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Introduction



The movement of individuals from one place to another sets more things in motion than
the mere movement itself. It affects the places and people left behind and it triggers
experiences, interactions and confrontations with people and places along the way and at
the destinations. Moreover, mobility generates discourses. Movement is not perceived as
a neutral action, but often has positive or negative associations. Depending on the type of
mobility, people will have ideas about whether that type of mobility is desirable or undesirable.

Contemporary discourses often relate to the (perceived) effects of mobility, rather than
to the act of moving itself. For example, favourable or unfavourable ideas on ‘migration’
focus on the economic, social, demographic or cultural effects of the settling of new
people in aland that the representatives of the discourse perceive as their own. Whenever
discourses on a type of mobility are unfavourable, they imply that the discourse community
thinks that people should to stay in the same place. In other words, discourses on mobility,
also imply value judgements on immobility. These discourses reflect values, ideals and
fears that people feel strongly about and which are deeply ingrained in the way people
think. They reflect, for example, ideas about the perceived connection between place and
identity, ideals of economic prosperity (and ideas on how to achieve this) or concerns for
human rights. In these discourses, it matters who travels, for what purposes, and how long
people will stay in particular places.

Aside from prevalent discourses on migration, recent health and climate concerns have
prompted new discourses on mobility. A heightened concern for the causes and effects of
climate change gave rise to heated debates on the desirability or undesirability of particular
means of transport, such as travelling by train versus plane or car. Discourses reflecting
environmental and climate concerns exist alongside opposing discourses on the same
means of transport, but reflecting the prioritisation of leisure or speed, economic concerns,
or the denial or playing down of climate concerns. Mobility became even more a topic of
controversy in the COVID-19 pandemic, during which this thesis was largely written. One
view that was prominent around the globe was that people should not leave their country
of residence, their cities, neighbourhoods or even homes. In this context, discourses on
the desirability or undesirability of (im)mobility reflected (global) health concerns.’

These reflections on contemporary discourses on mobility and immobility teach us
multiple things that will inform the inquiry in this dissertation:

1) The movement of people and its effects are often not perceived as a neutral
phenomenon; conversely, this is also true for its opposite, immobility

2) There exists a plurality of discourses on mobility

3) Many factors of mobility play a part in these discourses: it matters, for example, who
moves, why they move, how they move, what they do at their destination and how long
they (intend to) stay at a new place

For a discussing of discourses on mobility in this context, see e.g., Cresswell (2021).
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4) Discourses on mobility and immobility reflect societal concerns.

It is my contention that this complexity and multivocality in the present should also be
expected in the past. The past that takes centre stage in this study is the ninth- and early
tenth-century Eastern Roman Empire.? Discourses on mobility in the Eastern Roman Empire
after late antiquity so far have been little studied.? The few studies on the topic represent
attitudes to mobility as singular, rather than stressing diversity and complexity. The present
study aims to re-assess perceptions of travel in the ninth- and tenth-century Eastern Roman
Empire, by studying perceptions of particular societal groups (hagiographers and their
audiences) on mobility by a particular type of travellers (monks). In doing so, the lessons
from contemporary discourses will be taken into account, and thus the study aims to:

1) Assess whether mobility and immobility were perceived as neutral, or whether people
had value judgements (and which ones)

2) Be attuned to the possibility of a plurality of discourses, rather than trying to construct
a single pervasive discourse

3) Askwhich factors contribute to particular views on mobility and immobility (did it matter
who moved, why they moved, where they moved to or where they came from)

4) Ask whether discourses on mobility and immobility reveal deeper societal concerns

Asking these questions presents us an opportunity to nuance our understanding of the
thought world of the ninth- and early tenth-century Eastern Roman Empire, particularly in

In this thesis Eastern Roman and Byzantine will be used interchangeably, as there are merits and cons for each
term. ‘Eastern Roman’ recognises the direct continuity of the ancient Roman Empire, after its division between
an Eastern and a Western part (a continuation that has historically been played down). Moreover, using the term
‘Roman’ recognises the Roman identity that the citizens of the Empire themselves expressed and the political
entity that they themselves considered to be Roman (‘(Romania’). Using the qualifier ‘Eastern’ has disadvantages
as well, as it suggests an opposition to a ‘Western' part, but by the ninth and tenth centuries, the Western Roman
Empire did not exist anymore. The term ‘Byzantine Empire’, if used to mean the Empire from the foundation
of Constantinople by Constantine until the eventual fall of the Empire in 1453, has been considered a neutral
(albeit modern) term. This term, however, was introduced in the context of politically charged relations between
‘Western’ powers and the emerging modern nation state of Greece, and was used to serve nineteenth-century
political ideological aims. Nonetheless, ‘Byzantium’ could serve as a useful term that makes clear which political
entity we are talking about. Moreover, the self-defined field of ‘Byzantine Studies’ has claimed this term and
standard periodisations are based on it. For a discussion of the emergence of the term ‘Byzantium’, a history
of 'denialism’ of the Empire’s Roman identity in Latin-speaking Europe from the ninth century onwards, and a
plea for recognising this identity, see Kaldellis (2019).

Tuse the term 'late antiquity’ to refer to the period from approximately the fourth until the mid-seventh century.
If referring to literature produced within the Eastern Roman/Byzantine Empire, late antiquity essentially equals
the ‘early Byzantine period’ in the periodisation that is standard in Byzantine Studies. In the development of
Greek-language Christian literature, which is the focus of this thesis, it made sense to distinguish from later
periods the period since the official recognition of Christianity by the state in the early fourth century up to the
mid-seventh century. The period from c. 650 to 800 has been characterised by a relatively low (surviving) literary
output, sometimes called the ‘Byzantine Dark Age’, and thus is taken as a transition period in our modern period
categorisation. See e.g., Efthymiadis (2011a).
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the context of monastic culture.* More generally, the inquiry may contribute to our view
of possible responses to mobility in the history of humankind. In the field of Byzantine
Studies, but not unique to this field, we come across descriptions of how ‘the Byzantine'
would have perceived mobility.” The present study is itself not free of the urge to classify
and categorise, which will inevitably somewhat simplify the past in order to make sense
of the endless complexity of humans interacting with their environments. This study will
search for patterns in an attempt to reconstruct particular discourses that may have been
prevailing among particular societal groups. However, by examining one type of text (saints’
Lives), focussing on one type of movers (monks), written in the same political entity (Eastern
Roman Empire), in the same language (Greek) at approximately the same time (ninth- early
tenth century), the inquiry provides an opportunity to ask: between such comparable
sources, and even within one text, do we still observe diversity? Or do we indeed see the
same discourses and the same ideals reflected in these texts? And if so, what does that
mean? These questions may thus invite us to examine whether we can observe a diversity
of discourses on mobility. This effort may therefore balance a monolithic view of past
perceptions and contribute to our understanding of the complexity of human societies.

In sum, the main research question of this study is (how) can we learn about perceptions
of monastic mobility by studying hagiography? Hagiography is chosen as the main focus
for studying perceptions because the genre represents the richest body of narrative texts
surviving for the period. A few hagiographical texts represent frequent-travelling monks.
Since scholars have long perceived a tension between mobility and immobility in Byzantine
monasticism, monks are a particularly interesting social group of movers.® Studying
perceptions as reflected in a literary genre inevitably needs to deal with representation.
Therefore, this study also seeks to address a consecutive question: how did hagiographers
represent monastic mobility and to what end?

Mobility

The Eastern Roman Empire, especially the middle-Byzantine period, has traditionally been
characterised as witnessing low levels of mobility combined with a pervasive negative
attitude towards travel.” People would have valued immobility as an ideal and in practice. No
one would deny that individuals travelled, but they would have been exceptions.® This view
of the past is perhaps reflective of a more general focus on the importance of places, rather

The middle-Byzantine period refers broadly to ninth to twelfth centuries. In this thesis, the focus lies on the
ninth and early tenth centuries.

See pp. 14-18.

