eastern Christians, the nemesis was now Ismael, not
Israel. For John of Damascus, the worst heresy was the most recent one,
that of the Ismaelites?* The Jews do not seem to have overly concerned
him. But such an attitude was also shared by Christians in the Byzantine

33 See G. G. Stroumsa, ‘Gnostics and Manichaeans in Byzantine Palestine’.
34 See D. ]. Sahas, John of Damascus on Islam.
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empire, who would now seek to redefine themselves religiously and politi-
cally in relationship to the emerging competition with Islam. The contenders
without (the Muslims) had replaced, to a great extent, the contenders within
(the Jews).

The trophies of Damascus, a Greek work of anti-Jewish polemics redacted in
681, exemplifies the new locus of the relationship between Jews and Christians.
The scene of the disputatio takes place in an urban context, within a public
space, and is attended not only by Christians and Jews (different kinds of
them), but also by Saracens, heretics and Samaritans. We have here a whole
spectrum of communities, united by their common self-definition as ‘religions
of the book’, and fighting, as it were, a hermeneutical joute courtoise. Soon,
Arabic would replace Greek and Aramaic as the sole lingua franca of the East,
permitting, after many centuries, the return of the Jews to a shared intellectual
life and hence a renewal of Jewish dialectical theology, putting it on a par
with Christian thought. Jews and Christians, now both dhimmi communities,
would soon become engaged in redefining the parameters of cultural and
religious life through an intensive movement of translations. A new intellectual
relationship between them would then become possible. But that is another
story.
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Christianity and paganism, I: Egypt

DAVID FRANKFURTER

One notices it first in the early documents of Coptic art: crosses in the shape
of the ancient hieroglyph for ‘life’, symbols of Christian triumph juxtaposed
to archaic desert beasts, tombs awash with classical nymphs and heroes, saints
posed in armour, on horseback, wielding weapons against demonic chaos
just like the god Horus several centuries earlier.” Clearly the assimilation of
Christianity in Egypt took place in creative ways that challenge older notions
of ‘conversion’. Christianisation certainly served as more than just a way for
peasants to keep their heathen ways, as many nineteenth-century historians
judged it. Yet it was also more complex a process than the arrival of spiritual
truth to a culture bereft of its gods and temples. In essence we may say that, over
the third to sixth centuries, a distinctive Christianity came about in the land
of Egypt both through conversation with active local traditions of religious
expression and simply in ‘being there’ — taking root in a landscape where
people pursued the same work and demanded of any religious system the
same attention to needs as in earlier ages.

Christianisation and syncretism in the local sphere

To understand the Christianisation of Egypt as well as the conflicts with native
religion that this process entailed, we need to make some tentative distinction
between the Christianity of texts, literate creedal formulations and central
authority, on the one hand, and, on the other, the Christianities assembled
locally in villages, the products of quotidian needs, local church or monastic
personalities, and regional lore. These two spheres of Christianity would in
no way have been divorced from each other, for local expressions — stories
of monks and saints, ritual traditions — influenced the literate central culture,
while the texts, liturgy and notions of orthodoxy that developed in urban

1 See, e.g., J. Doresse, Des hiéroglyphes d la croix.
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centres (and that were themselves often in competition) exerted much influ-
ence on village culture. But Christianisation involves not so much ‘influence
on’ as ‘appropriation by’ — even ‘synthesis of : local religious leaders actively
assemble a coherent religious world from those central ideas and religious
forms and from surrounding traditions of sacred sites, efficacious ritual, and
holy people. It is a dialectic not unlike what anthropologists like Robert Red-
field and McKim Marriott have observed in India, Mexico and the Andes as
‘great’ and ‘little traditions’.?

Each of these cultural modes, moreover, the local and the central/literate,
will also construct a discrete ‘heathenism’: that is, a notion of the old, repu-
diated, and potentially insidious religious ways that lie on the periphery of
proper or acceptable religious practice. This was a particularly complex cul-
tural endeavour in late Roman Egypt, for religion’ everywhere had for cen-
turies comprised a locally coherent conglomerate of familiar images, divine
names, shrines, and ritual experts from Egyptian as well as from Greek and
Roman traditions. Evenifthe basic frame of reference was most often Egyptian,
the gods might be hailed in inscriptions and papyri as Kronos or Aion, Nemesis
or Aphrodite or Demeter. For many intellectuals in Egypt —whether traditional
or Christian in religious orientation — the gods, their cults and mythologies,
were most cogently discussed in their Hellenistic guises. Thus, in the process
of constructing a non-Christian sphere of religious practice recognisable from
the centre, leaders typically pointed to the use of statuary, devotion to old gods
by their Egyptian or (most often) Greek names, the perpetuation of official
cults (but with Greek caricatures of sacrifice), or practically anything different
from official practice. Even heterodox notions of Christ might fall under the
label ‘heathen’. In the local world, ‘heathenism’ may comprise the ancient
temple precincts and their priestly rites, or sometimes religious practices per-
ceived as Hellenic, but usually not devotions at minor shrines or the gestures,
lore and festival times that pervaded late antique social experience. Across late
antique Egyptian culture, heathenism emerged as an artificial and perpetually
shifting construction only occasionally corresponding to real native religion
as it persisted through the fourth and fifth centuries. For this reason, lest read-
ers imagine a real constituency behind the term, we will use the archaic term
‘heathen’ (rather than the more typical ‘pagan’) to designate the image of native
religion cultivated among Christian writers.

2 Robert Redfield, The folk culture of the Yucatan and Peasant society and culture; McKim
Marriott, ‘Little communities in an indigenous civilization’; Michael . Sallnow, Pilgrims
of the Andes.
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In the course of defining a Christianity of all-powerful blessings, images
and saints, bishops and monks inevitably signified some local traditions as
reprehensibly heathen while preserving others as indispensable to the con-
struction of a Christian culture. If the ancient gods and their shrines were
often demonised, the new Christian worldview also depended upon familiar
notions of harmful and beneficial power, ritual efficacy, and communication
with divine beings. We may call this inevitable process of mediating new ide-
ologies within traditional schemes of ritual power ‘syncretism’, but only to
the extent that it involves indigenous local agency and a genuine engagement
with the authority of the new worldview, and not in the older sense of ‘pagan
survival’ or ‘native misunderstanding’. Syncretism is essential to Christianisa-
tion, not its by-product. Indeed, syncretism may be said even to underlie the
starkest efforts of Christian holy men to demonise, exorcise and demolish the
old gods and their habitats, for in this process they preserve the old gods in
repudiated form, even drawing on older schemes of apotropaic ritual in their
efforts to repel those gods.?

Religious identity in names and places

Our first significant signs of people assuming some kind of Christian identity
appear in naming (onomastic) practices. By the latter half of the fourth century,
papyrus documents from Karanis, Hermopolis, Dionysias, Arsino€ and several
other Egyptian cities show that a high proportion of children were being
named not after Egyptian gods but rather after biblical and gospel heroes
(Elias, Maria, Paul) and an ostensibly monotheistic ‘God’ (Coptic: noute). What
does this mean about the ‘conversion’ of the populace: an exclusive Christian
allegiance and repudiation of old gods, or people’s mere hope that Christian
names might carry some protective power for infants alongside that gained
at local shrines and festivals? The increasing influence of biblical texts and
ecclesiastical sermonising in Upper Egypt, or the efflorescence of an eclectic
folklore of Christian heroes and holy names, such as we find in ritual spells
of subsequent centuries — not so much replacing as augmenting stories of
ancestors and gods? The onomastic evidence challenges the historian with
multiple explanations beyond older Protestant notions of families’ emotional
‘conversion’.

Even more importantly, this evidence for certain cities’ Christian naming
practices must be balanced with the equally significant evidence, from other

3 See David Frankfurter, ‘Syncretism and the holy man’.
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places in Egypt, for the continuation of local temple cults and the various
traditional rites these cults performed: festival processions and celebrations,
oracles of various sorts, the opening and closing of images’ portable shrines,
the maintenance of Nile devotions, and the issuing of amulets and gods’ bless-
ings. Even on the diminished scale in which many cults had come to oper-
ate after the economic collapses of the third century, Egyptian traditional
religion continued to draw an enthusiastic popular piety, as we see in the
proskynémata, ‘devotions’, inscribed on key parts of temple walls: usually in
Greek, sometimes in florid and metrical strophes, though more often just a
simple name: ‘Sansnos’, ‘Panouchem, son of Tabolbolou’. As late as the mid-
fourth century in Abydos the cult of Bes, an ancient fertility god, was attracting
pilgrims and proskynémata from all over the Mediterranean world (and local
Egyptians as well). As late as 489, the cult of Isis the Healer at Menouthis,
just outside Alexandria, was promising divine favours and dream revelations.
Public devotions to Isis continued at the temple of Philae, at the far southern
border of Egypt, well into the sixth century — and for several centuries in
the same precinct as a small Christian cult. These are the best-known centres
of continuing Egyptian religion; and they suggest not simply the existence of
other, more localised, cults, but also the fundamentally non-uniform nature of
religious transformation in Egypt.*

Christianity envisioned in the Egyptian landscape

Yet even when temple cults had clearly dwindled and their buildings had begun
to collapse, we see many ways in which people still regarded the temples
as potent points in the landscape. The Memnonion of Abydos, where the
Bes-oracle operated, was still feared (or respected) as the abode of the demon
Bes a century after the emperor Constantius II had closed it down, for the
monk Moses of Abydos pits himself against the spirit in a dramatic exorcism
recalled by his hagiographer. Temples were marked structures in villagers’
minds, and we can infer this lingering power not only from the exorcisms
recalled in hagiography but also from the countless gouges still visible in the
corners and across traditionally powerful external points of Egyptian temples.
Deriving especially from the era after the temples’ decline, these gouges show
the self-determination and perspicacity of people in search of blessings from
the landscape — the tactile residues of ancient structures or places imaginatively

4 Onomastic evidence: R. S. Bagnall, ‘Religious conversion’; cf. G. H. R. Horsley, ‘Name
change’; Ewa Wipszycka, ‘La valeur de I'onomastique’. Effects of economic collapse: R. S.
Bagnall, ‘Combat ou vide’. Continuing cults: D. Frankfurter, Religion in Roman Egypt.
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associated with strength and protection. In the words of one anonymous but
censorious ecclesiastical observer of the fifth or sixth century, ‘some of [the
people] practise abominations in city and village. For it is said that some of
them ablute their children in polluted water and water from the arena, from
the theatre . . .”> Even the sites of civic spectacle might be thus appropriated,
using water as a medium for preserving a place’s potency.

Christianity neither repels nor supplants this aspect of indigenous religion.
Christianisation requires the assimilation of Christian ideas to the landscape,
and then the development of a Christian sacred landscape. In Egypt, this pro-
cess did not involve simply the re-consecrating of older shrines. Although
one occasionally finds evidence of such re-consecrations — Egyptian temples
reoriented to Christian saints — more often the Christian shrines built within
Egyptian temples seem simply to have taken over useful, attractively situated
buildings with no sense that the ancient buildings might still carry some numi-
nous power.® Instead, the new Christian landscape was oriented to the places
of the saints: martyrs like Colluthus, culture heroes like Menas, local holy
men like Abraham of Farshut, relic-imports like the ‘doctors’ John and Cyrus.
Already in the third century (under the imperial religious edicts) an anony-
mous Christian author had envisioned a landscape of tortured bodies, fonts
of healing blood, whose very presence would fructify the earth, raise the sun,
and bring dew (Apocalypse of Elijah). In the fourth century Bishop Athanasius
depicted (caustically) the reverence Egyptian Christians held for corpses even
if their saintly identities were unclear. The urgency to find ever more saints
to sanctify towns inspired, he felt, preposterous relic inventions. Still in the
fifth century, the severe abbot Shenoute railed against the continuing popu-
lar enthusiasm for finding relics and visiting martyr-shrines. Yet it is at this
time that the church embraced the cult of saints in all its fullness: promoting
relic inventions and translations; developing stational liturgies through which
people might comprehend their landscape as a veritable network of heavenly
patrons; and sponsoring the composition of martyrologies to be read aloud at
saints’ festivals. Thus communities that had accepted Christian authority and
moral schemes might now understand how (for example) the saint-protector
of their village had once been a soldier in heathen times; how he had asserted
his faith and thus lost skin, blood and eyes along his slow route up the Nile;
and how he promised ever more to be present in his shrine as healer and
revealer to all pilgrims. Through liturgical procession, martyr-shrines, and

5 pseudo-Athanasius, Homily on the Virgin 92, o5 (ed. Lefort, 35-6).
6 J. Heil, ed., Vom Tempel zur Kirche.
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martyrological literature Egyptians came to understand Christianity through
the landscape — in trees and villages and buildings.”

We may add another medium through which Egyptian Christians gathered
a sense of Christianity as an Egyptian thing — part of landscape and legend: to
wit, Coptic literature. From historiography (the Cambyses legend, the Alexander-
romance, the Chronicle of John of Nikiu) to biblical apocrypha (Testaments of Isaac
and Jacob, Testament of Job; apocryphal acts like The preaching of Bartholomew
in the city of the oasis), the Coptic literature flourishing by the time of the
Muslim conquest reasserted important Egyptian traditions of key historical
events, like the beginning of Persian and Greek rules, while weaving that
history with sacred events and heroes of early Christianity. Sometimes they
would even bring the gospels” heroes into Egypt itself. Stories of the evangelist
Mark and the foundation of Christianity in Alexandria, of the Holy Family’s
tour of Egypt (after Matthew 2.13—29), and even John the Baptist’s and Elijah’s
persistent epiphanies to desert hermits, all lent the landscape a central position
in the epic of Christianity. Coptic language and church tradition thus served
to create a quasi-national ideology, if only for monastic writers. Egypt became
the place of saints, orthodoxy and foreign depredations.®

Christianisation of ritual traditions

Religion for many in the late antique Mediterranean world provided a layout,
a rationale, for identifying and wielding supernatural power for practical pur-
poses, like health, safety, success and social tension. Local cults and ritual
experts in Egypt, no less than elsewhere in antiquity, had long addressed these
needs with amulets, decrees from gods, special iconography and ritual perfor-
mances. As with popular attention to sacred landscape, interest in the sources
of effective ‘blessing’ constituted a part of Egyptian religion with which monks,
bishops and ecclesiastical writers had particularly to contend. Christian writ-
ers often constructed an insidious Egyptian ‘magic’ as the counterpoint to
Christian ritual power, a caricature they based on classical notions of Egypt
as a land of wizards. Such Christian polemics against Egyptian ritual were
overt, yet distanced, conjuring a fictional world of stock romantic characters.

7 Apocalypse of Elijah 4—s; Athanasius, Festal letters 41—2; Life of Anthony 9o-1; Shenoute,
“Those who work evil (ed. Lefort, 225-30). See in general T. Baumeister, Martyr invictus;
Arietta Papaconstantinou, Le culte des saints en Egypte; David Frankfurter, ‘Introduction’.

8 On Egyptian traditions and ‘nationalising’ tendencies in Coptic literature see H. Behlmer,
‘Ancient Egyptian survivals’; Terry G. Wilfong, “The non-Muslim communities’; and Ewa
Wipszycka, ‘Le nationalisme’.
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Jerome’s Life of Hilarion and the pseudo-Clementine Clement romance depict
youthful Christians (or spiritual seekers not yet converted) seduced into the
demonic sorceries of Egyptian priests. Another response to the great diver-
sity of popular Egyptian ritual practices might be found in Athanasius’ Life of
Anthony. Anthony expels demons, heals and delivers blessings solely through
the sign of the cross, in contrast to the more complex bricolages of ritual sub-
stances and spells associated with ‘magic’: ‘I, Abrasax, shall deliver. Abrasax
am Il ABRASAX ABRASICHOU, help little Sophia-Priskilla. Get hold of and
do away with what comes to little Sophia-Priskilla, whether it is a shivering
fit — get hold of it! Whether a phantom — get hold of it! Whether a daimon —
get hold ofit! . . .*?

Egyptian religion might thus be repudiated in its ritual forms, cast as sorcery,
asinferior piety, as demon-worship. Yet, as we know from the numerous Chris-
tian amulets prepared in late antiquity on papyrus and leather, the techniques
of signifying Christian power as something concrete and efficacious quite often
involved just such expert bricolages as temple priests had constructed in earlier
times:

At the moment that N. child of N. will be anointed with this oil, you must take
away from him all sicknesses and all illnesses and all magic and all potions
and all mishaps and all pains and all male spirits and all female spirits . . . Let
them all be dispelled through the power of Eloie Elemas Sabaoth Abaktani
Abanael Naflo AKRAMACHAMARYI, and the power of the one who has come
down upon the altar on the 20" of Choiak, and the one who has come down
upon the waters of the Jordan as a dove. He must come upon N. to protect
him from all evil. Rule over N., who seals it. Apa Anoup has sealed this oil.
Michael is the one who intercedes. Jesus Christ is the one who gives healing
to N., that he may be renewed in his whole body; like the tree of life that is in
the middle of paradise, all the days of his life, yea yea, at once, at once!™

Thus Shenoute, also an opponent of ‘magic’, could complain quite explicitly
in the fifth century about a ‘great monk’ who was fashioning amulets out of
fox claws, crocodile teeth and snakes” heads, and about church elders dispens-
ing sacred oil and water.” Here we begin to see how religious competition
with Egyptian religion often came down to the ritual ingenuity of monks,
shrine attendants, priests and scribes — those representing Christian authority
in the landscape — with their maverick power-bundles. Through these experts’
everyday efforts the Egyptian gods of ritual power Horus, Isis, Thoth and

9 P Lund. Univ. Bibl. IV.12, inv. 32; trans. in H. Betz, ed., Greek magical papyri, 302.
10 Berlin kopt. 11347; trans. in M. Meyer and R. Smith, eds., Ancient Christian magic, 117-19.
11 Shenoute, Acephalous work™ A4 (ed. Orlandi, 18-2r1).
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Bes were gradually replaced with Saints Victor and Colluthus, Mary, Christ,
Gabriel and Michael. (Some Coptic spell manuals from the fifth or sixth cen-
turies actually include both pantheons: Christ and Michael in one section,
Horus and Isis in the other.)” By the fifth century, indeed, a prominent leader
like Shenoute did not know where to turn in combating unorthodox practices.
One moment he might see ‘magic’ in the lingering heathenism of his region;
the next, he would decry unsavoury ritual practices among the very ranks of
Christians.

Christianity and the need for divination

Among the most basic functions served by temple cults in Egyptian society
was divination: understanding the main temple god’s judgments on social
dilemmas through some ritual scenario. The god might be seen to move on
his processional barque, or speak from an image in an incubation chamber,
or issue written responses. Divination was the ritual means by which gods
were involved in political and social life. Divination defined the gods’ powers
in society and, as in other traditional societies, articulated the traditional cos-
mology in the context of everyday life. Thus, in Athanasius’ Life of Anthony 23
and 31-3, the chief powers of the ‘demons’, to which the saint’s own powers are
juxtaposed, consist of indicating future events, confirming arrivals, and report-
ing on the Nile’s annual surge. Athanasius does not ridicule these services —
indeed, he attributes the demons” mantic abilities to their quick flight — but
rather reflects the diversity of ways that Egyptians, if not people throughout
the Mediterranean world, sought larger, divine frameworks for their actions
and experiences.