See the discussion below in the section ‘mobility’ of this introduction, and chapter 1.

The view that (long-distance) travel declined in the middle-Byzantine period compared to earlier and later periods
is current in studies on the topic, e.g., in Karpozilos and Kazhdan (1991); Kislinger (1997); Lilie (2009); Kislinger
(2011). For studies that emphasise negative Byzantine attitudes towards mobility, see footnotes 19 and 21.
Ralph-Johannes Lilie, for example, expressed that 'die Byzantiner in ihrer Gesamtheit kein mobiles Volk waren,
was wohl auch fur das Mittelalter als Epoche Uberhaupt gilt’. Lilie (2009), p. 32.
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than mobility, in historical research of the previous century.® Currently this is changing.
Scholars advancing the ‘mobility turn’ have questioned the focus on fixity, location and
space and argued that it has obscured the importance of mobility in understanding
human societies.!” Originally the ‘mobility turn’ stressed that mobility was essential to
understand contemporary societies, demonstrating that mobility organises and transforms
contemporary societies." Certainly, today it is possible to cover vast distances in very
little time that are unparalleled in earlier human history, and the current high degree of
mobility of people and goods is evidently shaping and transforming societies. The ease and
affordability of covering vast distances is not to be compared with mobility in pre-modern
societies. Nevertheless, in past societies people moved too, albeit for different reasons,
at different speed and in different circumstances.

While aspects of travel and the role of mobility in the Eastern Roman Empire have not
been ignored completely in earlier research, a resurge of interest may be seen since the
early 2000s.”? In these efforts the assumption of low levels of mobility for pre-modern
societies has been questioned.”> Additionally, corresponding to insights from the mobility
turn, more attention is given to the essential role of mobility in structuring and transforming
society in the ancient and medieval Mediterranean.'* In the early scholarly efforts to re-
evaluate the role of mobility, mobility has been claimed as a defining characteristic of the
Mediterranean, or for particular regions within it."

Leary (2014), p. 4; For the same shift in focus from fixity to mobility in anthropology, see Adey et al. (2014), p. 3.
The ‘mobility turn’ was identified in 2006 in the first issue of the journal Mobilities, which seeks to ‘address this
emerging attention to many different kinds of mobility’. Hannam et al. (2006), p. 2.

For example, on the structuring role of mobility for a ‘'network society’, the editors of the first issue of Mobilities
note: 'mobilities seem to produce a more ‘networked’ patterning of economic and social life, even for those who
have not moved'. They also identify various societal and environmental changes that are greatly influenced by
increased mobility, illustrating the transformative potential of mobility. Ibid., p. 2. The (critical) observation that
the mobility turn is ‘the newest effort in diagnostic descriptions of modern society’ is made in Faist (2013).
Studies that have mobility as the central concern of the previous century include for example Dimitroukas (1997);
Kislinger (1997); Malamut (1993). The beginning of the second millennium was hallmarked with two impressively
extensive publications that have inspired further scholarship on mobility, trade and interconnectedness in the
ancient and medieval Mediterranean: Horden and Purcell’ Corrupting Sea and McCormick’s Origins of European
Economy. Moreover, in 2000 a conference on ‘travel in the Byzantine world' reflected contemporary interest in
the topic in the field of Byzantine Studies. Horden and Purcell (2000); McCormick (2001); Macrides (2002).
Following the publication of the Corrupting Sea, this debate has especially advanced for earlier Roman history,
both furthering and nuancing the conclusions made by Horden and Purcell. For discussions on the prevalence
of mobility in antiquity, see e.g., Tacoma (2016); Isayev (2017); Moatti (2019). Also for the medieval period,
Peregrine Horden proposes to ‘assume mobility in the medieval past unless or until the evidence invalidates
this null hypothesis and demonstrates stasis’. Horden (2007), p. xxxiv.

E.g., McCormick (2001); Hoerder (2002), pp. 1-134; Preiser-Kapeller and Mitsiou (2019).

Schlesier and Zellmann, for example, note with regard to the Mediterranean world that ‘[fJor ancient Greek
culture, mobility seems to be a specific characteristic. The same can be said for the Christian, Judaic and Islamic
Middle Ages, but under different or changed circumstances’. Constable, working on fondaco'’s or travel hostels
from late antiquity until the early modern period, observes how the Mediterranean has always been the realm of
travelers’. Paul Oldfield focussed instead on a particular region, southern Italy, and argued that due to its position
bordering multiple political entities and the changing borders, this region in particular was characterised by
a high degree of mobility. Although his main focus in on later centuries (11™-15™ centuries), Pietro Dalena also
highlights the many travel movements and facilities in southern Italy. Schlesier and Zellmann (2004), p. 7;
Constable (2003), p. 2; Oldfield (2016); Dalena (2003).
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Currently, the claim that mobility was important in pre-modern societies is hardly
controversial anymore, as we begin to realise that mobility is a constant in human history,
rather than particularly characteristic for any one area or period.'® Obviously, human history
includes the history of Byzantium, and this insight is now finally gaining ground in this field
as well: from an Empire once characterised as stiff, immobile and obsessed with fixity,
evidence for mobility of different societal groups, its causes and its effects and many other
aspects of mobility are starting to reshape our image of the Empire. Especially in the last
five years, this 'emancipatory movement’ re-evaluating mobility has taken off in the field
of '‘Byzantine Studies’”

However, in these attempts to adjust our image of the Empire, one aspect of the
traditional view of Byzantium with regard to mobility still needs to be re-evaluated: that
is, the idea that the Eastern Roman attitude towards mobility is one of aversion. While
major steps have been made in studying discourses on mobility in ancient Roman
history,”® analyses of discourses on mobility in the later Eastern Roman Empire so far
have been lacking in the recent resurgence of interest in mobility. Earlier studies mostly
stressed negative associations with mobility and mostly present a dominant singular view
on mobility." Although scholarship now recognises that there would have been plenty
of people on the move, and that these movements were significant in the shaping and
functioning of this past society, we have not yet addressed whether the traditional image
of a deeply negative view of mobility in the minds of Roman subjects still holds. Conversely,
a re-evaluation on views on mobility should also consider views on immobility: as two sides
of the same coin, they are intertwined.?

Let me briefly illustrate the ‘traditional’ image of Eastern Roman views on mobility.
Previous studies on attitudes to mobility stress a negative perception on mobility,
particularly as being dangerous.?’ These studies are not necessarily wrong. There were

Seee.g., Leary (2014). Also observed by Woolf (2016), p. 439. Of course, fluctuations in the prevalence of mobility
throughout history will have happened, although itis difficult as of yet to study these (as the conundrum ‘absence
of evidence is no evidence of absence’ elucidates).

Most notably, but not exclusively, advanced by Vienna-based researchers in the context of the research project
Moving Byzantium: Mobility, Microstructures and Personal Agency in Byzantium led by Claudia Rapp (from 2015-
2021). The main output of the project is a sourcebook that, at the time of writing, has only just appeared: Rapp et
al. (2023). Many publications of affiliated and other researchers have preceded it, focussing on various aspects of
mobility in the Eastern Roman Empire (and beyond). See e.g., Preiser-Kapeller and Mitsiou (2018); Preiser-Kapeller
and Mitsiou (2019); Delouis et al. (2019a); Preiser-Kapeller et al. (2020b); Papavarnavas (2021a); Durak (2022).
See e.g., [sayev (2017); Foubert (2016); Foubert (2020); Foubert (2023).

For example, focussing on four 12" and 13"-century Eastern Roman travel accounts, Catia Galatariotou
discussed their xenophobia, their sense of cultural alienation when they were away from their immediate familiar
milieu and their fear of dangers. Ewald Kislinger expressed in a 1997 publication that from the ninth until the
mid-eleventh century generally Byzantines did not like to travel. He repeated this view in 2011. See also footnote
21. Galatariotou (1993); Kislinger (1997), p. 22; Kislinger (2011), p. 387.

Franquesa, for example, has argued that a one-sided focus on mobility in the ‘mobility turn’is problematic,
for in prioritizing one aspect - mobility - it obscures other factors relevant to understanding human societies,
including immobility; he argues therefore that they should be studied in tandem, particularly the relations
between them. Franquesa (2011).

For example in Kazhdan and Franklin (1984); Brubaker (2002).
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plenty of dangers to be worried about when travelling in the Mediterranean: natural
dangers, such as storms at sea, but also dangers due to political instability or the lack of
law and order enforcement, such as danger from robbers or pirates.?? A medieval Greek
prayer copied in multiple manuscripts, including an early tenth-century version copied
in southern Italy, illustrates that these dangers were indeed on travellers’ minds.?* This
prayer may thus illustrate the negative perception of mobility that has been taken as the
dominant Byzantine view in scholarship so far.

EUxN €TTL dmodnpouvTwv?

0 Qed¢, 6 OedC UMY, 6 cuvodeloag TH Bepamovti cou Takwp, Kal cuyEeviteuoag
TQ S0UAW oou Twon P, cUVOSEUCOV KAl TR SOVAW CoU ToUTw, AgoTtota, Kal pUoat
auTtov amod melpatnplwv kal Anotnplwv kat dong xelpaotag kal év elprivn kat
€VUPWOTELQ ATIOKATACTNOOV TIACNC SLKALOCUVNE TIPOVOLAY TIOLOUPEVOV KATA TAG
EVTOAAC ooU Kal TTAAPNE TV BLWTIK@Y Kal érmoupaviwyv oou dyadbiv yevopevov
TIEALY ETTAVEABELY €0EGKNTOV. ‘OTL 00U 0T ) BactAela kal fy SUVaLG.?

A prayer for those setting off to travel

God, our God, who travelled together with your servant Jacob, and who shared
exile abroad with your servant Joseph, travel along also with your servant here,
Lord, and save him from pirates and robbers and from every storm and let him
return in peace and with strength, provided that he [your servant] is mindful of
every [act of] righteousness according to your commandments, and be pleased
that he [your servant] will return again, full of your worldly and heavenly goods.
For yours is the kingdom and the power.?®

This prayer confirms that a perception of travel as dangerous was one of the responses to
mobility. Storms and piracy were on travellers' minds and prayers were uttered to call upon

For a study on banditry in the ninth- to fifteenth century Balkans, see Sophoulis (2020).

The prayer has survived in multiple manuscripts, including a southern Italian one (see footnote 25 below).
Throughout the dissertation I use the term ‘'medieval Greek’ only to refer to the language in which the texts
studied were written (‘medieval’ is used to distinguish the language from ‘ancient’ and ‘modern’ Greek, while
recognising that there was great variety between registers, genres, written and spoken ‘medieval Greek’). The
term does not refer to notions of identity or ethnicity.

For all Greek citations I will provide the edition used in the footnotes when discussing the text for the first time
and indicate how I will refer to the texts thereafter. I will render the citations as presented in the editions, with
the exceptions of capitals and iota adscript: for consistency reasons, I will use capitals at the beginning of a
sentence, even if they are not represented as such in the editions (e.g., in the edition of Schwartz (1933) of the
Canons of the Council of Chalcedon and the edition of Scholl and Kroll (1959) of Justinian’s Novels), and I have
changed an occasional iota adscript (also in the edition of Schwartz) to the more conventional rendering of the
dative with iota subscript.

Prayer 199 in the Ms. Crypt. I.B.VII (=gr. 16), in Passarelli (1982), p. 128. My gratitude goes to Claudia Rapp for
pointing out these prayers as sources that reveal what aspects of daily life Romans were occupied with. For the
team project ‘Daily Life and Religion: Byzantine Prayer Books as Sources for Social History’, see Rapp et al. (2017).
Translations throughout this thesis are my own unless otherwise indicated. The translations are as close to the
Greek as possible, rather than prioritizing idiomatic English.
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God's protection. At the same time, the prayer also leaves room for the exploration of other
responses and views on mobility in the Eastern Roman Empire. From prayers such as these
we also learn that the potential prospect of danger did not withhold people from setting sail,
for otherwise there would be no need to include this prayer in a prayer book, nor do we find
any principle or ideological objections towards mobility reflected in this prayer. Moreover,
the prayer expresses hopes that travel may result in acquiring ‘good things’, both earthly
and heavenly.?” While many people may have uttered prayers such as these to ward off
dangers on the road, and while people may have felt genuine fear for all possible dangers
that could come along with travel, fear surely was not the only reaction to mobility that
people would have had, and indeed not the only response that we can find in the sources.

In order to examine discourses on mobility and immobility, this thesis will focus on a
particular type of mobility: male monastic mobility. Monks are one of the social groups
whom we know were among the ‘'movers’ in the Eastern Roman Empire. Monasticism in the
Eastern Roman Empire has often been characterised by its diversity and flexibility of forms.®
Scholars generally divide monastic practice between cenobitism and eremitism.?° Cenobitic
monasteries are communal monasteries, headed by an abbot and with its own rules.?°
Hermits are monks who lived a solitary life. An in-between form is recognised in lavrae:
monastic communities consisting of monks who lived alone and at some distance from each
other in their own individual cells for most of the time, but came together in the weekends to
celebrate the liturgy an dine together, etc.?' The distinction between these three forms was
not strict, as monks could change from one form to another. Moreover, there were forms
in between as well and monastic expressions that did not fit into these categories at all.>

Some of the monastic ways of life included expressions of extreme immobility - most
notably stylites who sat on top of a column, sometimes for years - while there were also
monks who were known to be continuously on the move.> Monks could alternate between

From the prayer: TAfpNG TOV BLWTIKOV Kal émoupaviwv cou ayab@®v.

See e.g., Talbot (2019), p. 2.

As is well known, but worth repeating in case of any doubt, there were no orders in orthodox monasticism like
those arising in the Latin tradition (e.g. Benedictine monasticism, or much later Franciscans or Dominicans).
Rather, each monastic community could have its own set of rules, laid down in typika. For an introduction on
Byzantine monasticism, see e.g., Morris (1995); Hatlie (2007); Talbot (2019); Oltean (2020).

On how to enter a communal monastic foundation (including a discussion of varying practices in the Eastern
Roman Empire), see Oltean (2020).

Talbot (2019), p. 3.

E.g.,'domestic’ monastic expressions, particularly attested for female monasticism, who were considered to live a
monastic life in their own homes, or wandering monks. An expression in between eremitism and cenobitism are
recluses within communal monasteries. For a discussion of the various monastic expressions, see Talbot (2019).
Individual wandering monks, such as the fifth-century Syrian monk Barsauma, and the phenomenon of
wandering monks so far have been mostly studied for the early centuries of the Eastern Roman Empire, although
- as this thesis also illustrates - in later periods, including the ninth and tenth centuries, we continue to find
examples of frequent travelling monks. See Hahn and Menze (2020); Caner (2002).



Introduction

various forms of monastic life, and this also entailed that monks could both have periods
in their lives of extreme immobility and periods of mobility.>*

Mobile monks are an especially interesting group to study because in current scholarship
monastic mobility is often discussed in the context of why they were not supposed to travel.
There would be a tension between monastic mobility and a monastic ideal of physical stability
(also referred to as stabilitas loci).>> The evidence of monastic mobility in this light is either
interpreted as monastic defiance of the rules, or as exceptional.® Chapter 1 will discuss the
evidence for this ideal in more detail. As we will see, ideological objections or legal limitations
for monastic mobility were not as definitive nor as pervasive as sometimes has been
presented in the scholarly literature. Moreover, as we will see in the rest of this thesis, there
was more diversity in perceptions of mobility, also from ideological or moral perspectives.