Much of the evidence for Egyptian religion in the second to fifth centuries
comes, indeed, from the world of divination and exhibits the variety of media
through which contact with a divine world was maintained. A large portion
of the spells in the Greek and Demotic ‘magical’ papyri from this period seek
access to divine insight, answers or epiphanies, usually according to ritual
frameworks based in Egyptian temple practices. Two major fourth- and fifth-
century cults — Bes of Abydos and Isis of Menouthis — were famed specifically
for their oracles; and a wealth of papyri, archaeological and literary evidence
through the third century testify to the centrality of divination as a basic
feature of Egyptian temple practice. Even Athanasius, it was said, interpreted

12 E.g., Meyer and Smith, Ancient Christian magic, 95-7.

180

Cambridge Histories Online © Cambridge University Press, 2008



Christianity and paganism, I: Egypt

the squawks of crows in the courtyard of the Sarapeum in Alexandria, but
ironically: as heralding the death of the emperor Julian.”

Athanasius’ subtle insertion of the hermit Anthony into the field of Egyptian
divination was therefore hardly peripheral to his overall promotion of the saint
asan exemplary friend of God. Divination was the primary field in which desert
saints seem to have made their marks on society — as interpreters of Christian
authority in the framework of civic arbitration.™ The fourth-century John
of Lycopolis is hailed in the Historia monachorum in Aegypto as a prophet for
pilgrims from all over, informing them on matters identical to those once
brought to temple oracles, and even on the kinds of political issues that had
brought the wrath of Rome down on temples and diviners in earlier times:
the fate of political conspiracies, the success of military campaigns, the safety
of travellers, the culprits in village crimes, the timing of the Nile surge and the
resulting crop-yield. Another fourth-century monk, in the village of Boushém,
is recalled with somewhat less favour for

telling people events that had not yet taken place and they would take place.
In a word, he controlled them through these predictions. Indeed, if all the
people’s possessions were lost, he would say to them, ‘Go to a certain place
and you will find them,” and they would go and find them. He would also tell
them when war was going to take place and how many people were going to
die and it happened just as he had said.”

This monk’s chief sin in ecclesiastical memory actually lay in teaching an
extreme sexual renunciation for layfolk. His prophetic claims were not rejected
outright but merely lampooned as overreaching. Holy men, indeed, were
expected to provide such services. Through mediating otherworldly knowl-
edge they demonstrated affiliations with God.

Egyptian Christian leaders worked within a religious worldview in which
gods were assumed and expected to speak to their devotees, whether in dreams
and visions, the prophetic utterances of holy men, or holy texts. The Bible
should serve as the main source of divination, Athanasius argued against those
tempted by arcane visionary texts purveyed by apocalyptic sects.” But from
about the fifth century on, pilgrims bringing their demands for clairvoyance

13 Apophthegmata patrum Epiphanius; Sozomen, H.E. 4.10.

14 Cf. Peter Brown, “The rise and function of the holy man’; Frankfurter, Religion in Roman
Egypt, 145-97, esp. 184—93.

15 Palladius, H.L. 17, Coptic recension (ed. Chalne, 246); trans. in Tim Vivian, Four desert
fathers, 110.

16 Athanasius, Festal letter 39; see David Brakke, ‘Canon formation and social conflict’.
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and mediation to the holy martyrs at their shrines enjoyed a new means of
communication with holy beings: the issuing of oracle ‘tickets’. This was a
millennia-old Egyptian ritual technique by which one would deliver a question
to the god in two alternative written answers. The god, or now saint, would
return the correct ticket, which would thereby assume the form of a protective
amulet for the recipient. The procedure was aided by scribes and shrine atten-
dants. Ticket oracles arose and thrived around saints like Colluthus, Philoxenus
and Leontius. The requests would be formulated as appeals to God himself,
suggesting an ecclesiastical hand insinuating a Christian orthodoxy into this
altogether Egyptian ritual practice: ‘O God of our patron St. Philoxenus, if
you command us to bring Anoup to your hospital, show [your] power, and
let the message come forth.”” But if an earlier age of historians saw this kind
of syncretism as tantamount to the smothering of Christianity under heathen
ritual, we can now regard such practices as giving sanction and definition
to Christianity in the landscape. As in Latin America, local ritual traditions
offered Christianity a voice textured to the cultural landscape, not separate
and imposed.™

The Christian construction of Egyptian religion:
Sorcery and atrocity

The fluidity oflocal religion — its foundations in sacred landscape and practical
ritual - made it a slippery (if actually identifiable) opponent for church leaders,
as well as a malleable element for the popular recognition and assimilation
of Christian schemes of power. Local religion did not, therefore, provide an
effective counterpoint to Christian self-definition. Rarely do we find attacks
on real cult practices like Shenoute’s polemic against popular devotion to the
cult of Shai, a deity of civic fortune, which he reports as taking place around
lamps in homes in Panopolis.” Heteropraxy here is a function of folk piety,
not priestly sacrifice. By the fifth century Christian ideology needed to define
itself against an identifiable enemy, a heathenism, an organised religion with
full-scale temple cults. However, these cults had to be largely constructed
from memory and caricature. One example of this caricatured invention of
heathen cult is the depiction of the cult of the god ‘Kothos” in the Panegyric
on Macarius of Tkow (fifth/sixth century), where a temple and its popular

17 P. Oxy 1150; trans. Meyer and Smith, Ancient Christian magic, 52—3.

18 Papaconstantinou, Le culte des saints en Egypte, 336—9; David Frankfurter, "Voices, books,
and dreams’.

19 Shenoute, “The Lord thundered’ (ed. Amélineau, 1: 379).
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devotions, maintained alongside Christian neighbours, allegedly provide cover
for bloody sacrifices. The priests lure Christian children, slaughter them on the
altar, then extract their organs to make magical harps for treasure-hunting.
There may well have been a cult of the god Agathos Daimon (Egyptian Shai)
co-existing with Christians in this area in the fifth century, but it would hardly
have engaged in atrocities. The atrocity-story, however, legitimates the cult’s
demolition by the holy man Macarius. A growing intolerance among Christian
leaders for Egyptian temple cults from the late fourth century probably arose
with a revival of martyrological lore, especially lore about the sacrifices that
the martyrs had eschewed, brought on by Julian’s attempt (361) to reinvigorate
ararefied temple paganism. Sacrifice came to be seen as evil and predatory; its
temples dangerous to Christian society. Christian demolition of temples would
save society and inaugurate a perfect Christendom.*® And the secret corridors
and austere priestly rites once romanticised in Hellenistic literature now — in
Theodosian codes and local legends — became the loci of sorcery, ‘magic’ in
its most subversive, bloodthirsty sense. Stories revelled in the penetration of
secret rooms, divulging blood-spattered altars and horrible statues, the very
image of danger to civic stability.*

Violence in the expression of religious difference;
the fate of the Hellenic intelligentsia

The diverse legends of monks’ spiritually motivated attacks on temple cults
over the course of the fourth century have little verifiable historicity, but they
allow that such acts took place idiosyncratically. In one legend, for example,
Apollo halts an image-procession in Hermopolis by force of incantation, while
in another Macedonius destroys the sacred falcon of Philae.”” The watershed
of violence occurred in the late fourth century in Alexandria, after a maverick
temple-destruction campaign instigated by the praetorian prefect Cynegius
Maternus (384-8). There followed in short order the installation of Theophilus
as patriarch of Alexandria (385) and then the emperor Theodosius” draconian
new edicts against temples (391ff.), all in a period of increasing, and easily
fanned, tensions between Christian and non-Christian mobs in the city.

20 Shai: Shenoute, “The Lord thundered’ (ed. Amélineau, 1: 379); child-sacrifice cult: pseudo-
Dioscorus, Panegyric of Macarius of Tkow s; sacrifice fears and intolerance of traditional
cults: H. A. Drake, ‘Lambs into lions’.

21 Cf. CTh 16.10.12. See in general Marie Theres Fégen, Die Enteignung der Wahrsager, 40—,
222-53, and Hans G. Kippenberg, ‘Magic in Roman civil discourse’.

22, Apollo: Historia monachorum 8; Macedonius: Paphnutius, History of the monks of Upper
Egypt 20-36.
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For Theophilus, a Christian city required a Christian infrastructure, a new
sacred topography of churches; and it was in preparing the foundation of
one basilica that — so rumours alleged — workmen discovered a secret grotto
with the remains of human sacrifices. Theophilus exploited the discovery by
launching a mock-parade of some old shrine-images through the streets of
Alexandria, an act of symbolic assault sufficiently powerful to incite the non-
Christians in the city to form violent mobs. When imperial soldiers pushed
them back, the mobs retreated to the halls of the great Serapeum, and the
soldiers were ordered to take the building. At some point during this invasion
of the Serapeum some soldier’s individual act of defacement sparked an orgy of
iconoclasm and demolition that spread throughout the city, culminating in the
dismemberment and public exposure of the temple’s great chryselephantine
image of Serapis.

Christians hailed these events as Christ’s victory over Egyptian heathenism,
while the Hellenic intelligentsia lamented it as a cosmic catastrophe. This
intelligentsia, consisting of figures like Sosipatra, Antoninus and Hypatia, who
led schools in Alexandria and Panopolis, belonged more to the urban culture
ofJulian’s “‘pagan revival than to Egyptian religion in its traditional forms. Yet
they often claimed the traditional temples as their sacred spaces in a sort of
staged nostalgia. Thus the fall of such a monument to Mediterranean religious
heritage as the Serapeum, symbolic not of parochial devotions but of the best
and most transcendent of ancestral piety, took on eschatological overtones:
as the philosopher Eunapius put it, that ‘some mythic and formless darkness
would reign over the most beautiful things on earth’.?

If only for about a decade, the events of 301 seem to have affected Egypt up
and down the Nile, and certainly well beyond the cities. Alexandrian religion
and religious politics had, of course, long swirled apart from the various
traditional temple complexes of Upper Egypt, even if Hellenistic literature and
iconography had become inextricable parts of religious life in Egyptian cities.
Moreover, the evidence for Christian iconoclastic acts before the late fourth
century had reflected quite localised rural expressions —a holy man’s exorcistic
demonstration, a village mob’s mutilation of ‘demonic’ images. But the shock
waves of the Serapeum’s fall extended into the countryside with the potential
to force a divide between Christian and non-Christian. Abbot Shenoute, for
example, seems over the later 390s to have launched crusades against temples

23 Eunapius, Lives of the philosophers 471; cf. Rufinus, H.E. 2.22—30; Socrates, H.E. 5.16; and, in
general, Frangoise Thelamon, Paiens et chrétiens, 247-59. On the Hellenic intelligentsia,
see Polymnia Athanassiadi, Damascius, and David Frankfurter, “The consequences of
Hellenism’.
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in Atripe and its environs, trying to provoke allegiance one way or the other —
to Christ or to the devil — among people of his region.* His disciples and
protégés Moses of Abydos and Macarius of Tkow were said to have taken up
his anti-heathen militancy, although their legends portray their violent acts
as meant more to protect Christians than to provoke heathens. Alexandria
itself continued as the site of violent demonstrations and clashes throughout
the early fifth century. Much of this violence had religious overtones, stoked
particularly by Bishop Cyril (sed. 412—44). In 415 alone we find: the expulsion of
Jews and burning of synagogues; the invasion of Nitrian monks to attack Cyril’s
nemesis the Roman prefect; and the public murder and dismemberment of
the philosopher Hypatia.”

When the healing cult of Isis in Menouthis was destroyed in 489, after
co-existing for half a century with a small Christian healing shrine, the ini-
tiators of violence were not monks but philoponoi, a fanatic Christian con-
fraternity, who secured both the bishop’s approval for the raid and the
company of monks. These last, from the Enaton monastery, proved themselves
experts in overcoming the demons in Egyptian divine images, chanting psalms
against the statues’ potency. Yet as the historian and eyewitness Zachariah of
Mitylene reports this episode, the tensions expressed in iconoclasm and
demolition were not so much Christian-versus-Egyptian cult as Christian-
versus-Hellenic intelligentsia, with undercurrents of intra-Christian theologi-
cal hostilities. The suburban temple, unthreatening and unnoticed for a cen-
tury since the Serapeum’s downfall, exhibited the deceptive heathen tricks
with which the heathen intellectuals had (it was accused) associated them-
selves and thus provided a convenient focus for inciting Christian solidarity in
a time of theological and monastic schism. The traditional temple became the
‘fall-guy’ amid much more complex tensions.

Indeed, if the destruction of temples did not obliterate the fundamental
sentiments of Egyptian religion, neither did such dramatic attacks deflate the
Hellenic intelligentsia. Their schools continued, albeit in diminished form
and progressively disconnected from Egyptian temple religion. Over the fifth
and sixth centuries we see figures like Asclepiades and Horapollon trying
to attach themselves to existing shrines and reinventing priestly traditions for
themselves; while others, like Hypatia’s student Synesios and the poet Nonnos,
assumed Christian idioms for their writing.*®

24 Stephen L. Emmel, ‘From the other side of the Nile’.

25 Socrates, H.E. 7.13-15; in general, see C. Haas, Alexandria in late antiquity, 205-316.

26 Cf. Johannes Geffcken, Thelast days of Greco-Roman paganism; Alan Cameron, ‘Wandering
poets’.
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Conclusion: Constructing and reifying
the heathen other

Egyptian religion by the middle of the fourth century was largely indefin-
able for Christian opponents. Beyond those cults that continued in diminished
splendour, offering festival processions, oracles, and ritual attention to the Nile
surge (and hardly objecting to Christian practices in their locales), the tradi-
tional religious attitudes of ordinary people focused on landscape, time and
festival, rituals of health and protection, and any potent means for discern-
ing divine guidance. The evidence from late antique religion in Egypt sug-
gests that Christian leaders did not oppose this sphere of traditional Egyptian
religion but, rather, articulated Christianity in its terms: new landscapes of
martyrs’ shrines, healing and protective spells in Christian idiom, Christian
divination centres. Yet hagiographies suggest that ecclesiastical caricatures
of heathen cult as a horrific theatre of blood-sacrifice contributed to percep-
tions of Egyptian cults as well; and such caricatures sanctioned acts of icon-
oclastic violence in the decades following the destruction of the Serapeum.
For the monks and philoponoi who committed these deeds, demolition of
heathen cults extirpated the memory of Julian and the legendary horrors of
Diocletian. Demolition purified the landscape while forcing those who might
imagine themselves participants in both religions — certainly a plausible and
typical scenario — to choose sides. Finally, demolition and iconoclasm of tradi-
tional temples offered violently schismatic groups the possibility of a common
focus.
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Christianity and paganism, II: Asia Minor

FRANK R. TROMBLEY

Asia Minor was aregion of broad religious diversity in the time of the Tetrarchy
and afterwards, under the successor regimes established by Licinius, Constan-
tine and his sons (284-361). Significant communities of Jews and Christians
populated its cities and their territories amid the great pagan Greek majority.
Christians were a tiny minority ¢. 300, perhaps 5 to 10 per cent in most cities
except in some places like Nicomedia and Eumeneia, and in villages through-
out Phrygia, where large numbers lived." Its institutional expansion is reflected
in the fact that, in 325, the representatives of some 150 episcopal sees in Asia
Minor attended the Council of Nicaea. This posed a serious ideological chal-
lenge to the pagan temple cults of Asia Minor. Their priesthoods were filled by
city councillors who had accrued great wealth from their agricultural estates.
The ancestral cults of the agricultural cycle were considered the basis for pre-
serving the ‘peace of the gods’, whose chief manifestation lay in the regularity
of the forces of nature; their neglect was thought to cause the meteorological
catastrophes that periodically damaged agricultural production. A decree of
the emperor Maximinus Daia in 312 sums up this theological argument in
some detail.?

Education in grammar, rhetoric and the Greek paideia provided an ideo-
logical basis for the city councillors” religious opinions; it was a key factor
in their resistance to Christian ideas, particularly where the conflicting the-
ologies gave rival interpretations of particular questions, such as the divine
nature, cosmogony and ethics. The importance of the Greek paideia is partic-
ularly evident in the writings of Themistius, who taught rhetoric in Ancyra in
the mid-fourth century, but also in many Christian inscriptions.?

The fourth century marked a critical transition in relations between pagans
and Christians in Asia Minor. The eastern emperors of the second Tetrarchy,

1 T. Drew-Bear, ed., Nouvelles inscriptions, no. 48, etc.
2 A. D. Lee, Pagans and Christians, 771.
3 SEG 6, no. 17; SEG 27, no. 847; W. Jaeger, Early Christianity and Greek paideia.
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Galerius and Maximinus Daia, were the architects of a policy of using state
power to strengthen adherence to the traditional cults; the Great Persecution
sought to destroy the institutional fabric of the local churches by forcing
Christian clergy to sacrifice. The local pagan cults were reorganised, with a
high priest in each provincial capital overseeing the priests of the urban and
rural temples. This policy is visible in the continuing performance of sacrifice
by the priesthood of Stratonicea as late as 312. It was a response to an imperial
rescript published at Sardis on 6 April 312, inviting the Greek cities to expel
Christians living in their midst to ensure the peace of the gods.* Inscriptions
also indicate late third- or early fourth-century priesthoods at Dorylaecum,
and the high priest and prophet Epitynchanos in the Upper Tembris valley in
Phrygia c. 313-14.° An inscription from 311 or 312 records a petition of the Lycian
and Pamphylian cities, asking for the expulsion of the Christians, and calling
them a people demented (manikoi) by the disease of a novel religion which
contravened the ancestral cult of the gods. The Tetrarchs personally inspired
the political spin and timing of the complaint.®

... O most divine emperors, since the gods of our race have given recom-
pense to humankind in their every act of goodwill, for which their worship
is practised on behalf of the perpetual safety of our emperors, who are most
victorious in all things, we think it good to have recourse to [your] immor-
tal imperium and petition that the Christians who have for a long time been
demented in adhering to this sickness be stopped, and that they no longer be
allowed to transgress [the worship] that is owed to the gods by means of their
dubious and novel cult. It would be conducive to this, if it were decreed to
everyone by your divine and perpetual assent . . . that all people should devote
themselves to the cult of the gods of our race, in the interest of our eternal
and incorruptible empire . . .