The present study focusses particularly on male monastic mobility. The reasons for
focussing only on one gender are twofold: firstly, there are hardly any middle-Byzantine
texts in which (historical) female monastic saints travelled extensively.?” Secondly, the
current historiography stresses that women, not only nuns, in general were less free to
move than men in the middle-Byzantine period, so gender norms will have intersected with
perceptions on monastic mobility. We most likely will find different discourses on female
monastic mobility compared to male monastic mobility, which merits a study of its own.
The present study, aiming to untangle perceptions on monastic mobility and immobility,
however, might provide ground for further research exploring how discourses on female
mobility intersected with discourses on (male and female) monastic mobility.

Apart from the tendency to observe a discrepancy between norms and practice,®
there are some studies that do aim to nuance and diversify our picture of the landscape
of Eastern Roman mentalities with regard to monastic mobility, particularly the work of
Daniel Caner. In a 2002 monograph Caner presents a complex picture of normative and

E.g., Stylites alternating their immobility with moments of mobility. For example, Symeon the Stylite the Younger
(d. 592) moved from one column to the next, increasingly taller, or Daniel the Stylite (d. 493), who first travelled
before settling on a column in Constantinople, or Lazarus of Mount Galesion (d. 1053), who travelled extensively
during his life, but spent the last forty years of his life on top of a column. See a discussion on the mobility and
immobility of Symeon and Daniel in Frank (2019). For Lazarus, see Greenfield (2000). For a discussion of the
significance of (the alternation of types of) space in Lazarus’ Life, see Veikou (2016).

The two main studies dedicated to objections and limitations of monastic mobility are: Herman (1955); Auzépy
(2009). Subsequent studies almost without exception mention an ideal of stability as providing a tension with
monastic mobility, for example recently in Mitrea (2023a), pp. 3-4.

See a discussion of this historiography in chapter 1, section 1.1.

The great majority of saints’ Lives for new saints of the ninth and tenth century are celebrating male monastic
saints. The female monastic saints whose Lives have survived are not portrayed as frequently undertaking long-
distance travel. One of the saints’ Lives in which travel plays a role in the life of a nun is the Life of Theoktiste of
Lesbos, but in modern scholarship she is considered to be a legendary figure. Nikolaou identifies a few female
saints, including nuns, who travelled according to their saints’ Lives: e.g., women who travel to enter into a
monastic community, sometimes cross-dressed as a man (e.g., Euphrosyne and Anna/Euphemianos), and women
fleeing for Arab raids (e.g., Theodora of Thessaloniki and Theoktiste of Lesbos). See Nikolaou (2019).

Cf. chapter 1, section 1.1. A discrepancy between norms and practice is observed both in studies on Eastern and
Western monasticism. See e.g., Luckhardt's monograph, which draws mainly from Merovingian and Carolingian
sources. Luckhardt (2020), p. 15.
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alternative discourses on monastic mobility, both positive and negative, showing a plurality
of discourses in the fourth and fifth centuries in the Mediterranean.*® For later periods
in the Eastern Roman Empire such efforts have mostly been lacking. A most welcome
observation is made by Olivier Delouis, Maria Mossakowska-Gaubert and Annick Peters-
Custotin their introduction to a 2019 edited volume dedicated to monastic mobility. There
they note that monastic mobility was perceived both negatively and positively in different
contexts (in both Eastern and Western monasticism from late antiquity until the Middle
Ages).*® However, none of the contributions to the volume has mentalities on monastic
travel in the Eastern Roman Empire as its central topic, so unfortunately the volume does
not delve deeper into where we might see these diverse perceptions and what underlying
ideals or circumstances these reflect. Moreover, while first pointing out diversity, the
editors also propose that by the ninth century at the latest monastic travel was hardly
justifiable anymore as a form of religious life in the Eastern Mediterranean, except for
a few particular reasons (economic necessity, involuntary mobility or the need to solicit
the emperor), and that ‘[e]n dehors de ces cadres, comme en Occident, toute errance
monastique est suspectée de vagabondage et tout vagabondage d'erreur doctrinale’*!
In other words, the authors still see a single or at least dominant negative discourse on
monastic mobility from the ninth century onwards in the Eastern Roman Empire, except
for a few specific justifications for monastic mobility.

The study of Caner aside, in the current historiography on monastic travel three main
issues are debated: its prevalence,* how the mobility of monks does or does not align
with their religious vocation,* and the role of travel as a literary theme in hagiography.“*In
addition to its contribution to the understanding of perceptions and discourses on monastic
mobility, this dissertation will also contribute to our understanding of the last two themes.*

Caner (2002).

Delouis et al. (2019b), par. 5; par. 8.

Ibid., par. 6.

E.g., Kaplan for monastic travel and pilgrimage (Kaplan argues that monastic travellers were exceptions) or
Nikolaou for the mobility of women, including nuns (Nikolaou’s focus is to demonstrate that there were women
who travelled, although perhaps less than men). Kaplan (2002); Nikolaou (2019).

E.g., Maribel Dietz, who focussed on western travellers from the period of 300-800, argued that travel and
homelessness itself gained a religious meaning as a spiritual practice (this view has been critiqued by Richard
Goodrich). Dietz (2005); Goodrich (2006).

E.g., Mullett (2002); Papavarnavas (2021a); Mitrea (2023b).

While this thesis does not explicitly engage with narratology, it touches upon roles of (im)mobility in the narratives
in order to see how travel is or is not used for discursive aims, particularly for the construction of sainthood.
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Introduction

Hagiography
In order to examine perceptions of monastic mobility and immobility this study turns
to one particular genre: hagiography, more particularly medieval Greek saints’ Lives.*®
Hagiography is perhaps the richest corpus of literary medieval Greek texts surviving for the
ninth and tenth centuries.* Especially when it concerns monks and monasticism, including
travelling monks, saints’ Lives are probably the most extensive narrative sources that have
survived for the period. The research will be centred on three saints’ Lives written in the
ninth and early tenth centuries: the Life of Gregory of Decapolis, the Life of Euthymius the
Younger and the Life of Elias the Younger.*® These saints were all historical persons who lived
in the ninth century and their Lives were most likely written within a generation.* They are
thus 'new’ saints.>°

Saints’ Lives detail the life and deeds of individuals considered saints.”" In the surviving
manuscripts they are often titled ‘Blog kal moAttela katl Bavpata of saint x’ (‘life and way
of life and miracles’).>> They narrate just that: the biography from birth to death, including
miracles, and character traits of the saint (notably their virtues). They sometimes also
include events after the saint’s death, particularly posthumous miracles or the translation
of relics. Medieval Greek saints’ Lives are literary texts written in a particular form: they
start with a prologue, subsequently include a biography, and end with an epilogue. In the
prologue the hagiographer typically uses more figurative language (compared to the main
narrative) and often compares the saint to biblical models or addresses a biblical theme
which the author connects to the life of the individual. The following ‘biography’ treats
events mostly in chronological order and is divided in short ‘chapters’> These thematic

Since I particularly focus on saints’ Lives, a literary genre narrating a biography of individuals considered saints,
whenever I use hagiography, I refer to saints’ Lives. I am aware that there has been critique to use the term
'hagiography’ or even to see it as a genre, because as a termitis introduced only in the nineteenth century and
medieval authors would not be making a distinction between hagiography and historiography. Since I use it in
a narrow way to refer here to saints’ Lives, which I do think can be considered as a genre, I think it is still possible
to use the term, and thereby place this research in dialogue with other studies on hagiography, particularly in
the field of Byzantine Studies. See Lifshitz (1994).

See also the comments in Kazhdan and Talbot (1998) ‘Dumbarton Oaks Hagiography Database: Introduction’,
https://www.doaks.org/research/byzantine/resources/hagiography-database/hagiointro.pdf, p. 3.

Lused the following editions for the texts of these Lives: Makris (1997); Alexakis (2016); Rossi Taibbi (1962). In these
editions the Lives are divided into numbered ‘chapters’, corresponding to the tradition in medieval manuscripts
to divide a text in small blocks (see footnote 53). Hereafter I will cite from these Lives by indicating the Life (e.g.,
Life of Elias the Younger) and the relevant ‘chapter’in the Life as corresponding to the edition.