The co-operation between the Tetrarchs and city councillors provoked
Christian attacks on Greek temples. This was a response to the destruction
of churches, beginning with the Christian basilica lying opposite the imperial
palace in Nicomedia. For example, the life of St Theodotus of Ancyra reports
that a group of Christians demolished a temenos of Artemis in the city’s terri-
tory” Eusebius mentions the destruction of an unnamed Phrygian town in 303
whose population was mostly Christian. It has been identified as Eumeneia

4 Lee, Pagans and Christians, 78f.

5 SEG 38, nos. 1303, 1307; SEG 43, no. 943.

6 CIL 3, nos. 12132 and 13625b; ILCV, no. 1a-b.

7 S. Mitchell, “The life of Saint Theodotus of Ancyra’, 96.
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because of the unusually large number of third-century Christian inscriptions
found there.? AtNicomedia, the residence of Diocletian where the edicts of per-
secution were first published, the large number of martyrdom narratives sug-
gests the existence of a significant Christian population and many executionsin
the capital.® Rural inscriptions in Bithynia mention the presence of Christians
in the environs of Nicomedia as well.™ The historically reliable account of the
Forty Martyrs of Sebaste in Armenia belongs somewhat later, in the time of
Licinius (308—24)."" A certain M. Iulius Eugenius, a city councillor of Kouessa
and civil servant for the governor of Pisidia, refused to sacrifice and was tor-
tured during Maximinus Daia’s persecution. He survived, and went on to serve
as bishop for twenty-five years, commemorating his career in a great funerary
inscription that he erected around 340.” After the Great Persecution ended in
313, the sarcophagi of some third-century martyrs were newly inscribed, like
that of St Tribimis of Sillyon in Pamphylia, as a gesture of victory.”

The geographical extent of the early and mid fourth-century Christian
communities can be gauged from funerary inscriptions at urban sites like
Cotyaeum, Eumeneia, Nicaea, Nova Isaura and Prusias.™ Early fourth-century
Christian inscriptions appear at rural sites as well, like present-day Cesmeli
Zebir and Giilliik6y in Phrygia, Dinek Serai in the territory of Nova Isaura
in Isauria, Kalos Agros in Bithynia, and Kindiraz in Lycaonia.” A particularly
important series of inscriptions discovered at the village of Kurdkdy in Phrygia
expresses the religious divisions in a family that accepted Christianity in the
first half of the fourth century.

The growth of the Christian communities is reflected in numerous provin-
cial councils that met in the cities of Asia Minor between c. 343 and 381.7
The canons of the Councils of Laodicea and Gangra address liturgical and
disciplinary questions involving the intrusion of pagan religious customs
into Christian practice. The celebration of local pagan festivals was a serious

8 Drew-Bear, Nouvelles inscriptions, no. 48, etc.; Leclercq, ‘Euménie’, DACL 5.1: 734—44.

o Eusebius, HE 9. 9a. 1. 5. BHG, 27, 39, 134, 135, 198, 296, 462, 548, 549, 572, 616, 1219, 1273,
1325Y, 1412z, 1544, 1781, 2053, 2058, 2139, 2173, 2464. BHO, 63, 129, 163, 173, 254, 286, 370, 551,
835, 1182.

10 SEG 20, no. 35; SEG 28, no. 1037; SEG 29, no. 1321; SEG 37, no. 1072.

11 H. Musurillo, Acts of the Christian martyrs, 354—61.

12 W. Wischmeyer, ‘M. Iulius Eugenius’.

13 SEG 38, no. 1440B.

14 SEG 6, no. 466; SEG 15, no. 796; SEG 20, no. 35; SEG 28, no. 1129; SEG 29, nos. 1321, 1324.

15 SEG 6, nos. 480, 488, 491; SEG 13, no. 544; SEG 19, no. 719; SEG 20, no. 35; SEG 37, no. 1072.

16 SEG 6, nos. 137—40.
17 P-P. Joannou, ed., Discipline générale antique.
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distraction to the numerous catechumens.” These seasonal events saw pro-
cessions of images, ritual dancing and fire-walking — the practice of priestesses
walking on hot coals with no sensation of pain.”” One of the more important
festivals was the Basket of Artemis, which was still being celebrated even in the
mid-fifth century®* The habitual sacrifices to pagan divinities put Christians
at risk of apostasy. A canon of the Council of Gangra mentions the availability
of meats from sacrifices at pagan temples.* An important remedy for contact
with pagan cult was exorcism by anointing with oil.** It was the recognised
ritual in baptism and afterward, but was also seen as a weapon against the dae-
mons thought to cause disease and socially disordered behaviour.? In addition,
clerics were forbidden to participate in agapes, which resembled pagan sacri-
fices celebrated in Christianised form, as they involved the laying of couches
in churches.*

The synod of Laodicea forbade participation in the Anatolian cult of angels,
beings that were considered to be quasi-divine in Syrian, Phrygian and Greek
religion, in local Judaism, and in Christianity:

Christians must not abandon the church of God, and go out, and call the
names of angels, and make assemblies, which are forbidden. Ifanyone is caught
practising this secret idolatry, let him be anathema, because he has abandoned
our lord Jesus Christ the son of God, and has gone over to idolatry.*

The Christian cult of angels was an indirect outgrowth of this. A good example
is found in St Michael, whose iconography was borrowed from Attis-Men,
consort of the Great Mother Cybele, and whose assemblies became common
in Phrygia and Pisidia by the early fifth century.*® Pre-Christian angels were
often worshipped at hagiasmata, numinous springs that were thought to be
sacred to chthonic gods like Attis, whose domains included the celestial and
the subterranean spheres. At Chonae near Colossae, Christians established
competing shrines next to those of pagan Phrygians and worshipped their own
angels in synoikism with the pre-Christian cult.” In the fifth century, places

-

8 Trombley, Hellenic religion and Christianization, 1m: 120-31; catechumens: Council of
Laodicea, canons 19, 31.

19 Strabo, Geography 12.2.7; C. Laodicea, canon 39; R. Lane Fox, Pagans and Christians,

102—67.

20 Strabo, Geography 13.4.5; Callinicus, De vita S. Hypatii 45.

21 Council of Gangra, canon 2.

22 Exorcists: C. Laodicea, canon 24, 26.

23 Ibid., canons 26, 48.

24 Ibid., canons 27, 28.

25 Ibid., canon 35; ILS, no. 8882.

26 Theodoret of Cyrrhus, In Coloss. 2.18 (PG 82: 613); C. Mango, ‘St. Michael and Attis’.

27 Trombley, Hellenic religion and Christianization, 1: 153—6; 11: 82f.
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like Germia went over to the Christian cult of angels, but small numbers
of pagans continued nevertheless to worship their angels there.® Cults for
the intercession of quasi-divine friends of Christ, including martyrs, Christian
angels and the Old Testament patriarchs, came later. In the sixth century,
non-Christian angels were still being invoked in amulets, and on boundary
stones demarcating tilled fields, where the daemons thought to animate clouds
full of hailstones were adjured to turn back from the sacred perimeter.” There
were some elements in pre-Christian culture that pagans and Christians alike
rejected, among them magic practices condemned in the canons of Basil of
Caesarea.* The synod of Laodicea forbade bishops and ordinary clerics to be
magicians, sorcerers or astrologers, and clergy were also forbidden to concoct
amulets — metal apotropaic objects on which syncretistic formulae and the
names of unknown angels were often inscribed.? Their manufacture was
tolerated only at recognised sites of Christian pilgrimage.

There were too few rural churches and ecclesiastical personnel to ensure
that catechumens fully absorbed the teaching of uncompromising monothe-
ism. Yet catechumens wishing to receive baptism were supposed to show a
higher level of commitment by submitting to weekly instruction in the scrip-
tures and canons. The synod of Laodicea established a system of sending out
rural priests called periodeutai to assist these congregations.?* This replaced the
earlier practice of installing bishops wherever there was a sizeable Christian
community, whether in a city, village or rural estate. This was a product of the
unsupervised movement of Christianity into the countryside. Orkistos in the
territory of Nacolea in Phrygia was such a place. A rescript of the emperor
Constantine the Great allowed it to secede from pagan Nacolea and granted
it semi-independent, quasi-urban status.*

The framers of the canons of Laodicea were aware of convivial social rela-
tions between Christians and pagans. They forbade bishops, clerics, monksand
laypersons from attending the baths, alluding to a law of Hadrian (regn. 117-36)
that showed they were a source of reproach even among the pagans.?* Conven-
tionally minded Christians naturally participated in civic, religious and family
events with their pagan neighbours. Christians were required to eat their food

28 SEG 6, no. 73; C. Mango, ‘Germia’.

29 Recueil des inscriptions grecques-chrétiennes d’Asie Mineure, ed. Grégoire, no. 341 ter and
commentary.

30 See below.

31 Council of Laodicea, canon 36.

32 Ibid., canon 57.

33 CIL 3, no. 352; cf. SEG 43, no. 941.

34 Council of Laodicea, canon 30.

193

Cambridge Histories Online © Cambridge University Press, 2008



FRANK R. TROMBLEY

circumspectly at weddings, many of which would have been celebrated in
the houses of pagan families, and to avoid wild leaping and dancing.®* This
was perhaps an overreaction to liturgical dance in pagan cult, particularly the
frenzied enthusiasm that accompanied the rites of Dionysus and Cybele.*

The pagan city councillors of Asia Minor greeted Julian’s rise to sole power
in November 361 with great enthusiasm, as a dedicatory inscription of the
imperial cult at Pergamum reveals.” Although the institutional fabric of pagan
temples was weakened, it had not been extinguished. One of Julian’s letters
c. 354 praises Pegasius, Christian bishop of Alexandria Troas, who guided him
through the shrines of the heroes from the Trojan War. Julian found the temples
intact and sacrifices still being performed, with Pegasius’ tacit approval. The
bishop spoke partly out oflocal patriotism, partly out of enthusiasm for Homer
and the Greek paideia. He may have accepted baptism and joined the clergy
in the reign of Constantius II to avoid the financial burdens that fell on city
councillors, all the while retaining a sense of Hellenic piety.38 The story that
Pegasius performed sacrifice may be put down to the slander of his enemies.
Another letter of Julian to Arsacius, high priest of the temenos of Cybele at
Pessinus, sets forth the criteria for priestly behaviour and the management of
the goddess’s finances, with a view to increasing the appeal of the ‘church’
of Cybele to pagans and Christians alike. Sacrifices had recently begun again,
after the traditional first-fruit offerings had lapsed with the demise of the
emperor Licinius in 324. Julian now commanded priests and temple wardens
to extend hospitality to travellers and to look after their cemeteries, just as the
Christians did. Priests were also supposed to observe the same high standards
of morality as Christian presbyters and bishops. Julian offered the income of
the imperial estates to pay the salaries of the priests of Cybele who worked
at other trades, in order to give the temples a full-time ‘clergy’. He even
promised additional monies ‘if the entire people should once again become
suppliants of the Mother of the Gods’.* His aim was to roll back adherence to
Christianity by the pagan priesthood setting a good example. His concern for
the pagan villages of Galatia reflects the slow progress of Christianity in some
rural districts.

The temple of Hadrian at Ephesus was repaired after an earthquake, possibly
that of 358, and a new frieze was incorporated into its interior, making use of

35 Ibid., canon 53.

36 Trombley, ‘Christianisation of rite’, 63f.
37 ILS 751 = CIL 3.7088.

38 Julian, Ep. 19.

39 Ibid., 22.
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pre-existing material. Probably dating from the time of Julian, Section D of the
frieze may represent the emperor himself (a man of average height in military
garb), his father (a somewhat taller man wearing a mantle that resembles a
toga) and his grandfather the deified Constantius 1.#° It is one of the latest
examples of pre-Christian religious art to have survived in Asia Minor.

The correspondence of Basil, archbishop of Caesarea in Cappadocia (370-9),
reflects relations between pagan and Christian communities in a late fourth-
century urban setting. As a Christian Hellenist Basil authored the protreptic
essay Advice to young men on how to derive profit from Hellenic literature’,
a work designed to protect students from the subversive content of pagan
Greek literature. His remarks dealt particularly with Homer, whose poetry
had become the scripture of pagan Greek theology, and who with Plato is
the most frequently cited author in Basil’s correspondence.* Basil’s letters
contain many classical allusions. He refers to the Odysseyin a letter to Antipater,
governor of Cappadocia, in 374 and uses the adjective kourotrophos (‘fostering
mother’) —an epithet of Artemis and Hekate, divinities still worshipped in late
fourth-century Asia Minor.#* Other writers and works likely referred to include
the poet Simonides, Aesop, Aristophanes, Aristotle, Euripides, Herodotus,
Theophrastus, Diogenes Laertius’ lives of the philosophers, and late Hellenistic
moralists like Plutarch.” Most of the letters containing allusions to the paideia
were addressed to pagan and Christian public officials, not clergy.*

Basil’s theological correspondence gives the impression of Christian cul-
tural and demographic dominance in Cappadocia, but this is deceptive.
Chérepiskopoi, or rural presbyters, are often mentioned, suggesting that there
were not enough Christian village congregations to justify building churches
and installing presbyters and deacons.® Basil complains that the chérepiskopoi
were not effective in enforcing ‘the canons of the Fathers’.*° He once visited

40 R. Fleischer, ‘Der Fries des Hadrianstempels in Ephesos’, 23—71. The author of this study
does not commit himself to these identifications. The figures in question are D8, Dg and
Dr2, pp. 314 and plate 17. I take the deified figure to be divus Constantius I. He stands
next to a figure that seems to be Hercules, the tutelary divinity of Constantius I's branch
of the Tetrarchy. I take the figure in military garb to be Julian (D12) — who distinguished
himself as a military commander in Gaul. He is surrounded by the female divinities
Athena, Aphrodite and Hekate. Julian doubtless held Athena in special reverence as the
philosopher goddess, and Hekate through the influence of the theurgist Maximus of
Ephesus. These opinions are provisional. For fuller discussion, see F. R. Trombley, “The
imperial cult’ (forthcoming).

41 Basil, Epp. 14, 74, 135, 147.

42 Ibid., 186.

43 Ibid., 3-5, 8, 9, 14, 63, 135, 140, 189, 20T, 334.

44 Ibid., 3-5, 9, 14, 63, 74, 147, 186, 189, 334.

45 Inscriptions: Harper, “Tituli Comanorum Cappadociae’, no. 8.06.

46 Basil, Ep. 54.
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an assembly of presbyters in a mountainous district, but the expansion of
rural Christianity in Cappadocia remains difficult to quantify. Many applica-
tions seeking admission to the subdiaconate that he received in the early 370s
came principally from men seeking to avoid military conscription.*” Basil later
formulated strict ordinances for admission to the clergy in his canonical letters
to Amphilochius of Iconium. The church of Caesarea still seems to have had
many catechumens in the 370s. When Basil mentions Christian baptism, it is
often to urge adults who had not yet accepted it, at other times to explain the
fate of the soul in the divine milieu.® He used the term ‘regeneration’ (palin-
genesis) for it when an acquaintance of his, the general and consul Arinthaeus,
received the sacrament just before his death.*

Basil was concerned about Christians lapsing into pagan cult. This can be
measured from the list of prohibitions found in his three canonical letters to
Amphilochius of Iconium in AD 374—5.%° The eighty-four canons were intended
for baptised Christians and not catechumens. Some of the rules refer to sacri-
fice, others to magic and poisoning, whose practitioners are broadly classified
as idol-worshipers’.> Basil remarked to Amphilochius: If the mind has been
injured by daemons, it will worship idols or will be turned aside to some other
form of impiety.* Sacrifice as a retrospective denial of baptism seems to lie
behind the offence of ‘insulting Christ after receiving the name of Christianity’,
as also that of ‘despising Christ and transgressing the mystery of salvation’.” In
the latter instance, the offenders could be re-admitted to the sacrament only at
the point of death. Such a severe penalty suggests that recently baptised Chris-
tians still participated in sacrifice as members of communities when pagan
festivals, public and private, were celebrated. Another canon recommends
leniency for those who perform their penance diligently, citing the Christian
God’slove of mankind (philanthrépia).>* The barbarian enemies who raided the
empire were often not Christian, and they seem to have forced their captives
to sacrifice. Basil saw this as a mitigating factor. His rule on this was partly
based on the canonical letter of Gregory Thaumatourgos, a work that had
been published in response to the mid third-century raids of seafaring Goths
and the Sassanid king Shapur I:*

47 Ibid.

48 1Ibid., 10, 175, 269.

49 Ibid., 269.

50 Ibid., 188, 199, 217.

51 On ‘sacrilege’ (hierosylia): Basil, Ep. 199, canon 44; on ‘idolatry’: Basil, Ep. 233.
52 Basil, Ep. 233.

53 Basil, Ep. 199, canon 45; Ep. 217, canon 73.

54 Basil, Ep. 217, canon 74.

55 Ibid., canon 81.
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Since many persons have transgressed their faith in God at the time of bar-
barian invasion and have fulfilled barbarian oaths, tasting certain illicit things,
which were offered to them in the presence of magic idols, they shall be dis-
ciplined in accordance with the canons already published by the Fathers . . .
Those who, without great necessity, have betrayed their faith in God, and
have touched the table of daemons and have sworn pagan oaths, [shall suffer
a longer penance].

Gregory and Basil both specify ‘magicidols’, hinting that some of the forbidden
sacrifices took place in Cappadocia and the Armenian borderlands, where
Zoroastrians are reported to have lived in large numbers in the fourth and
fifth centuries.”® Basil’s report about them to Epiphanius of Salamis fails to
mention the existence of fire temples, but the temple undoubtedly still existed
in Cappadocia at this time.”” The theophoric names of dedicants at Comana in
Cappadocia suggest that Mithra and other Iranian divinities were gods in the
local pantheon,”® but they were worshipped using conventionalised names of
cognate Greek divinities.”

Anatolian liturgical practices influenced Christian folk religion in certain
respects. The story of Glycerius may be an example of this. As deacon of a
rural commune called Venesa, he wore unusual robes and acquired a retinue
of the local youths and unmarried women who were criticised for dancing and
otherwise boisterous conduct at a local festival (synodos). Basil does not tell
us whether this event lay in the Christian or pagan liturgical calendar. Basil
condemns Glycerius forleading his congregation into the abyss (barathron, akin
to bathos and bothron).® The term may well allude to the gaseous subterranean
water channels and caverns that had a numinous significance in Anatolian
religion, and whose tutelary divinities were sometimes Attis or Cybele.*"

Families in Basil’s congregation were at times divided on questions of reli-
gious allegiance. He cites two instances where the sons of aristocratic families
accepted baptism. One was a certain Dionysius whose mother remained pagan,
the other the son of pagan Harmatius, whom Basil counselled to forget his
bitterness: ‘Since [your son] has preferred the God of us Christians, that is true
God, before the gods of your people, which are numerous and are worshipped

56 Basil, Ep. 258; Lee, Pagans and Christians, 169-73.

57 Procopius, De bellis 1.17.18; E 'W. Deichmann, ‘Frithchristliche Kirchen in antiken
Heiligtiimern’, 129, no. 62.

58 Harper, “Tituli Comanorum Cappadociae,’ nos. 1.01, 2.02, 2.04, 2.05, 2.1I, 3.01, 5.24, 5.25,
6.10.

59 Ibid., nos. 2.05, 3.02 (3rd century Ap).

60 Basil, Epp. 169, 170.

61 Damascius, Epit. Phot. 131 (ed. Zintzen, 176; trans. Asmus, 78 and 174); cf. Basil, Ep. 74.
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through material symbols, do not be angry with him but admire instead his
nobility of soul . . ."®* Wives who apparently accepted Christianity after mar-
riage were forbidden to divorce their husbands on the ground of unbelief,
but there was no analogous rule for men.” Pagan and Christian extra-marital
miscegenation was noticeable to judge from the prohibition of sexual liaisons
between pagans and deaconesses.®

Basil knew that magical practices existed within and outside the Chris-
tian community. He condemns magic and poisoning, both of which entailed
sacrificing rare species of plants, insects and the organs taken from recently
deceased corpses.® This probably explains Basil’s prohibition of grave rob-
bery, but there were also sacrifices designed to get the help of subterranean
divinities to discover buried wealth in tombs.® Sorcerers caused anxiety when
they deliberately left traces of magical substances to terrify their intended
victims. The recognised remedy for this was Christian exorcism, but baptised
persons nevertheless sometimes consulted mantics, bringing them into their
houses to discover magic substances and perform purification rituals.”” The
most common type of spell found in the Greek magical papyri is the erotic
charm, in which the malefactor bound a daemon to obsess the person of his or
her desire until carnal union was achieved. Basil draws a connection between
this and such disparate acts as poisoning and even abortion:®®

Even if someone mixes a questionable drug for another reason and causes
death, we recognise such an act as voluntary. Women often act in this way
when, by certain incantations and magic bindings, they strive to bring men
under their spell, and offer them drugs that cause the darkening of their
intelligence. Such women, then, when they kill, although they did one thing
while intending another, because of the questionable and forbidden nature
of their pursuit, are nevertheless counted among those who commit murder
voluntarily. And so women who give drugs thatinduce abortion are themselves
also murderers, and also those who consume foetus-killing poisons.

Basil decried consultation with oracle-givers, diviners and rustic shamans,
but himself practised Christian dream interpretation. He once explained the
dream of a woman of senatorial or curial rank, and advised her to cultivate

62 Basil, Epp. 10, 276.

63 Basil, Epp. 188, canon 9.

64 Basil, Epp. 199, canon 44.

65 Basil, Epp. 217, canon 65.

66 Basil, Ep. 199, canon 49.

67 Basil, Ep. 217, canon 83.

68 Basil, Ep. 188, canon 8; on poisoners, see also canons 2, 7.

198

Cambridge Histories Online © Cambridge University Press, 2008



Christianity and paganism, II: Asia Minor

the type of vision where God could ‘really’ be seen.®® This may have been
a gentle warning not to let Hellenic dream interpretation displace reading
the Christian scriptures. Basil was sharply critical of hired dream interpreters,
whose pronouncements, he feared, might stir up criticism against himself.”
Basil nowhere condemns Christian dream divination in his canons. On another
occasion, Basil counselled a man to be cautious about a folk superstition
perhaps fuelled by ‘daemonic prompting’ that numinous powers (ta automata)
existed in the nature of water.”" He may have been referring to a sacred spring
whose healing waters lay in the tutelary domain of an underworld deity.

The movement of Christianity into the countryside as late as c. 4436 is
indicated in the life of Hypatius of Rufinianae (ob. 446), who on 3 April 400
established the monastery of Sts Peter and Paul on an estate in the territory
of Chalcedon.”” Hypatius’ life provides abundant examples of how monastic
colonisation led to the demise of pre-Christian religion. In the 430s, Hypatius
summoned local archimandrites with the ringing phrase “fight with me” and
marched on Chalcedon, intending to disrupt the celebration of the Olympia
in the theatre. The festival would have involved athletic, literary and musical
competitions, but it was also the occasion of sacrifices performed in private
houses. In a heated interview with the archbishop Eulalius, Hypatius threat-
ened to disrupt the festival by physically attacking the urban prefect of Con-
stantinople, who was scheduled to be in attendance, and suffering martyrdom
at the hands of Christian officials. In consequence, the festival was cancelled.”
Hypatius” démarche points to disagreements between hard-line ascetics and
the ecclesiastical hierarchy about tolerating sacrifice, for the archbishop is
reputed to have said: ‘Do you simply wish to die if no one compels you to
sacrifice? You are a monk. Sit down and let the matter rest. This is my affair. 74
One of Hypatius” associates is said to have put it differently: “The Olympia, an
outrageous festival of Satan, was full of idol madness and at the same time a
slippery and destructive thing for Christians.’”

The monks of Rufinianae took strident measures in the countryside. When-
ever Hypatius heard of a sacred tree being worshipped, he had it cut down and
burned. In this way the rustics became Christian ‘in part’.”® Rumours about

69 Basil, Ep. 283.

70 Basil, Epp. 210, 211.

71 Basil, Ep. 298.

72 Callinicus, De vita S. Hypatii 8.7.
73 Ibid., 33.

74 1bid., 33.5-8.

75 Ibid., 33.16.

76 Ibid., 30.1.
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the activity of Artemis prevailed in some districts. Hypatius was reputed once
to have seen an epiphany of the goddess, who was thought to hold court
in groves surrounded by lesser daemons at the hour of noon, and to attack
travellers who disturbed the places sacred to her:

[Hypatius] went to inner Bithynia where the Rebas River is. There was at that
time . . . the Basket of the defiled Artemis, [a festival] which the countryside
keeps every year, and people do not go out onto the main road for fifty days.
When he wanted to travel, the locals said to him: “‘Where are you going, man?
The daemon will meet you on the road. Do not travel, for many are caught.”
When he heard this, he smiled and said: “You fear these things, but I have
Christ as my travelling companion.” . . . [He] met a very aged woman with
the height of ten men. She went around spinning and grazed pigs. When he
saw [the apparition], he sealed himself [with the sign of the cross] and stood
there praying to God. At once she became invisible and the pigs fled with a
great rush and Hypatius came through unharmed.”

Hypatius once denounced a man who came to the monastery wearing a ‘three-
tailed belt’ of Artemis.”® Pagans in the countryside continued to sacrifice,
like a group of forty men living in a building — possibly a temple — near
the monastery.”® Negating the effects of magic was one of Hypatius’ regular
activities. He once lured a diviner to his monastery, conversed with him for
a while and then interned him in one of the monks’ cells. The man admitted
making sacrifices to angels: ‘If someone speaks to me about some matter, it is
revealed to me at once during the night, and I tell them each to go and sacrifice
a cow, a sheep or a bird at the idol-temple, and furthermore, if an angel reveals
something to me, I tell.”®

Hypatius cared for many civil servants from Constantinople, some pagan,
others Christian, whose political enemies had made them ill by subjecting
them to magic spells and poisoning. Among them were the illustris Antiochus,
and the subordinates and friends of the imperial chamberlain Urbicius.*"
Hypatius made the sign of the cross on them with oil, sheltered them at
the monastery and sometimes brought them to the martyr-shrines to bring
about their cure. Hypatius welcomed pagans and performed many baptisms.*
For example, a pagan civil servant named Egersius had misplaced some offi-
cial documents; after the monk accurately prophesied their recovery, the man

77 Ibid., 45.

78 1bid., 43.3-8.

79 Ibid., 43.16—23.

8o Ibid., 43.12.

81 Ibid., 12.4-9; 22.20.
82 Ibid,, 36.1—2.
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accepted baptism.® Hypatius summed up all his activities tersely, remarking,
‘Christianity is not a chance thing,” and “The battle is not against flesh and
blood, but against evil daemons.’®*

Aphrodisias, the “city of Aphrodite’ and provincial capital of Caria, was the
place of a century-long ideological conflict between pagans and Christians. Its
city councillors remained devoutly pagan until early in the reign of Justinian
the Great. The provincial governors alluded to pagan priestly titles in their
inscriptions and seldom, if ever, used a cross. The first identifiably Christian
governor took up residence in Aphrodisias only c. 450. The grandson of
Tatian, one of the last pagan praetorian prefects of Oriens (388—92), honoured
his famous ancestor by re-installing his statue in the early fifth century.*® The
archbishops and civil authorities in Constantinople were suspicious of this,
but could do little about it apart from spitefully renaming the city Stauropolis
(‘City of the cross’) in official communiqués and ecclesiastical documents.”” It
is thought that the city councillors sympathised or co-operated in the rebellion
of Leontius and Illus against the emperor Zeno in 484.%8 This may have been
the occasion of converting the temple of Aphrodite into a church, the archae-
ological and architectural data suggesting a date after 450.*° The building was
marked with crosses to signify the new state of affairs, and much of the pagan
statuary was defaced, with the noses of the gods and priests being cleanly chis-
elled off.*° The Christian victory was a matter of political fact by the early sixth
century. An acclamation inscription from the reign of the emperor Anastasius
asserts: “The faith of the Christians conquers!™"

The last phase of Christianising the empire began in the reign of Justinian
the Great, whose law of 529 required every citizen of the empire to accept
baptism.”* The codification of 534 repeated the ban on sacrifice found in
previous legislation.”® Persons living on the fringes of the catechumenate

83 Ibid., 40.2736.

84 Ibid,, 48.

85 Roueché, Aphrodisias, no. 42.

86 Ibid., no. 37.

87 Ibid., no. 42.

88 Trombley, Hellenic religion and Christianization, 11: 209, 60f.

89 Cormack, “The temple as cathedral’; for a list of temple conversions in Anatolia, see
Bayliss, Provincial Cilicia, 124-9.

90 Personal observation, 21 September 2004; for the statuary, see K. T. Erim, ‘Portrait
sculpture at Aphrodisias’; K. T. Erim and R. R. R. Smith, ‘Sculpture from the theatre:
A preliminary report’; R. R. R. Smith, ‘Late Roman philosophers’; R. R. R. Smith,
‘Archaeological research at Aphrodisias 1989-1992".

o1 Roueché, Aphrodisias, no. 61.

92 Thelaw in question was CJ 1.11.9 and 1.11.10; Honoré, Tribonian, 46f.; cf. Coleman-Norton,
Roman state & Christian church, 1048—50.

93 CJ 1.10.
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sometimes joined the churches unwillingly and without much instruction.
Specially appointed imperial officials investigated recalcitrant pagans, and pro-
nounced sentences of exile and capital punishment on some, as one sees in the
inscription of Hyperechius the referendarius and imperial judge at Sardis.”* The
numerous crosses marked on the pagan statuary and public monuments of
Ephesus may well date from this time. Hagiographic texts mention sacrifice
less often, and report the adoption of pre-Christian rituals in the country-
side, a process sometimes called ‘Christianisation of pagan ritual’ (Ritenchris-
tianisierung).®> Justinian offered funding to John of Ephesus, to complete the
Christianisation of Asia, Caria, Lydia and Phrygia. He was nicknamed ‘the
idol-breaker” and ‘over the pagans’ for baptising as many as 80,000 persons
between c. 536 and 566, and for constructing some ninety-eight churches and
twelve monasteries.®® He destroyed many sacred trees, and any surviving
temples where sacrifice was still practised. Among them was the temenos of
the Isodromian Mother at Dareira in the rugged mountains of Caria above
Tralles.””

Little is known of the institutional life of the church in Lycia until the time of
St Nicholas of Hagia Sion (ob. 565).°® Nicholas” older relatives built a number
of rural monasteries in the territory of Myra, the provincial capital. Nicholas
became a monk at one of these places, Hagia Sion (probably present-day
Karabel). The rural population had officially accepted Christianity by this time,
but their acculturation in the canons and scriptures had not kept pace with
the requirements of the law. Few of the rural church buildings in the territory
of Myra appear to predate the early sixth century. In consequence, the rural
population was still in great awe of numinous trees and springs, which were
still widely believed to be the dwelling places of chthonic gods like Artemis.

Nicholas of Hagia Sion’s life identifies some exemplary cases of the rural
religious psychology. The most significant is that of a large and ancient cypress
tree in the village of Plakoma, which may have been situated on former temple
lands near a temenos. It was said to contain ‘a spirit of an unclean idol’, and to
interfere with the agricultural work of the villagers, ‘destroying men and the
land’. The ‘spirit’ was probably the local Artemis, one of the least hospitable
divinities of the Greek pantheon, who was thought to attack anyone who

94 Sardis VII. Greek and Latin inscriptions, no. 19; cf. E R. Trombley, ‘Religious transition in
sixth-century Syria’, 180—2.

o5 Kirsten, Artemis von Ephesus’, 46s5.

96 John of Ephesus, HE 2.45 and Lives of the Eastern Saints (PO 18: 681); Trombley, ‘Paganism,’
320-34.

97 John of Ephesus, HE 3.36; F. R. Trombley, ‘Paganism’, 329.

98 SEG 17, no. 714; SEG 40, no. 1278.
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passed near her rural shrines.”” At Plakoma pagan sacrifices had probably
lapsed after the villagers accepted Christianity, but the perception persisted that
the divinity, whose rites had been long observed, was punishing the villagers,
possibly by ruining their harvests. Nicholas had the tree cut down, exorcised
the spirit, and then used the lumber to put a roof on the new church at Hagia
Sion. There is a similar story about an “ancient spring’ (archaia pégé) probably
situated in a temenos that was inhabited by a chthonic or underworld divinity
at the village of Arnabandeon:

We have an ancient spring. A woman went out to draw water, and the unclean
spirit cast her into the spring, and she died. We are imperilled along with our
quadrupedbeasts, for since that time the water has been disturbed and become
muddy. Fear grips us. No one goes near that spring and we are perishing with
our quadrupeds.”®

The villagers felt compunction at the rage of the unnamed god for their
failure to perform sacrifice, and saw it as the cause of the woman’s drowning
and the pollution of their spring with silt. Nicholas’ rituals did not reassure the
villagers, for in the end they asked him to divine for hidden subterranean water
elsewhere. A central task of Nicholas’ mission was to convince the rustics that
he controlled these geological phenomena in the name of Christ.

Nicholas felt compelled to introduce Christianised sacrifices into the village
chapels of Lycia. The author of his life provides a catalogue of names of the
numerous sites that Nicholas visited to perform these liturgies, protesting that
the sacrifices imitated those of King David. The pre-Christian ritual consisted
of laying couches, sacrificing animals, and distributing bread and wine. The
Christian side of the ritual was signified by the clergy’s use of large processional
crosses.”” By transferring the traditional sacrifices to the Christian church,
the monks put the peasantry into compliance with Justinian’s laws against
sacrifice.

The epigraphic evidence suggests that the villages of Galatia were being
Christianised in the fourth century.’* Their situation in the late sixth century
is known from the life of St Theodore (ob. 613), proprietor and head of the
monastery of St George at Sykeon, a village near the Roman bridge on the
Sargarius river and lying in the territory of Anastasiopolis. Traditional con-
ceptions about the chthonic divinities persisted until the time of Theodore’s

99 Vita S. Nicolai 13-14; Trombley, Hellenic religion and Christianization, 1: 78f.
100 Vita S. Nicolai 16.

1o1 Ibid., 54—7; Robert, “Villes et monnaies’, 197-200; Trombley, Paganism’, 339.
102 SEG 6, no. 75.

203

Cambridge Histories Online © Cambridge University Press, 2008



FRANK R. TROMBLEY

youth. He once visited a sacred grove to see if the epiphanies of Artemis bruited
about in “wild rumours’ still occurred:

He heard about a certain place which was about eight miles away called
Arkea, where it was impossible to approach, because there was a clamour
that Artemis lived there with many daemons and harmed people unto death.
Astonished at this rumour, he went to that place at a run . . . and spent the
entire afternoon in the place believed to belong to Artemis. When no evil
activity was manifested, through the activity of Christ, he returned to the
martyrium [of St George]."”

As a mature monk, Theodore took an interest in ridding the villages of magi-
cians and sorcerers. He is reported to have induced a fellow named Theodotus
Kourappus to burn his magic books and accept baptism."** On other occasions,
Theodore visited villages to perform exorcism. One consequence of the rural-
isation of the sixth-century economy was much building activity in villages.
Rural builders frequently cannibalised pagan tombs in the Anatolian country-
side for limestone blocks. Most villagers were aware of the taboos connected
with tombs, where inscriptions called upon the spirits of the underworld to
torment the grave-breaker.” When this occurred, villagers sometimes lapsed
into a type of “possessed” behaviour that involved wrecking houses, killing
farm animals and engaging in seemingly senseless laughter after being set
upon by the guardian spirits. Theodore was frequently summoned to calm
the villagers by performing group and individual exorcisms. He did this by
summoning St George, the tutelary saint of his monastery, the Theotokos,
and Christ.”

A formal orthopraxy in Anatolian Christianity existed in the late sixth cen-
tury, but its origin was hybrid. The earlier pagan rituals and aetiologies per-
sisted, but Christian cult formulae displaced the older pagan invocations. So, for
example, the use of apotropaic circles to protect tilled fields from hail-bearing
clouds and overflowing rivers was adopted, and the gods who controlled these
phenomena were degraded to the status of daemons. Eradicating the names
of the pagan gods from folk culture nevertheless proved difficult. A canon of
the Council in Trullo of 6912 forbade the practice of invoking the name of
Dionysus at the time of the Brumalia, a calendar event associated with the
pouring of fermented wine into bottles.”” The sources refer to other pagan

103 George the Monk, Vita S. Theodori Sykeon 16.

104 Ibid., 37-8.

105 IGRR 4, no. 1281; SEG 32, nos. 1288—9.

106 George the Monk, Vita S. Theodori Sykeon 114.

107 Council of Trullanum, canon 62 (ed. Joannou, Discipline générale, 198—200).
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divinities as well. Photius, patriarch of Constantinople (ninth century), men-
tions a divinatory sacrifice to the goddess Ge made to discover buried treasure,
and the worship of baityloi or meteorite stones in central Greece.”® Further,
Cosmas of Jerusalem mentions the continued practice of ritual castration in
honour of Cybele in eighth-century Caria.” The formalities of Christianisa-
tion, in terms of baptising the population of Asia Minor, were completed by
the late sixth century, but the full acculturation of villages to the standards
of the Mediterranean cities was a longer process that was still incomplete in
some villages even in the early twentieth century."®
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Christianity and paganism, III: Italy

MICHELE RENEE SALZMAN

The spread of Christianity in Italy — as elsewhere throughout the empire —
was greatly aided by the imperial support it received from the time of the
emperor Constantine’s conversion. It was, after all, in Italy (near the Milvian
Bridge just north of Rome, to be precise) that Constantine in later life claimed
to have experienced his vision that he came to see as a sign of his victory
from the god of the Christians.’ Beginning with this emperor and continuing
largely without interruption for the next centuries, imperial support, monies
and privileges flowed into the Christian community and its institutions in Italy.
In particular, the episcopate benefited from imperial largesse and attention.
All throughout Italy’s cities, bishops came to take on increasingly prominent
social and political roles over the course of the fourth and fifth centuries.

It would be misleading, however, to see the spread of Christianity and the
concomitant demise of polytheism in Italy in the years 300-600 as predicated
solely on imperial or episcopal influence. Indeed, the notion that religious
change can be explained as the result of a simple top-down model of influ-
ences ignores the realities of social and religious life in late antiquity. Religion
and politics were intimately connected, it is true, but no emperor could rule
in the fourth and fifth centuries as an autocrat, nor could any bishop control
his flock without the legitimising support of the senatorial, civic and military
elites who peopled the late Roman civic government and imperial bureaucra-
cies. These persons of high status played leading roles in Italy’s political and
social life for centuries after the last western emperor in 476. Indeed, it was
the municipal and senatorial elites who, more than emperors, provided con-
stancy in Italy’s civic life. Hence, the Christianisation of Italy’s upper classes

1 Eusebius, Life of Constantine 3.47; variant accounts appear in Eusebius’ Ecclesiastical history
and Lactantius, On the deaths of the persecutors 44.5. The bibliography on Constantine’s
conversion is vast. For a good modern discussion of the vision and its historiography, see
H. Drake, Constantine and the bishops, 9-19.
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is of importance for understanding how Christianity spread, took hold and
developed in this region. The conversion of Italy’s elites is one significant
marker of religious change; once the ‘elite’ — in Rome especially, as we will
see, but also throughout Italy — had converted, the empire could be proclaimed
Christian.