The criteria for selecting these specific Lives is elaborated on below, see pp. 29-31.

Alarge partof the hagiographical production during the ninth and tenth centuries included also the writing or rewriting
of Lives of saints that would have lived centuries earlier, particularly early Christian martyrs. Efthymiadis (2011a), p. 96.
In the Byzantine tradition there was no official canonisation process for the recognition of saints similar to
processes of pontifical canonisation that evolved in the western tradition and currently still in place in Catholicism
(however, in the ninth and tenth centuries, these processes were also not yet established in the western
tradition). On the development of official canonisation processes in western Europe, see Vauchez (1997).

And variations, sometimes leaving out TtoAtteta or 6avpara.

These blocks are often referred to as ‘chapters’ in the editions, but they sometimes consist only of a few lines.
In the surviving manuscripts such divisions are visible, such as in the oldest manuscript containing the Life of
Gregory of Decapolis (from the ninth or tenth century), Vat.gr.807. In this manuscript the start of a new chapter
is indicated by the placing of the first letter of the section, capitalised, in front of the main text column.
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blocks generally each treat one episode or one aspect of the saint’s life. The epilogue
concludes the narrative and often includes an invocation to the saint.

It has often been observed that hagiographical texts display a great deal of overlap
in the themes and particular episodes they narrate. Such ‘standard’ elements that are
typical of the genre are called topoi.>* The authors of the texts discussed in this thesis
employed many of these topoi, but as this thesis will demonstrate, also made their own
narrative choices that distinguish each Life. Moreover, not all themes discussed in the Lives
are topoi. For example, the high number of journeys and the prominence of the travel
theme in the three Lives discussed is in fact not very typical for ninth- and tenth-century
saints’ Lives.> This is perhaps surprising, as travel did play an essential role in some of
the most influential texts in the history of literary culture in the Eastern Roman Empire.
These include, for example, the Odyssey, which continued to be read, commented on and
alluded to,*® and Acts in the New Testament, which is structured by the missionary travels
of Paul.>” Also in hagiographical and related genres there are several examples from late
antiquity in which travel plays a prominent role, such as the Life of Barsauma, John Moschus’
Spiritual Meadow, the Life of Mary of Egypt and the Life of Matrona of Perge.>® However, these
earlier examples and influential texts did not result in a prominent tradition of frequent
travelling protagonists in ninth- and tenth-century hagiography. Although a degree of
travel is common in most hagiographies, the number and geographical extent of journeys
narrated in the Lives of Elias the Younger, Euthymius the Younger and Gregory of Decapolis
are exceptional. Each narrative includes about 15 to 20 journeys made by the respective
saint, which does not find a parallel or approximation in other Lives of new saints written
in the ninth or tenth century.>® In other words, the prevalence of travel in a hagiographical
text written in the ninth and tenth centuries does not reflect a literary topos.

Nevertheless, certain types of journeys are topoi. For example, at the start of a monastic
Life, the monk-to-be usually removes himself from his familiar surroundings. This can take
the form of a journey to a monastery or to a spiritual father in a different place. This initial
journey is the first step of taking up a monastic life. It not only serves the purpose of finding
a monastery or a spiritual father in order to receive instruction, it also removes the saint

For an overview of topoi in middle-Byzantine hagiography, see Pratsch (2005).

Also observed in Kaplan (2002), p. 127.

Homer was essential reading in Byzantine education and was appreciated highly, at least in intellectual literary
circles. Robert Browning e.g., identified various citations and references to the Odyssey in Byzantine texts (e.g.,
by John Cameniates in the tenth century, by Eustathius of Thessaloniki (1115-1198), who wrote a commentary
on the Odyssey, and by Nicetas Choniates (c.1155-c.1216)); a search on the Thesaurus Linguae Graecae for the
lemma "O8uocelg, -éwg, O' learns that numerous well-known Eastern Roman authors referred to the hero of
the Odyssey (e.g., Gregory of Nazianzus (329-390) and Basil of Caesarea (330-379), monastic authors such as
Theodore the Studite (759-826) and many entries in the late tenth or early eleventh-century Byzantine lexicon
the Suda). Browning (1975).

For the reception and transmissions of the New Testament in Byzantium see Krueger and Nelson (2016).

See e.g., Talbot (1996), pp. 13-93; Flusin (2011), pp. 212-214; Drijvers (2018), pp. 368-369; Hahn and Menze (2020).
Atotal of 119 surviving Byzantine hagiographies of new saints from the eight until the tenth century are listed
in the Dumbarton Oaks Hagiography Database.
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physically from his family and from his previous physical and social environment. The
move thereby symbolises the breach with the ‘world’, which was considered a precondition
for a life completely devoted to the spiritual.®® Another topos for monastic saints’ Lives is
the founding of a new monastery, which could involve travel to an ideal site assigned by
God. The element of choosing a site which is designated by God is already found in one
of the earliest late-antique Greek hagiographical dossiers, that of saint Pachomius (292-
326). That element would become a shared characteristic for later foundation narratives
in Byzantine hagiography, in addition to other elements in the foundation story in the Life
of Pachomius.®' So although not free from topoi, the centrality of the travel-theme seems
to be a distinguishing feature only of a handful of hagiographical texts.®? The decisions
of the hagiographers on how and how much to incorporate journeys in their narratives,
apart from these topoi, therefore do not seem to be predefined by traditions of the genre,
so we might be able to observe a greater degree of creativity on the hagiographers’ part.

Studies on Byzantine hagiography have a long and continuous tradition. Since the
seventeenth century, the Bollandists studied saints’ Lives with the aim of evaluating the
historicity of the cults of saints and to publish hagiographical texts.®* New editions and
especially translations of Byzantine hagiographies continue to be made.®* Currently,
hagiography is mostly studied either as evidence for social history, or from literary

See for a discussion of breaking with family ties to enter upon a monastic life Oltean (2020), pp. 146-151. The
move away from the individual's home or familiar surroundings is considered to correspond to a monastic ideal,
xeniteia. See e.g., Bitton-Ashkelony (2005), pp. 146-158; Mitrea (2023a), p. 3. For a discussion of the topos in
hagiography of a physical withdrawal and renunciation from the ‘world’ see Pratsch (2005), pp. 117-146.

The elements in the Life of Pachomius which would shape later foundation stories in Byzantine hagiographies
as well, are listed in Efthymiadis et al.: ‘the choice of an ideal site designated by God, reception of the first
disciples, the building of an enclosure wall, the redaction of a monastic rule, the institution of a hierarchy inside
the monastery and the organisation of duties, and, finally, the building of a church and the recognition of the
monastic institution by the Church hierarchy’. Efthymiadis et al. (2011), p. 42.

Other Lives of monastic saints who travelled frequently include Nikon the Metanoite (Life written in the mid-
eleventh or twelfth century) or Lazarus of Mount Galesion (Life written in the mid- to late eleventh century).
These were written at a later date than the selection criteria for this project, and therefore were not selected
as case studies (see discussion of the criteria on pp. 29-31). Saints’ Lives written in the ninth or tenth century
of monastic saints who would have made multiple long distance journeys, but less frequently than the chosen
case studies, include the Lives of Anthony the Younger, Blasius of Amorion, Christopher and Makarius and
Sabas the Younger, the (most likely) fictional Constantine the Jew, David and Symeon and Gregory of Lesbos,
Elias Spelaiotes, Euthymius of Sardis, Evaristus, Joseph the Hymnographer, Luke the Younger of Steiris, Michael
Synkellos and Phantinus the Younger (about a dozen of Lives out of a surviving corpus of 119 saints’ Lives, as
listed in the Dumbarton Oaks Hagiography Database).

See a discussion of their long-lasting project in e.g., Efthymiadis (2011b), pp. 2-4.