The importance of understanding the conversion of Italy’s elites is high-
lighted by what we know in general about the status of Christianity in Italy
prior to Constantine’s vision at the Milvian Bridge. The Christian population
in the empire before 312 was a minority, estimated at no more than 10 per
cent of the population at large, with smaller numbers in the Western than in
the Eastern empire.> All the evidence indicates that Christianity spread first
in Italy’s cities. Yet in Rome, which is well attested as having had a Christian
community and a bishop who could claim the seat of St Peter, there is no
good evidence for large, public meeting places before 312. There are very few
securely attested Christians among the senatorial aristocracy prior to Constan-
tine, and although Christians do appear among the municipal elites in Italy
before 312,> the majority of Italy’s upper classes, like the population at large,
converted in the century and a half after Constantine’s reign.

This chapter will focus on three separate social elites in three different but
important cities in Italy: the senatorial aristocracy in Rome; the municipal
provincial elite in Aquileia; and the imperial bureaucratic upper class in Milan.
The elite of each city adopted Christianity over the course of the fourth and
fifth centuries, but the paths they took and the Christianity they embraced
differed. Rome’s senatorial elite, men and women who held the rank of claris-
simus, appear as the most resistant of all three groups of high-status people to
religious change; with resources and traditions deeply embedded in civic poly-
theism, they were among the last of Italy’s elites to convert. The Christianity
that they came to accept was one that spoke in Virgilianising verses, as Pope
Damasus’ inscriptions on the tombs of martyrs in Rome did; it was a Chris-
tianity that incorporated traditional values. In contrast to Rome, Aquileia’s
municipal elite appears from early on in the fourth century to have been open
to Christianity. Lacking a senatorial tradition of independence and with lim-
ited resources, Aquileia’s municipal elite appear to have been much influenced

2 R. MacMullen, Christianising the Roman empire, 5, 25-42; Robin Lane Fox, Pagans and
Christians, 268-9, 272..

3 For Christian senatorial elites before Constantine, see M. R. Salzman, The making of a
Christian aristocracy, 3 n. 9. For Christianity among the municipal elites, as in Aquileia,
see below.
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by Greek-speaking Easterners and Jewish immigrants to the city and by the
example set for them by some notable Christian senatorial families who were
active in the region. Milan’s people of high status emerge as the most willing of
the three urban Italian elites to embrace Christianity; by the end of the fourth
century, there is little evidence of paganism there. The conversion of Milan’s
upper class reveals the influence of a resident Christian imperial court that was
deeply involved in the conflicts between Nicene and anti-Nicene factions in the
city. Imperial involvement and factional strife hastened the Christianisation of
Milan’s elite by intensifying allegiance. Indeed, the late fourth-century bishop
of Milan, Ambrose, used this intra-city conflict to further the conversion of
Milan’s elite to Nicene Christianity, the dominant version of Christianity in
the West.

Although the Christianisation of the elites of Rome, Aquileia and Milan
differed, there is one issue that goes to the heart of the role that all would play
in the religious transformation of Italy — patronage; written and epigraphic
sources are explicit about the importance of the elites as patrons and donors in
cities and countryside. For centuries, those of high status had been the primary
patrons within Roman society and had taken on leadership roles, as priests or
donors, in public pagan cult sites and rites. As patron and priest, the upper
class expressed and augmented their status and honour in Roman society. In
Italy, aristocrats passed on patronage ties with cities and cults within families
from one generation to the next. Once the emperor had declared his support
for Christianity, what role would Italy’s elites play in this new cult? The role of
patron was an especially controversial one in some cities, like Milan and Rome,
where eminent citizens faced strong competition for prestige from powerful
bishops. How each city’s aristocrats responded to the possibilities of patronage
had a lasting effect on the Christianity that developed locally and in Italy as a
whole.

The conversion of Italy’s elites was a gradual process of change within which
the encouragements of emperors and bishops were mediated by specific elite
institutions, ideas and behaviours. The first step was a gradual turning away of
pagans from pagan institutions. Simultaneously, emperors and church leaders
strove to assure those of high status that changing religion would neither deny
them social esteem nor undermine the institutions upon which their social
position rested. In essence, they made Christianity conform in certain key
ways to the status concerns of the elite with whom they interacted. Charity,
for example, was interpreted in ways consonant with upper-class notions of
patronage. Inlooking at the Christianisation of Italy’s upper classes, we see how
the message of Christianity was shaped to address elite concerns. In essence,
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Christianity became aristocratised, even as its elites were Christianised. At
the same time, the Christianity that emerged in these three separate cities in
Italy also partook of certain empire-wide trends observable throughout the
Christianity of late antiquity.

The senatorial elite of Rome

At the beginning of the fourth century, the senatorial elite in Rome devoted its
religious energies to the pagan gods. This continued even after Constantine’s
public support for Christianity; the mid fourth-century anonymous author of
the Expositio totius mundi et gentium observed of the Romans, “They are devoted
to the gods, butabove all to Jupiter and Sol.” On statues in honour of aristocrats
like Valerius Proculus, consul in 340, pagan priesthoods were prominently and
proudly noted alongside public offices> The civic traditions of polytheism
provided strong justification for the continuity of the public cults; the games,
festivals and building projects that were for the good of the state’s gods were
also for the good of the state. In 384, the pagan senator Symmachus urged that
the Christian emperors continue support for the public cult because it had ‘“for
so long benefited the state’.®

For the senatorial aristocracy of Rome, adherence to the pagan cults was an
element of social identity; they and their families had strong and public ties as
patron and priest to specific cults. So for example, Mithras was embraced in
Rome by an upper-class father, Aurelius Victor Augentius, and his sons, one
of whom also proudly proclaimed that he had built a cult site (a cave) for and
funded the worship of the god.” Some families saw it as a point of honour
that one of their own would hold a priesthood of Sol.® These ties of families
to pagan cults extended beyond the confines of the city of Rome, to cities

4 Expositio totius mundi et gentium (ed. Valentini and Zucchetti, 1: 265): ‘colunt autem et deos

ex parte Jovem et Solem’.

CIL 6.1690 = D.1240, CIL 6.1601 and 1693 = D. 1241.

Symm. Rel. 3.3: ‘repetimus igitur religionum statum, qui reip. Diu profuit’.

Aur. Victor Augentius 2, in PLRE 1: 125, and his sons, Tamesius Olympius Augentius

1, PLRE 1: 1245, and Aemilianus Corfo Olympius 14, PLRE 1: 646. See too the Roman

aristocratic woman, Paulina, who honoured her recently deceased husband, Vettius

Agorius Praetextatus, with a funerary monument that listed his many priesthoods and

their shared rituals of initiation, CIL 6.1779 = D. 1259.

8 Salzman, The making of a Christian aristocracy, 64; Aurelian wanted to appeal to the
family pride of the senatorial elites when he instituted his cult of Sol in 274 and chose
families to serve as his pontifices Solis; this group continued in this role into the late fourth
century.

N QW
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all throughout Italy and beyond, and they could be passed down from one
generation to the next.’

The senatorial aristocrats of Rome who were deeply attached to their poly-
theistic traditions had the material as well as social resources to maintain their
religious activities in the face of growing pressures from Christian emperors
and bishops to convert. The senate’s distance from the court (now in Milan)
favoured autonomy, and the senate at Rome prided itself on its independence
from imperial influence. Indeed, if Rome was no longer the capital of the
empire, it was still a great cultural and economic urban centre, whose sen-
ate was now increasingly in control of its own economic and political needs.
Fourth-century emperors tended to accept the autonomy of Rome’s senate
because, among other things, the emperors relied on the senatorial aristoc-
racy to maintain control over the urban plebs. Moreover, since the senatorial
aristocracy had little real access to the military, they were not seen as potential
usurpers of imperial power.

These social and institutional factors help to explain why Rome through the
first half of the fourth century appears to have enjoyed a relatively peaceful
period of accommodation between pagan elites and Christianising emperors
and bishops, even as Christianity was gradually being assimilated into Roman
society. One of the most eloquent indicators of these trends is the fourth-
century Codex-Calendar of 354, a deluxe calendar compiled for use in the city
of Rome; like its accommodating urban environment, the Codex-Calendar of
354 incorporated illustrations of pagan holidays and astrological signs along
with lists of the depositions of saints and martyrs which were included inabook
produced for a member of Rome’s Christian elite.”® Similarly, the inclusion of
pagan imagery in Christian burial contexts, as at S. Costanza or in the Via
Latina catacomb, indicates the fluidity of ideas and the reality of co-habitation
within Roman upper-class society.

The social and political pressure on the Roman senatorial elite to convert
to Christianity intensified in the second half of the fourth century. Christian
emperors, beginning with Constantine, showed their support for Christianity
through their building projects, laws and pronouncements even as they deni-
grated pagan cult. The intensity of these Christianising efforts varied over the
course of the fourth century, depending on the individual emperor’s inclination

9 So, for example, at the end of the fourth century, Nicomachus Flavianus the Younger was
hailed as patronus originalis of Naples, a title that gave him honorary citizenship and hence
made him a leading patron in that city’s social and religious life, a distinction that he had
most likely inherited: see D. 8985 and Jens-Uwe Krause, Spdtantike Patronatsformen, 271f.

10 M. R. Salzman, On Roman time, 23—60.

214

Cambridge Histories Online © Cambridge University Press, 2008



Christianity and paganism, III: Italy

and position, but by and large, imperial policy attempted to use law to restrict
certain pagan practices deemed offensive to Christians, notably animal sac-
rifice. The language of the earliest surviving law restricting pagan sacrifice
preserved by the Theodosian Code and dated to 341 exemplifies the public
stance taken by the fervent pro-Christian emperor Constantius II, Constan-
tine’s son:

Let superstition cease. Let the madness of sacrifices be exterminated; for if
anyone should dare to celebrate sacrifices in violation of the law of our father,
the deified Emperor, and of this decree of our Clemency, let an appropriate
punishment and sentence immediately be inflicted on him."

The stridency of such imperial pronouncements supporting Christianity and
attacking paganism went hand in hand with the honours and offices granted to
Christian members of the elite and to bishops. Indeed, imperial privileges made
the bishop of Rome, and bishops throughout Italy, among the most prestigious
figures in the urban landscape. One indicator of their new social prestige was
the privilege of tax exemption granted to bishops, and their freedom from
public service. And in a striking innovation, bishops were even granted the
unusual privileges of manumitting slaves in church and of adjudicating disputes
between Christians and non-Christians.” Such honours, initially bestowed by
Constantine and extended by subsequent emperors, likened bishops to state
officials. No wonder, then, that the pagan senator Vettius Agorius Praetextatus
quipped with Damasus, the bishop in Rome: ‘Make me the Bishop of Rome and
I willimmediately be a Christian.” By the late fourth century, the holder of the
Roman bishopric was so prestigious that the historian Ammianus Marcellinus
(27.4.3) remarked, concerning the winner of this post, that he ‘is sure to become
rich through the gifts of aristocratic ladies, to ride in comfortable carriages,
to dress splendidly, and to serve feasts on a scale fit to rival the tables of
kings’.

The growing prestige of Christianity and the willingness of emperors to
honour and advance Christians and Christian leaders had an impact on Rome’s
pagan elite. In the year 383 the pagan senator Symmachus complained of men

11 CTh 16.10.2, from the emperor Constantius II Augustus to Madalianus; trans. from B.
Croke and J. Harries, Religious conflict in fourth-century Rome, 19. Constantius’ law refers
to a law of Constantine that does not survive.

12 For emperors beginning with Constantine granting exemptions to clerics, see CTh 16.2;
for bishops’ judicial authority deemed ‘sacred” and final, see CTh 1.27.1 (dated to 318).

13 Jerome cites Damasus’ remark in his Against John of Jerusalem 8: ‘Facite me Romanae
urbis episcopum et ero protinus Christianus.”
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who stayed away from the pagan altars out of ambition.” This comment
reflects a wider social and religious change, evidenced also by what we know
about the conversion of elite families in Rome. The conversion of the Turcii
from Rome provides a good example. The family can be traced to one L.
Turcius Secundus, suffect consul in 300. Its members were prominent civic
officials, pagans like L. Turcius Apronianus signo Asterius, urban prefect of
Rome in 362/3. Yet in the second half of the fourth century, we find some
members of the family embracing Christianity; a pagan, Turcius Apronianus,
married the Christian woman Avita and converted to Christianity around the
year 400.” Thus, although pagan rituals and celebrations continued in Rome,
there was a gradual turning away from pagan cults by urban elite aware of the
mounting social and political liabilities in maintaining these traditions.”®

One of the most striking aspects of the conversion of Rome’s elite in the
post-Constantinian period is the lack of attestation for overt physical conflict
between pagans and Christians. There had been physical conflict between
pagans and Christians in other cities, such as Alexandria, and among Christians
inRome as well. Although we do nothear of such outburstsin Rome, we should
not think that there was no religious conflict between pagans and Christians
in the city. There survives, from the Rome of the 380s, one of our best-attested
verbal dialogues between these two groups. In the year 382, the emperor
Gratian broke decisively with the pre-existing imperial policy of toleration for
pagan cults. He confiscated the revenues for maintaining pagan cults, diverted
property willed to priesthoods and Vestals for the upkeep of pagan rituals and
ceremonies to the imperial treasury and abolished the exemption of pagan
religious officials from compulsory public duties. In this same year, he ordered
the removal of the Altar of Victory from the Roman senate house.” When,
in the next year, Gratian was overthrown and his thirteen-year-old brother,
Valentinian II, a weak successor, ascended to the throne, the pagan senatorial
aristocrats saw the opportunity of making a public stand in defence of the
state religion. Symmachus, then urban prefect of Rome, sent a State Paper in
July 384 on the senate’s behalf to the ruling emperors requesting the return of
the imperial policy of tolerance for pagan cult as well as the replacement of
the Altar of Victory. The bishop of Milan, Ambrose, heard of this request and

14 Symmachus, Letter 51, ‘Fuerit haec olim simplex divinae rei delegatio: nunc aris desse
Romanos genus est ambienti.”

15 Salzman, The making of a Christian aristocracy, 8o-1.

16 Salzman, On Roman time, 205—9.

17 The edict is referred to in a law of 415, CTh 16.10.20. The removal of the Altar is the
subject of Symmachus’ Third Relatio and Ambrose’s Letters 17 and 18.
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wrote letters in opposition to it. In the end, the pagan request was denied by
the emperor resident in Milan.

No violence erupted after this change in imperial policy, although some of
Rome’s pagan elite no doubt were angered and concerned. Resentment over
religion allegedly led one leading Roman aristocrat, Niocomachus Flavianus,
to support the usurper Eugeniusin his attempt to gain control over the Western
empire. During the decisive battle between the forces of Eugenius and those
of Theodosius I in 394 at the river Frigid, the pagan gods were invoked to aid
Eugenius, but it is clear that the key issue in the conflict was domination of
the Western empire, not the defence of paganism. After Theodosius’ victory,
no pagans are said to have died for their religion, nor was there a bloody
backlash against pagans as such.”™ The defeat of Eugenius gave Theodosius sole
authority over the Western empire, and in the ensuing decade this aggressive
emperor passed the harshest and most stringent laws against the pagan cult.
With the success of Theodosius, orthodox Christianity was embraced as the
state religion.

It is under Theodosius, in the last decade of the fourth century, that the
senatorial elite of Rome converted in large numbers. According to our liter-
ary sources, conversion required the active intervention of the emperor: the
sixth-century pagan historian Zosimus and the fourth-century Christian poet
Prudentius claim that the emperor Theodosius came to Rome after his victory
at the Frigid river in the year 394 to convince Rome’s upper class to ‘cast off
their previous error’, paganism. According to Prudentius, the senate, of its
own free will and without coercion, voted for Christianity; Zosimus claimed
that the opposite was true, that no one obeyed the emperor’s summons.”
Modern historians argue over this imperial visit, its date and intent, but these
narratives offer evidence of the issues at stake as well as the importance of
the conversion of Rome’s senatorial elite to contemporaries. Epigraphic and
prosopographic evidence significantly supports the textual indications for dat-
ing the conversion of the Roman senatorial aristocracy; by the first quarter of
the fifth century, Christianity was the dominant religion among the senatorial
elite of Rome.* Not even the sack of Rome by the Goths in 410, which was
attributed by some critics to the failure of the leading citizens to maintain
pagan traditions, reversed this trend.

18 For discussion of this battle and its interpretation see Salzman, On Roman time, 233-5;
and C. Hedrick, Jr., History and silence, 30—57.

19 Prudentius, Against Symmachus 1.506—23. Zosimus, New History 4.59.

20 Salzman, The making of a Christian aristocracy, 73-81.
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If we accept the late fourth-early fifth-century date for the conversion of
Rome’s senatorial upper class, it had taken almost a century to convince the
majority of Rome’s elite to give up their pagan ways. Key to this process was
the rising status of Christianity and the willingness of bishops and emperors
to reassure Rome’s aristocracy that conversion would neither involve a loss of
social status nor undermine the institutions upon which their social position
rested. But would conversion to Christianity allow Rome’s senatorial elite to
exercise their traditional social role as patron?

Rome’s elite as patrons and religious leaders

Only with Constantine did Rome receive its first grand-scale, public Christian
buildings.*" The emperor demonstrated support for his new cult by building
large, lavishly decorated, public places of worship. Basilicas like that of S.
Giovanni in Laterno — erected in a largely residential but high-status area of
the city, in the upper-class green belt of the city of Rome —became emblematic
of the favoured status of Christianity. In the century after Constantine, virtually
every bishop built a church or a martyrium in Rome. On each main road into
Rome where, for centuries, the aristocrats had built elaborate tombs for their
dead, emperors and bishops commemorated with fittingly ornate funerary
basilicas the martyrs of the church as heroes.*

This building activity elevated the prestige of Christianity in the city in
ways that appealed to its status-conscious senatorial elite. It also allowed the
upper classes of Rome to take on the role of donor. Indeed, emperors (by
their example) and bishops (by direct appeal) encouraged the senatorial aris-
tocracy of Rome to take on their traditionally honoured place of patron, but
now within a Christian context. So the Roman matron Anastasia and her
husband were honoured and allowed to decorate a building attached to St
Peter’s, probably in the episcopate of Damasus (366-84).> The aristocratic
holder of the illustrious office of urban prefect, Longinianus, built a bap-
tistery, perhaps by S. Anastasia.** The Roman senator Pammachius (d. 410)
built a xenodochium at Rome’s port, Ostia, and he and his wife donated the
monies for the building of the church of SS. Giovanni e Paolo on the Caelian
Hill in Rome during the second half of the fourth century; in the mid-
fifth century, the wealthy woman Demetrias, a member of the powerful

21 L. M. White, The social origins of Christian architecture, 5-30.

22 Zosimus, New history 4.59.

23 ILCV. N.s. 2. no. 4097 = Epigrammata Damasiana 94-6.

24 ILCV 92, and Flavius Macrobius Longinianus, urban prefect 400—2, PLRE 11: 686—7.
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Anician family, built a church to St Stephen on the Via Latina three miles
from Rome.*

In addition to such traditional building activities, the senatorial elite of
Rome were encouraged to give charity. The senator Pammachius’ feast for
the poorat St Peter’s represents the channelling of a traditional act of patronage
before a new audience, an act that will win him (in Paulinus of Nola’s striking
phrase) recognition among those who are truly ‘noble’, the prophets, apostles
and martyrs who compose the ‘heavenly senate’.* It was with an awareness of
their audiences that bishops frequently emphasised the rewards of such acts. In
fourth-century sermons advocating charity, the arguments are directed toward
the spiritual well-being of the donor; the poor are faceless and there is little
attention to them.* This notion of charity was very apt for Rome’s aristocratic
audiences, and we hear of the wealthy responding to these arguments with
record acts of generosity; the wealthy Melania the Younger is said to have
distributed funds to ‘Mesopotamia, Syria, all of Palestine and Egypt’, in short,
to ‘all the West and the East’: she gave whole islands to the church.?® Although
bishops emphasised that Christian patronage was different from that practised
by pagans because it was done with a humble attitude, neither with pride nor
out of self-pity, there were a good number of Rome’s elite who saw it as a
continuation of their traditional role.*

The acquisition of social status by Christianity in Rome was gradual, and it
had to rise in the face of deeply imbedded pagan aristocrats, wedded to their
traditions. These factors help to explain why it took approximately a century
after Constantine for Rome’s senatorial elite to adopt Christianity. It is only in
the fifth century that a clerical career had become a viable option for Rome’s
upper-class families; none of the fourth-century bishops of Rome come from
socially privileged backgrounds, and the first election of a pope from one of
the noble families occurred in 496 with the elevation of Anastasius, a member
of the Symmachan family° By the late fifth century, the identification of elite
status with civic polytheism had been completely transferred to Christianity.
The senatorial aristocracy of Rome, however, was among the last of Italy’s

25 Liber pontificalis 47.1 (ed. Duchesne, 1: 238); see too Demetrias in PLRE 11: 351-2; on
Pammachius, see PLRE 1: 663.

26 Paulinus of Nola, Carm. 21.202—24 (CSEL 30.164-5).

27 B. Ramsey, Almsgiving in the Latin church’.

28 Melania was a model of Christian generosity: see Life of Melania the Younger 19 (SC 9o:
162-9).

29 Ambrose, Deofficiis 1.30, Jerome, Tract. inps. 133.164—74, and other texts noted by Salzman,
The making of a Christian aristocracy, 206 n. 36.

30 C. Piétri, Aristocratie et société clericale’.
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upper class to convert. The municipal people of high status in Aquileia have a
markedly different trajectory.

The municipal elite of Aquileia

The city of Aquileia, in the northeastern region of Italy, Venetia, was one of the
great cities of Italy; Ausonius praised its walls and harbours, ranking the city
fourth in Italy and ninth in the empire when he wrote his Ordo urbium (c. 388).
Aquileia had grown, benefiting from being a transit point in trade between the
transalpine regions and the Mediterranean; goods produced in the northern
regions passed through Aquileia on to the Eastern empire and on to Rome,
Africa or Illyria.?" Aquileia, like its surrounding cities, attracted a good number
of immigrants, especially Jews and Greek-speaking Easterners, among whom
Syrians are most widely attested. Some 10—20 per cent of the population of
Aquileia and of this region is estimated to have been Greek-speaking Eastern-
ers and Diaspora Jews in the early fourth century?* This influx of immigrants,
attested by inscriptions with Greek, Syrian and Jewish names, helps to explain
the religious fabric of the region. In addition to Jews and Christians, a wide
variety of mystery cult devotees appear here in the third and fourth centuries.®

The Christian community in the late third century and continuing into
the fourth century included a number of these Eastern immigrants. Some of
these were fairly wealthy, or at least that is what the late third-century Bishop
Victorinus of nearby Poetovium (modern-day Ptuj) indicates.>* With wealth
comes respectability, and some of these Christians were likely members of the
local elite. However, wealthy Christian notables, whoever and how many, are
not recorded for Aquileia, and as in Rome there are no major public places
of worship or titular churches attested for the Christian community there
until the time of Constantine. Only with the Edict of Milan did the Christian
community in Aquileia and its bishop set about building large-scale public
places of worship. The growing numbers of Christians and rising basilicas
contributed to Aquileia’s reputation, in our ancient sources, as the first centre
of westward expansion for Italian Christianity.® By the second decade of the
fourth century, we can identify wealthy Christian laypeople acting as patrons;
some of these were presumably members of the municipal elite since they are
not attested as holders of senatorial status.

31 Lellia Cracco Ruggini, ‘Religiosita e chiese nelle Venezie’, 31.

32 R. Bratoz, Il cristianesimo Aquileiese, 471-6.

33 M. C. Budischovsky, ‘Dieux et cultes d’origine égyptienne’.

34 See Victorinus of Poetovium, On the apocalypse 3.3 (SC 423: 62.1-7).
35 R. Lizzi, Ambrose’s contemporaries’, 164.
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Aquileia’s elite as patrons

Unlike the written accounts that exist for the conversion of Rome’s elite, the
evidence for Aquileia’s municipal upper classes comes largely from archaeo-
logical sources. We are fortunate to possess a telling record of how Aquileia’s
municipal aristocrats came to act as patrons of the basilicas that were built in
the city; the mosaic floors in three key basilicas in Aquileia, dating from the
fourth to the late fifth centuries, explicitly record local patronage activities. It
is worth looking at these in some detail.

The earliest of the three monumental, public Christian buildings to have
survived in Aquileia is the episcopal or Theodorian complex, whose first level
of mosaic flooring dates to the years right after Constantine’s conversion
(313-19).%° The uniformity and organization of the mosaic flooring have led
scholars to see a centralised control of the design, presumably under the
supervision of the clergy or even of the bishop, whose identification and
designation as felix’ provide a terminus post quem for the mosaic; Theodore
died in 319. What is of particular interest here is that Theodore did not pay for
the mosaic floor; an inscription in the south room indicates that “Theodore
with the help of God and ofhis flock” made this mosaic possible. The names and
portraits of some fourteen donors are represented on the basilica floor. Some
of these donors were quite wealthy, judging from the extent of mosaic they
donated. So, several laypersons donated mosaic work roughly matching the
880 Roman feet noted for a certain donor named Januarius, also presumably
a layman. The wealth of these lay donors is displayed also by the attire of the
men and women depicted in the south room’s mosaics.”” These donors were,
in all likelihood, Christianised municipal elites.

A second basilica at Aquileia, associated with a funerary monument, just
2 km south of the ancient urban centre, sheds further insight into the Chris-
tianisation of Aquileia’s municipal upper classes in the second half of the
fourth and early fifth centuries. Here, at the Basilica del fondo Tullio, some
twelve names of donors survive. Three who have clearly Greek or Syriac
names — Anatolius, Malchos and Euticius — paid for relatively modest amounts
of flooring, only 33 Roman feet (approx. 2.9 m*) each. This floor suggests, asone
sees elsewhere, that the Christian community of Aquileia contained a number

36 I follow the dating of these mosaics provided by J. P. Caillet, L’évergétisme monumental,
123-33.

37 Caillet, L’évergétisme monumental, 131—7. The dedicatory inscription has multiple interpre-
tations for the key phrase, but I follow the communis opinio and read poemnio as denoting
the lay flock with whose aid Theodore made this floor and building. C. Sotinel, Identité
civique et christianisme, 867, has challenged the early dating for the Januarius inscription,
but there is no doubt about the Constantian dating for the other, unnamed donors.
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of Easterners, possibly recent immigrants, of modest wealth. But this com-
munity also included some very wealthy, local Christian lay donors, such
as the couple Primenius and Leontia who paid for some 300 Roman feet
(approx. 27 m*) of mosaic here, as well as for some 200 Roman feet (approx.
18 m*) of flooring for the nearby Christian basilica at Monastero in Aquileia.
This couple were probably members of the municipal elite, for, although
wealthy, neither Primenius nor Leontia is attested as having senatorial status
or high office that would have conferred the rank of clarissimus. Nor were
they alone in their patronage; Splendonius and Hilara, and Nonnosus and
Severiana, both lay couples and, again, probably members of the municipal
aristocracy, gave 200 Roman feet (approx. 18 m*) of mosaic each.”®

Judging from the mosaic pavements, Christianity was deeply entrenched in
Aquileia’slocal upper class by the early fifth century. The third extant Christian
basilica at Aquileia, the Basilica del Monastero, just a little beyond the ancient
city walls, has mosaic flooring dated to two phases, the early and second
half of the fifth century respectively. Among the thirty-nine donors are some
extremely wealthy patrons. In particular, Victor and Theosebes, presumably
two heads of households and of Greek extraction, donated 2000 Roman feet
(approx. 180 m?*) of flooring, while one couple, Probus and Severa, donated
1000 Roman feet (approx. 9o m*).* The amounts attested suggest that we
are seeing some of the wealthiest members of the local municipal elite. In
keeping with notions of status, the wealthiest donors wished to demonstrate
their position within the community through their monetary contributions.

The willingness of the notables in Aquileia and the surrounding areas to
support such acts of patronage beginning as early as 313 suggests not only an
earlier but also a more widespread adoption of Christianity than was the case
among Rome’s senatorial class. The influx of Eastern and Jewish immigrants
into Aquileia may have contributed to Aquileia’s openness; it certainly lent
a distinctive Greek and Eastern identity to Aquileia’s Christian community.
Indeed, some of Aquileia’s Christian donors, Greek-speaking Easterners or
Christianised Jews, judging from their names, may have been Christian prior
to migrating.

Although Aquileia’s Christian upper class could boast of many fine basilicas
and mosaic floors, they did not have the resources or wealth that was available
to Rome’s senatorial elite. Interestingly, too, unlike in Rome or Milan, we do
notfindin Aquileia’s patronlist wealthy Christian women acting as sole donors.

38 Ibid., 146-57.
39 Ibid., 184—7.
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Rather, at Aquileia donors are recorded only within the family unit, eitherasa
couple or as the heads of households. This, more conservative, familial pattern
of Christian patronage may reflect the relatively limited means of this city’s
provincial, municipal upper class; it may also reflect the more conservative
society of the provinces.

Aquileia’s municipal elite did not have the autonomy and tradition of inde-
pendence of Rome’s senatorial elite. Rather, Aquileia’s notables relied on
wealthier, more powerful persons of senatorial rank for patronage and favours.
A number of these powerful senatorial aristocracies active in this area were
Christian. We know, for instance, that the Anicii, one of the most influential,
Christian senatorial families of Rome, played a prominent role in Aquileia,
acting as patrons for this city and holding property there; one member of this
family, the fifth-century Anicia Ulfina, was likely honoured by being buried
in this city.*° The fourth-century governor of Venetia, Parecorius Apollinaris,
built what has been identified as a Basilica of the Apostles in Aquileia.#* The
Petronii, another influential Christian senatorial family of Rome, were also
active in Aquileia and its environs as office holders and patrons,** as were the
Christian Eusebii; a tomb of a child from this family with a cache of inscribed
silver spoons and jewellery was uncovered on what has been identified as
family property. This funerary monument suggests one way in which urban
Christian elites spread their religion in the area around Aquileia.#® Indeed,
it was widely assumed that the wealthy landowner was responsible for the
religiosity of the rural population living on his estates.* In rural areas, as in
cities like Aquileia, the Christian senatorial class modelled behaviour and rep-
resented Christianity as a high-status option, factors which likely contributed
to making the municipal elite of Aquileia more open to Christianity.

By the fifth and sixth centuries senators who held the rank of clarissimus
are attested as patrons of Christianity in the region of Aquileia. So, at Vicenza
a church was dedicated to SS. Felix and Fortunatus with the support of a
senatorial clarissimus by the name of Felix, along with the support of two

40 Sotinel, Identité civique, discusses the base of the statue dedicated to this family as their
patrons and the likely authenticity of the fifth-century inscription.

41 Parecorius Apollinaris’ monument is attested epigraphically; CIL s5.1582; Caillet,
L’évergétisme monumental, 144-6.

42 Salzman, The making of a Christian aristocracy, 258; Piétri, Aristocratie et société clericale’,
89-137.

43 L. Villa, Aspetti e tendenze della prima diffusione del cristianesimo’, 301—4.

44 In Theodosius™ law of 392, CTh 16.10.12.2-3, for example, landholders in rural areas
were held responsible for enforcing prohibitions of pagan cult on their property. Cf.
Augustine’s praise for Pammachius for having convinced his tenant farmers to adopt
the ‘correct’ Christianity: Augustine, Letter 48.1 (written in 4or1).
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senatorial women, Toribus and Immola; a vir laudabilis (probably a senator)
named Salonius Mauricus paid for a section of the mosaic floor there as well.*
The presence of clarissimi as fifth-century donors suggests some significant
changesbothinthe elite and in the Christian community in the area. Clearly, the
prestige of the Christian community was rising, for it now numbered clarissimi
among its members. Some of these clarissimi rose from the local municipal
aristocracy. Thus, the Christian community in Aquileia now enjoyed a more
elevated roster of members who patronised theirlocal Christian communities.
Aquileia’s clergy also appears to be drawn from the upper class by this date, for
we find some clerics making substantial gifts to the church, an indicator that
here, as in fifth-century Rome, the leadership of the church is being recruited
from their city’s wealthy notables.*

Like the senatorial elite of Rome, the municipal elite of Aquileia were led
to act as patrons by the urging of their bishop. The preaching of Aquileia’s
late fourth-century bishop, Chromatius, is in many ways typical of the kinds
of arguments directed at the leading classes in Italy in general:

If anyone is burdened by the evil desire of avarice, which is more oppressive
than any other disease of the soul (for the love of money is the root of all evils,
as the Apostle says), the precept concerning good works is necessary for him,
so that he might know that he cannot be healed unless from avariciousness
he turn to mercy and from greediness to generosity.’

Chromatius is modifying the traditional Roman criticism of avarice as morally
destructive into a Christian framework that justifies wealth as a means of char-
ity. By emphasising the benefits of such actions to the donor, he encouraged the
patronage of Aquileia’s municipal upper classes. In this regard, his arguments
were indeed typical, focusing on charity as a means to self-improvement and
salvation. If we can judge from the mosaic pavement floors at Aquileia, Chro-
matius” views were convincing. But the elite most open to such persuasion
was that of Milan.

The imperial, bureaucratic elite of Milan

The choice of Milan as a tetrarchic capital by Maximian, Diocletian’s co-
emperor (regn. 293-305), is understandable within the political and military

45 Piétri, Aristocratie et société clericale’, 119 n. 115, and see CIL 5.1952 = Diehl 121.

46 Maximus, notarius and defensor for the church of Aquileia, contributed with his brother,
clarissimus Agnellus, and with his parents, to pay for the remaking of the suburban basilica
of Trieste; Piétri, Aristocratie et société clericale’, 132 n. 175.

47 Chromatius, Sermon 12.7 (CCSL 9a.56).
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landscape of the later Roman empire. Situated close to the frontiers, Milan lay
on the crossroads of the east-west and north—south highways from the Balkans
to Gaul and from Africa and Rome to the Alpine passes and the Rhineland.
With Milan as his base, the emperor could respond in person to threats from
across the Rhine as well as maintaining communication between the Eastern
and Western empire. It was in this tetrarchic capital that the victorious emperor
Constantine met with his eastern co-emperor Licinius soon after his victory
over Maxentius, and where the victors crafted, among other laws, a post-
persecution policy of toleration toward Christians, issued later by Licinius but
traditionally known as the Edict of Milan.*®

The imperial court continued to make Milan its seat of power; emperors
returned there after military campaigns and intermittently resided there to
administer the Western empire from the time of Constans and Constantius II
continuing down to Theodosius II (between 340 and 402). The presence of the
emperor and his court opened up new possibilities for Milan’s provincials as
the city grew in prominence and size. The best estimates indicate that the city
increased from a pre-fourth-century population of 30-50,000 to 130-150,000.4°
By the end of the fourth century, Milan had earned a reputation as a wealthy
and important city, with ‘numberless elegant mansions’ and — as was required
for an imperial capital and the seat of the governor of Liguria, the praetorian
prefect of Italy and the vicarius of Italy — possessing an elite class that was “able,
eloquent and cheerfully disposed’.>

The fourth-century imperial presence in Milan helps to explain how the
city and its aristocracy came to adopt Christianity so easily, so early, and
in such large numbers. Christian emperors encouraged and supported co-
religionists as courtiers and bureaucrats. It was advantageous, if one were an
upwardly mobile provincial from Milan, to be able to attend church services
in the presence of the emperor. How much and how quickly Milan’s Christian
community grew is hard to say with certainty, for the origin and extent of
the Christian community in Milan prior to Constantine’s Edict of 313 is not
well attested; Paul the Deacon’s claim that Milan’s episcopate was founded by
Anatolius, the envoy of the apostle Peter, lacks historical veracity™ Yet, by the
second half of the fourth century, the Christian community in the city waslarge

48 Drake, Constantine and the bishops, 193-8.

49 E. Monftrin, ‘A propos de Milan chrétien’, 19; although certainty about the scale of
Milan’s increase is impossible, the vast granaries in Milan lend credence to this notion
of a booming city: see M. Mirabella Roberti, Milano Romana, 75—7.

50 Ausonius, Ordo urbium nobilium (trans. White, 1: 272).

51 Monfrin, ‘A propos de Milan chrétien’, 9-12 n. r2.
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enough to support two competing factions. Indeed, the imperial court fuelled
divisions within Milan’s Christian community and contributed greatly toward
making this city play aleading role in the political and theological controversies
of the day. These controversies also contributed to the conversion of Milan’s
upper classes for they intensified allegiance to strong Christian leaders, perhaps
the most successful of whom was the late fourth-century bishop Ambrose.

The Christian community in Milan was divided between two competing
Christianities. One group, traditionally designated the ‘orthodox’ position,
supported the idea of Christ’s consubstantiality with the Father, as laid down
by the Nicene Creed and advocated by Athanasius of Alexandria. Opposed
to this view were Christians who held that Christ was merely similar to the
Father. This position, denigrated as “Arian’ in antiquity and often associated
with Easterners, is sometimes termed, in modern scholarly parlance, anti-
Nicene. Both groups appealed to the emperor resident in Milan for support
and many rulers, following Constantine’s example, did intervene in favour
of one or the other faction. A central figure in this conflict was the emperor
Constantius II. Once firmly established in office by 353, he supported the anti-
Nicenes and elevated the anti-Nicene Auxentius to the bishopric of Milan.
Despite the opposition of the largely pro-Nicene bishops in Italy, this man held
support from enough of Milan’s Christian community and from the tolerant
court of Valentinian I to remain in office down to his death in 374.