The Dumbarton Oaks Medieval Library, launched in 2010, is an example of a series with (mainly) Old English
and Byzantine texts with facing English translation, among which Byzantine hagiographical texts are strongly
represented - an initiative akin to the long-established Loeb Classical Library, which originally aimed to include
Byzantine literature as well. For the early history of the Loeb Classical Library, see the forthcoming dissertation
Behind the Red and the Green: Unraveling the History of the Loeb Classical Library (1911-1939) by Mirte Liebregts
(Radboud Universiteit Nijmegen).
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perspectives. Especially the latter has taken off in recent years.®> However, despite this
long tradition and the advances made in the field, to my knowledge there is up to this date
no comprehensive study on the social and ideological functions and aims of Byzantine
saints’ Lives. Questions that still largely need to be addressed in a systematic way include
the following: in which contexts were hagiographical texts read or heard?°® With what
aims in mind did hagiographers write their texts? What were the societal effects of these
stories? In other words, how did hagiography function in Byzantine society? However, in
order to understand why hagiographers represented any given theme, including travel,
in their texts in their particular way and what the effects were of such representation, it is
necessary to take into account the aims the authors might have had when writing the texts
and the potential societal functions of hagiography. In addition, we should have an idea of
the performance context of hagiography, which would also be in the minds of the authors.
Although there is no systematic study of this topic to date, previous studies have proposed
or assumed particular functions. Therefore, what follows here is a brief overview of what
we know about the performance context and audiences of hagiography and secondly a
non-comprehensive overview of the main functions hagiography most likely would have
had based on the insights of previous studies.®’

Performance context

Saints' Lives, like many other products of medieval Greek literature, were intended
to be read aloud in front of an audience.®® Although we do not know much about the
particularities of these performances, we do know of some contexts in which it was read.
This concerns particularly liturgical contexts. Depending on the church (and possibly on
the saint), a full version of the saints’ Life may have been performed or instead, perhaps
more commonly, a summary version of the Life, called a synaxarion, may have been read.
For some Constantinopolitan churches we have evidence that saints’ Lives were read aloud
by a professional reader, particularly during the Friday vigil. During these services, an
urban audience could thus become acquainted with the stories of saints, although it is
not clear how widespread such readings were in other churches and other places.®® In the

The publication of a two-volume companion dealing with the development of the production and genre of
Byzantine hagiography in various periods and geographical contexts (volume 1) and with various (literary)
themes and subgenres (volume 2) in 2011 and 2014 further stimulated the maturing of the field. Efthymiadis
(2011¢); Efthymiadis (2014). Two recent publications that illustrate the current attention to literary aspects,
informed by narratology, of late-antique and Byzantine literature, and hagiography in particular are Corke-
Webster (2020) and Messis et al. (2018). At the time of writing, a volume on the narrative construction of saints
has only just appeared (which could not be incorporated systematically anymore in this thesis, but which might
corroborate and expand on its insights): De Temmerman et al. (2023).

Stratis Papaioannou has made a valuable contribution to this issue by examining what we know about types of
readership for Byzantine literature in general. Papaioannou (2021).

What we know specifically about the creation of the Lives of Gregory of Decapolis, Euthymius the Younger and
Elias the Younger will be discussed in more detail in chapter 3, see sections 3.3.1,3.4.1 and 3.5.1.

Silent and/or private reading happened as well, but most readers/listeners would become acquainted with texts
through oral performance. See Papaioannou (2021); Messis and Papaioannou (2021).

Papaioannou (2021), p. 539.
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liturgy of the Hagia Sophia, on the other hand, saints would be commemorated by biblical
readings and the reading of a synaxarion only, instead of the reading of a full Life.”° Saints’
Lives may have been read or heard more commonly in monastic contexts.”” They could
be read during liturgical services in church, but also during mealtimes in the refectory. At
least for cenobitic - that is communal - monasteries, we know from monastic foundation
documents (typika) that readings were done during mealtime, mostly from Scripture and
from popular monastic texts (e.g., works by Basil of Caesarea or the Divine Ladder by John
Climacus). On particular feast days, especially if the founder was celebrated as a saint,
these readings included (selections from) saints’ Lives.”? On the feast days of an important
saint for the monastery, monasteries could also organise a panegyris, a festival in honour
of a saint with both religious and commercial activities.”® These could attract people from
outside the monastery as well. The saint’s Life of the celebrated saint could have been read
during such occasions as well.”#

The main performance contexts from which we know saints’ Lives were recited are thus
the following: during monastic and non-monastic liturgies in churches, during mealtimes in
refectories and, probably, during saints’ festivals. However, other contexts are imaginable
as well: more research needs to be done to get a more comprehensive appreciation of
performance contexts and types of readership of medieval Greek hagiography.

Types of audiences and readership

We may distinguish at least three types of audiences for saints’ Lives that the author would
have in mind when writing his text: the audience at the intended occasion or performance
context, future scribes copying the text in new manuscripts, and the saint to whom the
Life is dedicated.” The first and the latter type of audience are often addressed in saints’
Lives. The immediate audience is often addressed in the prologues and/or epilogues in a
general way as listeners’, which underscores the oral performance contexts of these texts.”
The saint is often addressed in the epilogues: the narrator often ends his narrative with a
plea to the saint for intercession before God on his and/or the earthly audiences’ behalf.
Some indication of the popularity and spread of hagiographical texts may be gained from
the number of surviving manuscripts.

Sevcenko (1998), p. 112.

Papaioannou (2021), p. 540.

Talbot (2017), p. 120.

On the markets held during such panegyreis (which may also be non-monastic), see Ritter (2019a), pp. 139-152.
Cf. chapter 3, section 3.5.1.

Two of the few studies that ask what we can know about (types of) authors and audiences of hagiography
specifically, are Efthymiadis (1996); Efthymiadis and Kalogeras (2014). Possibly the 2020 dissertation by Julian
Yang may advance our knowledge of audiences of hagiography, but I have not been able to consult this work
due to an embargo restricting access until 2025. Yang (2020).

101G dkpoatalg in the Life of Gregory, TGv dkovdvtwy in the Life of Euthymius, dkpoatdg in the Life of Elias; Life
of Gregory of Decapolis epilogue; Life of Euthymius the Younger 2.3; Life of Elias the Younger 76, line 1656.
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Aims and social functions of hagiography
The specific way in which themes are represented in saints’ Lives, including monastic
mobility, would have been the result of various aims and social functions that the author
consciously or unconsciously had in mind, in addition to the literary conventions of the
genre which to a degree dictate its form. The main aims and social functions of hagiography
may be described as following: hagiography as devotion, as commemoration, as providing
exempla, as entertainment and as persuasion.”’

Hagiography should first be understood as literature to honour saints. By writing up
a biography of a saint, the authors may have hoped to increase devotion to the saint
and spread his/her cult.’® Additionally, the writing of the texts themselves could also be
considered as an act of piety by the author (and future copyists).”” This act of veneration
often included a direct address to the saint for supplication. Hagiography could thus
function as a literary vehicle for veneration and for communication to the saints themselves.

To avarying degree, saints’ Lives could also be considered historiography: hagiography
aimed to record and preserve for the memory of future generations the deeds of the
celebrated individuals.®® The degree of historicity, that may result from a desire to
commemorate past events, however, greatly varies from Life to Life and may not have
been of central concern to the authors. The representation of events involved selection,
and interpretations of events would have been coloured by other authorial aims. Moreover,
authors were restricted by the information gained from informants and their familiarity with
the acts of their subjects. Authors possibly freely added imagined or invented information
as well.#" Some hagiographies were written down only after a long oral tradition of passing
down stories and legends.?? The particular saints' Lives studied, however, were written soon
after the deaths of the saints. Some contemporaries will have known the saints personally,
so the authors could not divert too much from accepted information about the lives of
the saints if they wanted to create a credible story. Moreover, the Lives studied all include
events and mention individuals known from other sources. It is therefore assumed here
that the case studies, to a degree, are broadly reflective of historical reality.