With Auxentius’ demise, the pro-Nicene faction in Milan saw an opportunity
for advancing their candidate. Conflict between these two factions soon led
to outright fighting in the streets. A governor, the consularis of Aemilia, was
sent to quell the rioting. This bureaucrat, himself an aristocrat, was only a
catechumen, buthe became the compromise candidate; Ambrose wasbaptised
and consecrated bishop on 8 December 374. He soon disappointed the anti-
Nicene faction, for he quickly revealed himself to be a strong pro-Nicene
proponent, and one of the most actively Christianising bishops in all fourth-
century Italy.

Ambrose’s influence over the young co-emperor in the West, Gratian
(35983, regn. 375-83), who was early in his rule tolerant of the anti-Nicenes,
was such that Gratian changed his opinion and adopted Ambrose’s strong pro-
Nicene position by the end of 378. Perhaps the most dramatic demonstration
of Ambrose’s position and the elite community that supported him occurred
in defence of Nicene orthodoxy and episcopal authority during Holy Week of
386; Ambrose refused to hand over a basilica, the Portiana, to the anti-Nicene
Christian community for the celebration of Easter. Ambrose’s refusal flew in
the face of a recent 386 law (CTh 16.1.4) of the young emperor, Valentinian
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II, which had guaranteed the right of public worship to the anti-Nicenes. In
retaliation, imperial troops surrounded the Episcopal Basilica of Milan where
Ambrose continued to conduct services and lead his congregation in a night
of non-stop hymns. The emperor and his anti-Nicene mother, Justina, backed
down.”

Ambrose’s defence of Nicene Christianity and episcopal autonomy was
successful in part due to the weakness of the Western rulers and the disarray
in the imperial court, but it was also due in no small part to his ability to
unite behind him the strong, elite, pro-Nicene Christian community of Milan.
This community included a number of powerful men and women, many of
whom were deeply imbedded within the imperial bureaucracy and court.
Indeed, ‘many faces from the consistory must have appeared each Sunday in
the bishop’s basilica’.® Ambrose’s congregation included men like Benivolus,
anaffluentand pious former civil servant who had stepped down from his office
as magister memoriae rather than take any partin the drafting of a law favourable
to Arians. Many were men who, once active in state service, settled in Milan
after retirement, like the former tribunus et notarius, Nicentius. These were
politically adept congregants, like the upwardly mobile Africans Ponticianus,
an agens in rebus in imperial service, and the brilliant professor of rhetoric, the
future saint Augustine, who had come to Milan to take up a teaching position.
The court and the bishop attracted to Milan men with intellectual leanings, like
the former praetorian prefect of Gaul, Mallius Theodorus, aleading proponent
of Neoplatonism who assumed the consulate in Milan in 399. Such wealthy,
influential men lent credibility and support, intellectual as well as political, to
Ambrose’s attempts to spread Nicene Christianity. Their numbers swelled the
growing Christian community of Milan’s upper class, now increasingly united
in support of their actively pro-Nicene bishop.

Patronage in Milan

For such a prestigious and growing community, Ambrose, following the exam-
ple of the bishops of Rome, was eager to build imposing places of worship.
Milan already possessed a large, centrally located church, the Basilica Nova,
whose expensive decoration suggests that it was an emperor who first financed
this, probably in the 350s. However, Ambrose is responsible for the dedicatory
inscription on the basilica’s baptistery, if not for the baptistery itself. And he

52 M. Colish, ‘Why the Portiana?’, 363—4. The emperor and his mother may have held out
for several more months, until Ambrose’s discovery of the relics of SS. Gervasius and
Protasius on 17 June of that year.

53 N. McLynn, Ambrose of Milan, 220.
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is responsible for three large basilicas built outside the city walls: the Basilica
Ambrosiana (S. Ambrogio) and the Basilica Apostolorum (S. Nazaro) were
completed by 386, and the Basilica Virginum (S. Simpliciano) was planned
shortly before his death in 397.># All three are located on major roads leading
into Milan, a building pattern that seems to intentionally echo the extra-urban
martyr-basilicas in Rome, as well as serving to house the growing number of
converts and pilgrims. The hasty construction and the use of less expensive
materials to erect these extra-urban basilicas may indicate that the funding
came largely from Ambrose’s family> But additional support and gifts from
Milan’s elite adorned these basilicas, asis attested by the elaborate sarcophagus
of the unidentified high dignitary in the Basilica Ambrosiana.>®

Milan’s wealthy, pious men and women, in response to injunctions from
their bishop for charity, willingly took on the role of donor and patron in the
city. Indeed, Ambrose instructed the bishops under his authority to preach in
such a way as to encourage acts of charity: ‘Let them [your congregations]
learn to search for the riches of good works . . . The beauty of riches is not
in the purses of the rich, but in their support for the poor.”™ The upper-class
Christian patrons of Milan were encouraged to feel comfortable in continuing
their traditional patterns of expenditure on their cities within an approved,
Christian context. Even women in Milan, as in Rome, became patrons. So,
the wealthy Daedalia, ‘distinguished in birth and richly endowed in worldly
goods’, is praised on her tombstone not only for being a consecrated virgin, but
also for her charity toward the poor, for which she earned the title of ‘mother
of the needy’.® Her conspicuous burial place in the Basilica Ambrosiana is one
further indication of how this city’s elite came to play a key role in making
Nicene Christianity the dominant source of social prestige for women as well
as men.

Conclusion

The spread of Christianity in Italy in the century after Constantine was a largely
urban phenomenon. Examining the reaction of three important urban elites
in Italy highlights the ways in which Nicene Christianity became normative
within Italy’s cities. And once Italy’s urban elites had converted, they became

54 R. Krautheimer, Three Christian Capitals, 69-71.

55 McLynn, Ambrose of Milan, 69.

56 Matthews, Western aristocracies, 198—200.

57 Ambrose, Letter36[2].26 (CSEL 82.17), and see Lizzi, Ambrose’s contemporaries’, 156—73.
58 See ILCV 1700 for her epitaph and McLynn, Ambrose of Milan, 221-2.
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instrumental in bringing about religious change. The upper classes of Italy
took the lead, at the urging of bishops and emperors, in converting the rural
pagans living on their estates as tenant farmers and in villages under their
control.”” So Christianity spread and came to dominate in Italy in the century
after Constantine.
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9
Christianity and paganism, IV:
North Africa

ANNA LEONE

The diffusion of Christianity in North Africa was marked by complex inter-
action on several fronts, initially between pagans and Christians, and later
within the church itself as schisms occurred. The Christianisation of North
Africa resulted in a progressive acquisition of power (both religious and secu-
lar/economic) by the clergy. This chapter will synthesise the main phases of
this process, paying particular attention to the role of the clergy, its transfor-
mation over the centuries and the impact of Christianisation on society and
economy. Our evidence will be taken from both written and archaeological
sources.

Pagan and Christian communities

The earliest Christian communities of North Africa frequently interacted
with, and reacted to, local pagan traditions. Some episodes in Augustine’s
life described this interaction. In general, fourth-century pagan tradition was
still very lively; it provided one of Augustine’s main opponents. For instance,
he mentions a strong pagan community at Liber de promissionibus et predi-
cationibus Dei 3.38. There, Augustine writes that pagans revolted against the
decision by Christian clergy to build a basilica above the temple of Caelestis in
Carthage." This insurrection prompted the tribune Ursus to destroy the tem-
ple completely and build a new church on the site. On-going pagan practice
is also confirmed by several mosaics of distinctly pagan iconography found
in both private and public buildings. A Dionysiac scene discovered in the so-
called ‘schola” at Carthage (built probably at the beginning of the fifth century)

1 The exact location of this building has not been identified. On the problem of the identi-
fication of religious buildings in Carthage, see L. Ennabli, Carthage and N. Duval, ‘L’état
actuel des recherches archéologiques sur Carthage chrétienne’.

231

Cambridge Histories Online © Cambridge University Press, 2008



ANNA LEONE

indicates active devotees to this god.> In some North African cities, theatres
and amphitheatres were still pulling in big audiences, as in the Bulla Regia
mentioned by Augustine .

Some pagan traditions developed into Christian ones. The pagan practice
of holding banquets and celebrations on tombs, to keep the anniversary of
the death, continued in the Christian tradition. This observance consisted of
bread mixed with water and wine, which was first consumed by the visitors
(epulis praegustandi) and then given to the deceased (largiendis). Tertullian con-
sidered the funerary banquets a rite of unity with the dead.* Augustine totally
rejected this practice, emphasising instead its connection with the pagan tra-
dition. In several of his sermons, Augustine mentions that these rites — the
parentalia — were celebrated on several occasions, i.e., memoriae sanctorum,
memoriae defunctorum and memoriae martyrum. This custom was widely prac-
tised in North Africa during the fourth century, even though it was already
forbidden in Milan and other parts of the empire.” For example, we know that
episodes of dancing and singing preceded the ‘celebration’ of Cyprian’s death
in Carthage.6 In 392, Augustine suggested in a letter to Aurelius, the bishop
of Carthage, that he should forbid this practice; in 397, a council legislated
against it.” About fifteen years later, Augustine alludes to the fact that a small
number of these banquets survived and they were more likely to be considered
as vigils.® And yet it would seem that, around 411, the tradition survived only
in the Donatist church (see below) and had disappeared among the Catholics.
This is witnessed by the fact that this problem (among others) was discussed
that year in the Council of Carthage, with the participation of a large number
of bishops from both groups (Catholic and Donatist), including Augustine.’

2 The function of this building has been discussed at length; see, e.g., Picard, ‘Une schola
de collége a Carthage’ and La Carthage de St. Augustin, 180.

3 Augustine, Sermo 3o1.1: ‘O fratres Bullenses, circumaquaque prope in omnibus civitatibus

vicinis vestris lascivia impietatis obmutuit. Non erubescitis, quia apud vos solos remansit

turpitudo venalis? An delectat vos, inter frumentum, vinum, oleum, animalia, pecora

et quaecumque in romanis, vel nundinis venundantur, etiam turpitudinem emere et

vendere? Et fortassis ad talia commercia huc veniant peregrini, et dicitur: Quid quaeris?

Mimos, meretrices? Bulla habes.’

Tertullian, Spect. 13.2-5. On this aspect, see V. Saxer, Morts, martyrs, reliques en Afrique

chrétienne, 134-5.

Augustine, Conf. 6.2. We know in fact the famous episode of Augustine’s mother wanting

to celebrate a banquet in Milan in 385, but this practice was forbidden by Ambrose; see

Saxer, Morts, martyrs, reliques en Afrique chrétienne, 134—5.

On the problem of the churches dedicated to Cyprian in Carthage, see N. Duval, ‘Les

monuments chrétiens de Carthage’; N. Duval Les églises africaines d deux absides; and

Ennabli, Carthage.

Augustine, Letters 22.3 and 16.57-8.

Augustine, City of God 8.27.

9 For a complete analysis of the council see the edition of the Acts by Lancel: SC 194.
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Promoting Catholic Christianity in Roman
North Africa

The various cultural negotiations that characterised early Christian interac-
tion with local pagan traditions were frequently complicated by problems
internal to the church. “You must know, my friends,” said Augustine how
the mutterings [of the pagans] join with those of the heretics and the Jews.
Heretics, Jews and pagans: they have formed a unity over against our unity.”
The combative posture of the Catholic Church against pagans — but also Jews
and, perhaps especially, other Christians — is striking. Even as pagans become
decreasingly visible in the history of Roman North Africa, Christians who
are self-consciously not in communion with Rome come to fill their place as
the ‘other’. The historical context of Augustine’s remarks, for example, was
a major crisis that had raged for nearly a century and that saw the African
church divided by schisms, only to be redressed ultimately by the council
of 411.

In Peter Brown’s summary, ‘the rise of the schismatic church — which had
begun in Carthage in 311 and by the time of Augustine had won over the
majority of African Christians — created the situation that posed the problem
of coercion in its classic form: that is, this church was not only prohibited but,
during the episcopate of Augustine, its congregations were subjected to offi-
cial pressure to join the Catholic Church’."* By 400, the Catholic Church had
attained privileges and was able to have its rivals repressed to various degrees.
The Theodosian Code contains several laws that favour the supremacy of the
Catholic Church.” These laws specified acts contrary to Catholic morality for
which people could be punished through the loss of civic rights, exclusion
from public employment and so on. Some actions were subjected to increas-
ing penalties: heretics were fined, and later a harsher punishment (namely,
proscription and exile) was extended to the Donatist clergy, who “polluted’
the Catholic sacraments by re-baptism.” Pagan temples were confiscated and
access to them restricted; statues were to be destroyed (although archaeolog-
ical evidence apparently does not confirm that these measures were taken).
Heretical churches were given to the Catholics and illicit meeting places were
confiscated.™

10 Augustine, Sermo 62.18, trans. from P. Brown, Religion and society, 303; see also P. Brown,
Augustine of Hippo.

11 Brown, Religion and society, 303.

12 Ibid. 438. On CTh, see J. Harries and 1. Wood, The Theodosian Code.

13 CTh 16.5.21; see further Brown, Religion and society, 303ff.

14 CTh 16.10.18, 16.10.19 (dated to 407/8); 16.5.43, 16.6.2, 1.
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Official repression of Christianity gave rise to the Donatist controversy. It
took hold of North Africa, which had only been partially Christianised by
the beginning of the fourth century. This movement originated during the
Diocletian persecution that ended in March 305, just before Diocletian and
Maximian abdicated. During that oppression, Christians were requested to
hand over the holy books to the municipal authority (the Latin word for
handing over, traditio, is widely used in this context). Many Christians refused
to obey, but several clerics and bishops, to keep from being persecuted, turned
over religious texts and liturgical items such as vestments and chalices. After
the persecution ended, a controversy arose about whether priests who had co-
operated with the state during the persecution could be re-admitted into the
church. The supporters of Donatus regarded these people as traditores (literally,
‘those who hand over’, but here with the specific sense of ‘traitors’) and insisted
that they had to be re-baptised to be accepted again.” In 311, Caecilian was
chosen as the new bishop of Carthage, but the Donatists considered him a
traditor.” The Numidian clerics therefore opposed his election and later chose
in his place Donatus of Casae Nigrae (on the Saharan border of Numidia),
who quickly won the support of both Carthaginian and Numidian elements in
opposition to Caecilian. However, Miltiades, the bishop of Rome, supported
Caecilian (313) and Donatus was condemned. Despite this decision, public
opinion in North Africa was strongly in favour of Donatus.

After the ‘Peace of Constantine’, several successive emperors attempted to
resolve this problem, first by exiling Donatist bishops and confiscating Donatist
property,” then by promoting reunification; such was the goal of the afore-
mentioned council of 411 in Carthage. Government support for Caecilianus’
party was ultimately determinative. In 347, the emperor Constans proclaimed
the reconciliation of the Donatists and Catholics under the authority of Bishop
Gratus.” This event led to a sudden collapse of Donatism in Carthage and in
Africa Proconsularis.” From 348, Catholicism was on the rise. We have, how-
ever, documentation of Donatists surviving into the early sixth century° In
particular, the Donatist community continued to be active in Numidia during

15 This was based on Cyprian’sidea that there is no salus (salvation, or health) outside of the
church, and consequently these people needed to be re-admitted into the community.

16 Caecilianus was also supported by Constantine, after he defeated Maxentius at the
Milvian Bridge in 312.

17 See Augustine, Letter 105.9: ‘Legem contra partem Donati dedit severissimam.’

18 Passio Maximiani et Isaaci 1 (PL 8: 768).

19 Optatus, De scismate Donatistorum, 3.1; Passio Maximiani et Isaaci (PL 8: 768); W. H. C.
Frend, The Donatist church, 177-82.

20 Frend, The rise of the Monophysite movement, 2.
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the Vandal and Byzantine periods. In Ain Zirara, where the dedication to the
apostles Sts Peter and Paul in the Vandal period is followed by the formula
{semper De}o laus et g{loria}"* — which is probably a conventional Donatist
exhortation — they still existed.* The same evidence has been found in a
fifth-century inscription from Ain Ghorab.*

Even though there were some reversals (such as probable Donatist involve-
ment in two major political revolts, dated approximately 372 or 375 and 397/ 8,
and the triumphant return of the Donatist leaders recalled from exile by the
emperor Julian, 361-3), the movement as a whole fell into a decline from the
mid-fourth century. That weakening became irrevocable after the revolt in 398.

This decline was hastened by the dangerous situation in Italy and the inva-
sions of the Western provinces of the Empire by various Germanic tribes.
Schismatic groups came under increasing pressure as civil authorities tried
to make the society more unified and to eliminate conflicts. Many of the
Germanicinvaders were Arian Christians and consequently both Catholics and
Donatists were persecuted during the Vandal domination in Africa. Another
important role in the re-affirmation of the Catholic Church was Augustine’s
intervention. By 399, he had already been actively working against Donatists
for six years: in 393 he wrote the Psalmus contra partem Donati,”® and around
three years later he composed the Contra epistolam Donati.

The clergy and the power of the church

The society that sustained the rising power of the Catholic Church was
already different from the classical society of the imperial period. Transfor-
mations occurred within the society itself and its system of managing the
lands.*”” The creation of a patrimony that could guarantee the economic
independence of the clergy assisted the progressive acquisition of power by

21 CIL 8, no. 17746.

22 Frend, The Donatist church, 2nd edn.

23 On this church, see Leschi, ‘Basilique et cimitiére donatistes de Numidie’. For further
analysis of the continuity of Donatism during Vandal and Byzantine time see Frend, The
Donatist church, 308.

24 See Frend, The Donatist church, 197-9, 220-6; for the suggestion that Donatist leaders may
have been allied to the leadership of the rebellion, see S. Mazzarino, Antico, tardoantico
ed era costantiniana, 438, with reference to CTh 16.5.52.

25 PL 43: 25-52.

26 This work is mentioned in the historical sources but it has not survived.

27 For an overview of the transformations of the relationship between state and aristocracy
see E Millar, ‘Italy and the Roman empire: Augustus to Constantine’; and for land-
management, see A. Leone and D. ]. Mattingly, “Vandal, Byzantine and Arab rural
landscapes in North Africa’.
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the Church. The stages of development that resulted in the rise of clerical
properties and estates are not easily identifiable; sources are only partial.
Archaeologically the impact of this phenomenon on both urban and rural
landscapes can hardly be detected. However, Buenacasa Perez has recently
confirmed that this process probably did not take place before the fourth
century in North Africa.*® Even though the data are sometimes difficult to
interpret, it is nonetheless possible to identify some phases of these actions.
First of all, after the pax Constantiniana (313), the Liber pontificalis speaks of
the donation by Constantine of some territories in North Africa, Greece and
Sicily to the Lateran baptistery.® These lands offered by Constantine in these
provinces were all massae (i.e., large estates resulting from the unification of
several fundi),*® located in fertile areas near road networks and sources of
water.>

Private donations certainly increased the patrimony of the clergy in North
Africa. Augustine provides precise information about some gifts, but for other
parts of North Africa unfortunately the paucity of documentation prevents
us from offering a detailed account of the whole process. As regards Hippo,
Augustine refers to donations by the deacons Severus and Eraclius and the
priest Leporius, and also mentions some fundi belonging to the church.>* The
fundus Victorianensis given by Barnabas is clear chronologically. Barnabas, a
priest at Hippo, tried unsuccessfully to rent out the land annually for 40 solidi,
before donating it to the church.® In the same context, Augustine also refers
to some houses given to his church. On the other hand, some properties were

28 C. Buenacasa Perez, ‘La creacion del patrimonio ecclesiastico de las iglesias norte-
africanas en época romana’; a similar trend is also recorded in other provinces, as for
instance in Egypt: see R. S. Bagnall, Egypt in late antiquity.