This is a non-comprehensive overview, and other aims and social functions may be applicable as well. In this
study, less attention is paid for example to potential political aims of hagiographers, which may be relevantin
certain cases as well. Another social function that hagiography may have is community-building (which overlaps
with hagiography as devotion, as providing exempla and as persuasion), by connecting the celebrated saint to
group identity and by providing norms of ideal behaviour, which could contribute to a sense of shared values
and thus contribute to a sense of a common identity for a particular community. For hagiography's contribution
to processes of community building, see e.g., Kramer and Novokhatko (2022).

This was the understanding of Delehaye of hagiography: ‘writings inspired by religious devotion to the saints
and intended to increase that devotion’ (this definition has been critiqued, e.g., by Lifshitz (1994), see footnote
80 below). Delehaye (1962), p. 3.

See the chapter on hagiography as devotion in Krueger (2004), pp. 63-93.

The desire to record the past and the interpretation of saints’ Lives as historiography has been discussed by scholars
working on Greek and Latin saints’ Lives alike, see e.g., Kreiner (2014), p. 3; Tounta (2016), p. 433, note 10; Lifshitz
thinks we cannot distinguish between historiography and hagiography at all as separate genres. Lifshitz (1994).
For fiction in hagiography, see Messis (2014).

E.g. the(probable)varied oraltraditions of the popular saint George resulted in many different written versions of his Life.
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Another social function of saints’ Lives that authors themselves often address is to
inspire the audience to imitate the virtuous life of the saint.® In saints’ Lives the celebrated
individuals are presented as exemplars, as the ideal Christians par excellence. This
(envisioned) social function of hagiography connects to a type of ideal reader in Byzantine
literary culture, identified by Stratis Papaioannou as the ritual reader. As attested by various
stories featuring reading in Byzantine literature, one of the (ideal or appropriate) responses
to reading or listening was a ‘fundamental moral or ontological change in its recipients’.®
As normative texts, by providing a model for what was considered an ideal Christian life,
hagiography could, and perhaps in the minds of hagiographers ideally would, inspire such
a moral change in the listeners/readers of saints’ Lives.

For any literary piece of writing, one of the authorial aims most likely was also to write
a compelling story, both in order to retain the attention of the audience and equally to
appeal to an appreciation of beautiful language.®> Aesthetics and entertainment should
thus also be considered as aims (and effects) of writing and performing hagiography.
Indeed, a topos in hagiography is an expression of concern regarding the (lack of) beauty
of the author’'s language, indicating that beautiful language use was appreciated. Moreover,
some hagiographical texts include aspects of the ancient novel and the many adventures
and dangers in the narratives create a sense of drama and suspense.® Entertainment
should therefore be considered as one of the potential functions and one of the authorial
aims of hagiography as well.

Finally, hagiography has been recognised as literature of persuasion.®” Hagiographers
argue for ideals and principles that the saint represents, for example promoting an ideal
of asceticism, or advancing the correctness of particular theological positions (e.g., icon
veneration during and in the immediate aftermath of iconoclasm).t® Apart from aiming
to shape their own society, hagiographers of new saints also had a more immediate task

Expressions of the hagiographer that he/she hopes to inspire towards a virtuous life (through the example of
the saint), are found e.g., in the epilogues of the Lives of Gregory of Decapolis and Elias the Younger. This social
function of hagiography, in which hagiography is thus understood as a normative text by providing a model
for what is considered an ideal way of life, is commonly recognised in scholarship, see e.g., Rapp (2015), p. 129;
Isafa (2014), p. 17.

Papaioannou (2021), p. 533.

The other type a model reader in Byzantine literary culture identified by Papaioannou is the aesthetic reader,
corresponding to reading practices centring the beauty of language, entertainment and pleasure of the senses.
While there could be a tension between ideals of ritual versus aesthetic readership, as Papaioannou recognises,
they did not exclude each other: ‘ritual’ texts could also be appreciated for their beauty or compelling narrative.
See Ibid., pp. 534-538.

See Messis (2014); Mullett (2002).

E.g. Jamie Kreiner sees (Merovingian) hagiography as having the dual objective of ‘truth-telling’ and persuasion.
By truth-telling she means a version of truth that made sense to the authors and audiences, rather than a
contemporary historian’s idea of truth. Together these objectives would determine how the narratives are shaped.
The argument that Merovingian hagiographies were making, according to Kreiner, is to help shape and transform
the social order of the Merovingian society based on ‘new [Christian] concepts of authority, group identity, political
responsibility, and economic value'. The saints would represent the principles argued for. Kreiner (2014), p. 7.
Exemplary and persuasion as social functions of hagiography could in this context be used interchangeably:
hagiography in this sense is understood as promoting particular ideologies of behaviour or ideas.
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of persuasion. That is, to convince all members of the audience of the sainthood of the
individual they were celebrating.?® Promoting saints could be (partially) motivated by
economic or political interests, for example, aiming to attract pilgrims to the relics of the
saint or aiming to increase the spiritual standing of the monastery, by boasting a saintly
founder, and hoping to attract donations to the monastery. In the middle-Byzantine period,
the liturgical calendar was already full of established saints, so an author presumably
would have hoped to compete with other hagiographies as well in an attempt to insert
their saint into the canon. In the few years between their deaths and the writing of the
saints’ Lives, the cults may not have been widely recognised or spread. Moreover, for
new saints the recognition of their sainthood was not a given. As Anthony Kaldellis has
convincingly argued, the genre of hagiography frequently reveals that (some) Eastern
Romans were sceptical of the sainthood of their fellow humans on earth, especially of their
miraculous powers.”® By including episodes of doubt and scepticism in the narratives, the
hagiographers aimed to forestall potential scepticism from the audiences.”!

In order to convince the audience of the celebrated individual's sainthood, the narrative
had to be credible. A degree of historicity, or at least plausibility, might thus also be in the
interest of the persuasive aims of the text. Additionally, the Life had to present the individual
as embodying a recognised model of sainthood. What sainthood constitutes, however, is
not a stable given. Different types of saints illustrate that there is variety in concurrent, and
sometimes competing, conceptions of sainthood.®? Hagiography could also contribute in
constructing these very conceptions of sainthood. Saints’ Lives could therefore be seen as
carefully crafted texts that balance between anchoring individuals in already excepted and
valued models of sainthood and potentially arguing for or promoting new conceptions.

Hagiography could thus argue for many things all at once: for a particular organisation
of society, for particular ideals of behaviour, for the establishing of the celebrated
individual's sainthood, and for particular conceptions of sainthood. The construction of
sainthood of the protagonists in the case studies will be a main theme throughout this
thesis, especially how it is connected in various ways to the monks' mobility and immobility.

With regard to aims of hagiographers, persuasion is thus very close to devotion. That is, by convincing others
of the sainthood of the celebrated hero, the hagiographers probably would have hoped to increase devotion
to the saint, and to promote his or her cult.

Kaldellis (2014). This is also the view expressed by Douglas Whalin on the purpose of hagiography: ‘Hagiographies
were written with the specific agenda of establishing and memorializing the sanctity of their protagonists. Their
purpose was not just to reassure believers but to convince sceptics’. Whalin (2021), p. 95. On scepticism and
incredulity with regard to saints in late antiquity, see also Dal Santo (2012).

The narratives often include episodes that (aim to) prove the wrongness of sceptics, who may be fellow ‘orthodox’
Christians, but also heretics, Jews or even demons.