20 Ed. Duschesne, 1: 175: (Intra partes Africae): Massa Iuncis, territorio Mucario, praest. Sol.
DCCC; Massa Capsis, territorio captitano, praest. Sol. DC; Massa Varia Sardana, territorio Mim-
nense, praest. Sol. D Massa Camaras, territorio Cryptalupi, praest. Sol. CCCCV; Massa Numas,
territorio Numidiae, praest. Sol. DCCXX; Massa Sulphorata, territorio Numidiae, praest. Sol.
DCCXX; Massa Walzari olearia, territorio Numidiae, praest. Sol. DCCCCX. For donations in
Italy and their principal characteristics, see D. De Francesco, ‘Le donazioni costantiniane
nell’Agro Romano’, 69.

30 On the definition of massae, see D. Vera, ‘Massa fundorum’.

31 D. De Francesco, ‘Chiesa Romana e proprieta fondiaria nel suburbio’; for an overview
of the properties held by the Church of Rome in Italy, see Pietri, Roma Christiana. In
North Africa a massa Candida is mentioned by Augustine (En. in Ps. 49.9; Sermo 306.2 and
311) and Prudentius (Peristephanon, 13.76-87): According to their narrative, 300 Christians
were martyred there in AD 258 (also mentioned by Paulinus of Nola, Carm. 19.44, and
found in an inscription found at Calama — V 2070). In this case there is no precise evidence
attesting that this land belonged to the church.

32 Augustine, Sermo 356.

33 See Augustine, Sermo 356.15.
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also purchased, like the villa bought by the deacon Heraclius on behalf of
the church of Hippo.** Aurelius, the Catholic bishop of Carthage, provides
comparable evidence for donations to the church in Africa Proconsularis by a
private individual

Some properties are mentioned without any information about how and
when the church acquired them. That is true about the territory of Vaga
in North Africa. It was already a part of the holdings of the church in the
fourth century, but we do not know exactly how and when it became church
property.*® In other cases, anecdotes are useful for understanding the attitude
of the church and the Catholics towards these donations, but they shed very
little light on the progressive acquisition of properties by the church. The
case of Melania the Younger is significant in this respect.”” Melania and her
husband Pinianus wanted to donate their inheritance to the church so at one
point they came to Africa to disperse it. Their holdings were huge —larger than
the territory of Thagaste — and included “a villa, numerous artisans working
gold and silver and two bishops, one a Catholicand one a heretic’.3® Augustine,
Alypius and Aurelius recommended that the couple should give the church
housesand revenues, which would survive for ever. Thisillustrates the principle
that the clergy generally preferred donations of money, revenues or buildings,
rather than lands.*

Another factor may have attracted some rich landowners directly into
the clergy: the immunities from various financial responsibilities that were
awarded to the church.* It is, however, difficult to gauge the extent of these
advantages. Furthermore, when such landowners managed their lands it is

34 Augustine, Sermo 356.5, 7 and 10. See on this also H. Jaidi, ‘Remarques sur la constitution
des biens des églises africaines’, 174 and n. 29.

35 In this case, the donation was originally made because the donor thought he could not
have children. Later, when Aurelius found out that that man had a son, he returned the
donation; Augustine, Sermo 355.5; see also Jaidi, ‘Remarques sur la constitution des biens
des églises africaines’, 188.

36 Symmachus, Letter 1.68 (ed. Callu, 1: 380): ‘Symmachus Celsino Titiano Fratri: Rufus
Pontificalis arcarius prosequitur apud te mandata collegii, cui prae ceteris retinendi,
Vaganensis saltus cura legata est.’

37 See the detailed study by A. Giardina, ‘Carita eversiva’.

38 Gerontius, Life of Melania 21.16 ss.: “dedit autem et possessionem multum prestantem
reditum, quae possessio maior etiam erat civitatis ipsius, habens balneum, artifices
multos, aurifices, argentarios et aerarios; et duos episcopos, unum nostra fidei et alium
haereticorum’.

39 Jaidi, ‘Remarques sur la constitution des biens des églises africaines’, 181.

40 Onthe exemptions of the clergy from the munera municipalia, see E. Marazzi, I ‘patrimonia
Sanctae Romanae Ecclesiae’, 23 n. 9. On the senatorial clergy, see also F D. Gilliard,
‘Senatorial bishops in the 4th century’.
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often impossible to determine whether they were acting as clergymen or as
landowners. This happened far in advance of the patrimonium Petri. The first
attempt to create it was made much later by Pope Gelasius at the end of the
fifth century.# As Lepelley has observed, a bishop was still a ‘private person’
in the fourth century: probably churches and their properties were controlled
independently.#*

The status of the church in Roman North Africa becomes clearer by con-
sidering the evidence of economic activity involving the clergy. In the acts of
some councils,”” members of the clergy are asked to stay away from administra-
tio vel procuratio domorum (indeed, from saecularia negotia in general), to avoid
acting as conductores or procuratores (terms we will encounter again, below)
and not to attend the nundinae excessively.** The sources also refer to the activ-
ity of procuratores. Kolendo has argued that, in North Africa, the procuratores
controlled large areas (regiones), rather than a single latifundium (saltus).* In
this case it is possible that they were managing extensive and large territo-
ries, as owners or as tenants. Fourth-century bishops were very influential
people and their economic power must have been significant. This could also
explain the reproaches to the clergy (found in both the councils and in the
Codex Theodosianus) for being too involved in commercial activities and land
management. These reproaches apparently attempted to reduce their power
by instructing them to focus principally on their religious duties. That clergy
were acting as conductores is related to another aspect of land management
and its organisation in late antique North Africa. As demonstrated principally
by Vera, in this part of the empire the primary form of land possession in late
antiquity was an enphyteusis.* (In such an agreement, the conductor — who
was therefore called an enphyteuticarius — had indefinite possession of the land
and the terms of the agreement could never be altered.) Bishops, deacons and
priests often acted as administrators in both senses, that is, first as a conductor
and later as an enphyteuticarius. Augustine names such a clergyman, a Donatist

41 On the creation of the patrimony of the Church of Rome, see Marazzi, I ‘patrimonia
Sanctae Romanae Ecclesiae’.

42 Lepelley, ‘Le patronat épiscopal aux IV et V¢ siécles’, 17.

43 See, e.g., Council of Carthage (345-8), 6 (CSEL 149: 6); Breviarium Hipponiense 15 (CSEL
149: 38); Canones in causa Apiarii 150 (CSEL 149: 122).

44 Mansi, 111: 948, xL1t: de clericis, qui extra necessitatem ad nundinas vadunt.

45 'T. Kolendo, ‘La hiérarchie des procurateurs dans I'inscription d’Ain-el-Djemala’ and D.
Vera, ‘Enfiteusi’, 288.

46 Vera ‘Enfiteusi’, 273; for an overview of the problem, see Leone and Mattingly, “Vandal,
Byzantine and Arab rural landscapes in North Africa’, 153—4.
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bishop called Crispinus, and laments that the emperor was renting his lands to
a Donatist.#” Leaving aside the religious problem, the information confirms
that bishops — and indeed other clergy — were renting lands directly from the
emperor. The land rented by Crispinus (which was located in the large area
of saltus Imperiales in the Medjerda valley in Africa Proconsularis) must have
been very big, and it probably included around twenty families of coloni (or, as
Augustine puts it, octoginta ferme animas). The case of Crispinus is also instruc-
tive in that, as a Donatist bishop, he imposed the re-baptism of all the people
working in the massa.*® This suggests that managing land brought a double
advantage to the clergy: an increase of their patrimony and of the number
of believers. This brings us to a further element in the practicalities of land
management in Roman North Africa: the enphiteuticarius was able to act as
the dominus (lord). In some cases bishops, also acting as conductores, abused
their power within the lands under their control, like Bishop Antoninus of
Fussala.*

The presence of monasteries in Roman North Africa also requires consid-
eration. Monasteries were particularly important in Egypt, but not much is
known about such buildings in Africa Proconsularis. The lack of distinct archae-
ological evidence for Catholic monasteries could be owed to the practice of
bishops” houses doubling as monasteries. Possidius, for example, describes
Augustine’s house as having been a monastery and broadly indicates that
other bishops emulated that practice.> ‘Clerical monasteries’ like Augustine’s
would not necessarily have distinctive architectural features that would set
them apart. In any case, the existence of monastic communities is attested
by other sources. We know that Aurelius of Carthage offered some lands to
monks in Thagaste near the end of the fourth century.” Furthermore, we read
in the Life of Fulgentius 2—3 that monasteries were proliferating in North Africa
at the beginning of the sixth century:.

47 Augustine, C. litt. Petiliani 2.83.184 (CSEL 52: 114) and Letter 66; CTh 5.15.15; on this topic,
see also Lepelley, ‘Deux témoignages de Saint Augustin’.

48 The episode was mentioned by Augustine as a scandal, although Crispinus was acting
exactly as Augustine himself was suggesting to his friends: En. in Ps. 54.13; Letters 58
(Pammachius), 89 (Festus), 112 (Donatus), 251 (Pancarius). See also D. Vera, ‘Conductores
domus nostrae, conductores privatorum’, 475.

49 S. Lancel, ‘L affaire d’Antoninus de Fussala’ and Vera, ‘Conductores domus nostrae,
conductores privatorum’, 483—4; Antoninus was managing land belonging to a Roman
woman of senatorial rank.

50 Possidius, Life of Augustine 22.1—7.

51 See Jaidi, ‘Remarques sur la constitution des biens des églises africaines’, 176 n. 46; on
the monasteries in North Africa, see also Gavigan, De vita monastica.
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The Vandal invasion and the Arian persecution

In 439, the Vandals, who were Germanic Arians, entered Carthage. The Vandal
kings showed varying attitudes towards the Catholic Church in North Africa;
persecution and tolerance followed one another, sometimes within the
same reign. The persecution of Catholics was probably harsher in Africa
Proconsularis than elsewhere; in Byzacena and Tripolitana it was almost
non-existent.”*> Modéran identifies two main phases during the Vandal
period: the first started in 439 and culminated in the great persecution of
483—4; the second was characterised by a more benevolent attitude towards
Catholics.”

Sources tell us that only three churches survived the sack of Geiseric’s army:
Hippo, Cirta and Carthage >* Geiseric initiated a long persecution of Catholics
and the remaining Donatists.®® In Carthage, the churches of Restituta and
two of Cyprianus became Arian churches; Geiseric also seized other religious
buildings, i.e., churches and basilicas of saints, cemeteries of martyrs and
monasteries.” The Catholic see of Carthage was vacant from 440 to 454. Then
Deogratius was nominated, but after three years he was exiled. Only after
Zeno’s treaty with the Vandals (481) was that see occupied again.”” Huneric
(477-84) summoned all bishops, Catholic and Arian, to a conference in May 483.
Some 466 bishops are named as participants in the Notitia provinciarum et civita-
tum Africae.®® Huneric turned the laws made to restrict Donatists against many
Catholic bishops: they could choose conversion or exile. Under Guthamund
(regn. 484-96), some Catholic bishops were deported in 492, while churches
were taken over by Arians.> Catholics, however, remained intellectually supe-
rior and no defender of Arianism appeared after Thrasamund (regn. 496-523).%°
Hilderic allowed exiled bishops to return, Catholic churches to re-emerge,

52 Ch. Courtois’s Les Vandales et ’Afrique used a new approach and claimed that the Vandal
conquest was not destructive. But Y. Modéran, ‘L’Afrique et la persécution vandale,” 254
and ‘L’établissement territorial des vandales en Afrique’, 107 refuted that view for North
Africa as a whole.

53 Modéran, ‘L’Afrique et la persécution vandale’, 254.

54 Possidius, Life of Augustine 23.

55 The persecution has been interpreted by Modéran, ‘L’ Afrique et la persécution vandale’,
252 as part of the Vandal government’s aim to impose its power especially in Zeugitania.

56 Victor of Vita, 1.4.

57 Valentinian II demanded this election: Victor of Vita, 1.25-6.

58 Forty-five Catholic bishops were from Zeugitania, but with a disproportionate number
of 120 from Mauretania Caesariensis, also under Vandal dominion. The persecutions
were extreme in Zeugitania, while rulers in other regions were more tolerant.

59 Victor of Vita, 3.2; later, Guthamund forced Catholics to convert: ibid., 3.14.

60 Modéran, ‘L’Afrique et la persécution vandale’, 254 suggests that persecutions under
Guthamund and Thrasamund continued but were less violent.
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and church councils to meet at Junca and Sufes, in Byzacena, during 525.%"
Gelimer (regn. 530—4) followed the same practice. General Belisarius defeated
the Vandals in 533 and re-established the Catholic Church.

The fortunes of the Catholic Church in this period are difficult to
track archaeologically. Shifts of buildings from Catholic to Arian control
leave no trace. Properties confiscated, whether those of senators, of the
Catholic Church or lands in Proconsularis, are nearly impossible to detail.®*
From 439 and 477 until 523 (with the probable exception of 484) Vandals
only took over churches and prohibited Catholics from worshipping in
Proconsularis.

Defining the presence and power of Catholic or Arian communities is chal-
lenging. Pagan communities were still active in fourth-century North Africa
and lasted into the Vandal period. Yet the decay, already present before the
Vandals, was completed during their dominance. Temples were abandoned
or put to other use. By contrast, despite the extensive confiscation of Catholic
properties and the frequent exile of bishops, Catholic churches and monaster-
ies were built or restored. Vandals also needed churches, too. New churches
appeared at Thibiuca, Thala, and two at Sufetula while the church of Bishop
Bellator there was enlarged. A basilica at Belalis Maior was also restored.” The
church erected over the civil basilica in the forum of Sabratha (probably dur-
ing the Vandal period) may have been either Catholic or Arian.** The church
constructed over the temple of Caereis in Thuburbo Majus and the Basilica
of Hildenguns are dated to the fifth century because of German names in the
graves near them.® Other buildings cannot be dated except as late fourth or
early fifth century.

The Byzantine period

Even though Catholic Christianity in North Africa suffered many reversals
due to the rise of schisms and heresies, it became very powerful during
the Byzantine period as part of Justinian’s Christian empire. This new
status represents the high point of the Christianisation of North Africa. It is

61 Mansi, VIII: 636.

62 Modéran, ‘L’établissement territorial des vandales en Afrique’, 102 n. 111 (Victor of Vita,
1.12-14); Modéran, ‘L’Afrique et la persécution vandale’ and ‘L’établissement territorial
des vandales en Afrique’, 107 tried to identify them.

63 F Bejaoui, ‘Nouvelles données archéologiques a Sbeitla’, 40; Duval, Les églises africaines
d deux absides, 163—7; Mahjoubi, Recherches d’histoire et d’archéologie, 228-33.

64 Duval, ‘Brudes d’archéologie chrétienne nord-africaine: xvr’, 288.

65 M. A. Alexander et al., Thuburbo Majus, 159; F. Prévot, Recherches archéologiques, 45—58.
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characterised, first of all, by the large number of monumental churches that
were built in towns and in the countryside. Religious building became the
symbol of the church’s power in much the same way that temples and fora
had represented the Roman empire. They were the meeting places and, when
fortified, also defensive buildings in which the population could take refuge
in danger.°® At the same time, the wealth of the Catholic Church would be
conspicuously advertised by the rich mosaics and decoration.

To that end, Justinian initiated a building programme with the aim of re-
organizing and re-decorating numerous North African cities with rich and
monumental churches. The scale of this activity was such that Procopius ded-
icated the whole of his De aedificiis 6 to Africa.”” Procopius wrote that book
to celebrate Justinian’s accomplishments as a ‘restorer of the state through
victory; builder of cities, supporter of the true faith, codifier of the laws,
bringer of internal harmony and external peace, strengthener of frontiers’.®
The African material record gives credence to that description. Procopius offers
detailed information of the building activity carried on in Carthage.® In par-
ticular, he refers to a church dedicated to the Virgin Theotokos constructed
in the proconsular palace and a fortified monastery called the Mandracium.
In both cases the identification of the buildings is dubious.”® In addition to
details about those churches, Procopius gives information about the build-
ing of baths named after the empress Theodora, the restoration of the city
wall and the building of a ditch. The city of Carthage was, in other words,
deeply re-organised during the Byzantine restoration and it is reasonable to
think that more activities were carried out in the Justinian period. Procopius’
description of Carthage can be contrasted to what he wrote about Justinian’s
building programme in Lepcis Magna, in Tripolitania.”* In the case of Lepcis,
he specifically emphasises churches because his aim is to highlight Justinian’s
divine inspiration. The construction of religious buildings can be seen as an
attempt to promote orthodoxy.”

66 D. Pringle, The defence of Byzantine North Africa.

67 The book is probably unfinished and the sources used are of different qualities and
reliability (Averil Cameron, ‘Byzantine Africa — The literary evidence’, 33).

68 Procopius, Aed. 1.1.6-11, trans. from Averil Cameron, Procopius and the sixth century, 86—7.
The building activity resulted not only in religious complexes, but also in forts (see
further Pringle, The defence of Byzantine North Africa).

69 Procopius, Aed. 6.5.8-11.

70 See Ennabli, Carthage and Duval, ‘L’état actuel des recherches archéologiques sur
Carthage chrétienne’; on the Mandracium, see H. Hurst, The sanctuary of Tanit at Carthage
in the Roman period.

71 Procopius, Aed. 6.4.1-11.

72 See Cameron, ‘Byzantine Africa — The literary evidence’, 34.

242

Cambridge Histories Online © Cambridge University Press, 2008



Christianity and paganism, IV: North Africa

Studies of the evidence from the Byzantine economy’® show that bishops
had important secular responsibilities.”* The emperor was personally involved
in the election of new bishops.” In Africa, as elsewhere, the bishops in effect
became the chief secular officers in Byzantine towns.”® The archaeological
record suggests a stricter connection between churches and production from
the end of the sixth century. Some churches were evidently enlarged to incor-
porate an olive press or to provide a place for craft activities. For example,
at Sufetula (Sbeitla), in the basilica of Sts Gervasius, Protasius and Tryphon
(Basilica V) an olive press was built across the principal street crossing the
city”” There was apparently a connection between religious monuments and
olive presses. In other parts of the Roman empire, a relation between produc-
tion centres (especially for pottery, glass and bricks) and churches has been
recorded.”® In some cases at least, these shops were intentionally set up to
produce material to decorate the church; in other cases, these centres were
evidently used by the church itself for producing goods.

Another index of the importance of bishops is the sum total of them in
North Africa, which reports the highest number of bishops within the empire.
Compared with other Roman provinces, Africa already had a large group
of bishops in the third century.”® The organisation of the province favoured
this trend. In Zeugitania the large number of urban se