Two main models of sainthood are often recognised in scholarship: martyrs and confessor saints, those who
were considered holy due to their deaths and those who were considered holy because of their lives. There is
great diversity in the category of confessor saints, but they have in common a combination of an appreciation
of their way of life as anideal Christian way of life and the possession of supernatural powers. See e.g., the lucid
discussion of models of sainthood in Klaniczay (2014).
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Corpus

This research has adopted a text-centred case-study approach. It has selected three
medieval Greek saints’ Lives written from the mid-ninth to the early tenth century: the Lives
of Gregory of Decapolis (c. 797 - c. 842), Euthymius the Younger (c. 820 - 898) and Elias the
Younger (c. 823 - 903). These are all Lives of (male) monastic saints who lived in the ninth
century and who travelled extensively in the Mediterranean (see the maps at pp. 236-238).
The three Lives were all written in the Eastern Roman Empire, but in different geographical
regions. The Life of Gregory is most likely written in Constantinople by Ignatius the Deacon,
the Life of Euthymius Younger is written by an otherwise unknown bishop, named Basil,
in the region of Thessaloniki and the Life of Elias by an anonymous author who most likely
came from the southern Italian Calabrian monastery at Salinas. All of these Lives were
written within a generation after the death of the saints.”

The reason for selecting case studies rather than an analysis of a large corpus is that
this case-study approach allows for an in-depth analysis of the selected texts and allows for
the study of these texts from multiple angles. Using various methodological approaches
to the same texts, this thesis also presents an example of how these texts can be studied
from multiple perspectives and what we can learn from each approach.

In the corpus of surviving texts of middle-Byzantine hagiography of new saints, the
great majority regard monastic saints.* Only a handful of these are monks who would
have made frequent long-distance travels.®> The saints’ Lives selected concern three of
the most frequent-travelling monks, according to their Lives. Although we do not know
how many texts have been lost, if the surviving corpus is somewhat representative of
the entire hagiographical output, the degree of travel of these monks would thus have
been exceptional in the corpus. This, I think, makes them particularly interesting texts for
an analysis of the representation of mobility: in a genre known for the use of topoi, the
atypical travel theme may have given the authors more artistic freedom of representation,
and perhaps allows us more readily to perceive authorial stances on monastic mobility.
Moreover, these texts allow us to ask how the authors used the travel theme to portray a
certain image of the saints.

Other Lives of frequent travelling saints could have been selected as well, such as
that of Lazarus of Mount Galesion (d. 1053) or Nikon the Metanoite (d. late tenth or early
eleventh century).®® However, this study chose to focus on saints’ Lives written from the

For a more detailed discussion of the dates and circumstances of the creation of the hagiographies, see chapter
3, sections 3.3.1,3.4.1 and 3.5.1.

C.70 out of 119 based on a count of texts incorporated in the Dumbarton Oaks Byzantine Hagiography Database,
consisting of saints who lived from the eight until the tenth centuries. Kazhdan and Talbot (1998) ‘Dumbarton
Oaks Hagiography Database: Introduction’, https://www.doaks.org/research/byzantine/resources/hagiography-
database/hagiointro.pdf.

That most saints are only described to go on one or two (long-distance) journeys in their Lives is also observed
by Kaplan, who concludes from that that this may be explained that travel was too much against the ideal of
stabilitas loci. Kaplan (2002). However, see chapter 1.

Sullivan (1987); Greenfield (2000).
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mid-ninth century to the early tenth century. The Lives of these other candidates were
written later. The choice for these temporal boundaries was motivated by developments
in the cultural history and literary production of the Eastern Roman Empire. Hardly any
saints’ Lives written between the seventh and eight centuries have survived, reflecting
a general lack of (surviving) literary output from this period.”” From the end of the
iconoclastic controversy in 843 onwards we have again many saints’ Lives celebrating new
saints, many of them considered martyrs or at least fighters for the iconophile cause.?®
The Life of Gregory of Decapolis is written most likely in these early years of heightened
literary production since the official end of iconoclasm,?® although his hagiography
does not present Gregory as playing an active role in the controversy.'®® The mid-ninth
century, with this surge of surviving texts, is thus a natural starting point for a temporal
demarcation of the selected case studies. In the course of the tenth century, another
cultural development had a great impact on hagiographical production: that is, towards
the end of tenth century there were (most likely) centralised efforts to standardise the
canon of celebrated saints and saints’ Lives. Saints’ Lives were selected and rewritten,
particularly by Symeon Metaphrasis. Summary versions of saints’ Lives were created and
bundled in liturgical collections (synaxaria). These developments, probably on imperial
initiative, eventually led to a decrease of the writing of new saints’ Lives.'®” Moreover, the
new saints that were being promoted must have had much stronger competition from
the saints that were already incorporated in these standardised collections. This may have
influenced the authorial techniques the authors used to promote the saints and therefore
changed the genre.'> Unlike the cases of Euthymius the Younger and Elias the Younger, the
advocates of Gregory of Decapolis were successful in spreading his cult to the right places
and the right people so that a summary version of his Life was incorporated in a famous and
lavishly illuminated collection of synaxaria created approximately 150 years after his death,
around the year 1000 for the Emperor Basil I (the Menologion of Basil I)."° However, many
new saints did not succeed in being incorporated into these new collections: the majority
of celebrated saints included in these were from the early Christian period, particularly
martyrs.'®* Because of the changing context of hagiographical production in the mid-tenth
century, this study chose to focus on saints’ Lives written in the ninth or early tenth century,

Efthymiadis (2011a).

Ibid.

We are of course uncertain if the surviving post-iconoclastic corpus is representative and whether there was an
actual boostin literary hagiographical production, or whether particularly iconophile hagiography produced in
this period was selected to copy and earlier works were not.

See footnote 398.

Efthymiadis (2011a), p. 130.

The effects of the metaphrastic developments on the contexts for the creation of Lives of new saints still requires
more research, but see Hggel (2002); Hagel (2014); Constantinou and Hagel (2020).

Vat.gr.1613, digitised at https://digi.vatlib.it/view/MSS_Vat.gr.1613.

See e.g., the same manuscript (Vat.gr.1613).
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and to consider Lives written in the mid-tenth century and especially from the eleventh
century onwards as a new phase for the hagiographical genre.’%

Methodology and structure

One of the reasons why scholars have not yet reconsidered views on (monastic) mobility
and immobility is perhaps because it is notoriously difficult to establish what people in
the past were actually thinking, and to look beyond the particular discursive aims of the
texts of our authors, especially when using hagiography. This thesis therefore may also
be seen as a methodological experiment: chapters 2 to 4 will each approach the three
saints’ Lives using a different approach, and will ask what we can and cannot learn about
mentalities on monastic mobility from each of these approaches. As each chapter takes
a different approach, these approaches will be elaborated on in the individual chapters.
They all have in common that they are based on a close reading of case studies and they
are informed by discourse analysis.

Language takes central stage in this thesis. Language enables, structures, and limits
our thinking, so one of the ways in which we may attempt to get into the minds of historical
people is through the language they used. Particular aspects of medieval Greek language
used by the authors are notably on the forefront of chapters 2 and 4. These chapters
investigate which language of mobility and immobility was used, what words mean in their
narrative contexts, how particular words are used, how we can see patterns of language
use and what this tells us about how these medieval Greek language users thought.

The other main perspective explored as a way into past mentalities is through
representation. By focussing on representation, while recognising the discursive aims of
the authors and taking into account what we know about the contexts of the creation and
performance of these texts, chapter 3 asks what we can learn about perceptions by the
way in which monastic travel is represented in the narratives.

Unlike the other three chapters, chapter 1 does not deal with hagiography. Rather, it
reconsiders a societal ideal of immobility in relation to which the current historiography
discusses and interprets Eastern Roman monastic mobility, that of stabilitas loci. In order
to verify the historical foundation of this ideal and to find out what it actually meant, the
chapter analyses the key sources on which previous scholars have based this ideal: the Long
Rules of Basil of Caesarea, the canons of the Council of Chalcedon and the Novels of Justinian.

Subsequently chapters 2 to 4 turn towards the Lives of Gregory, Euthymius and Elias.
They all revolve around the question what we can learn about Eastern Roman attitudes
towards monastic mobility. Chapter 2 examines what we can learn about past perceptions

Efthymiadis similarly considered the period for hagiographical production of the ninth and early tenth century as
‘between two cultural borderlines in Byzantine history, namely the literary and artistic eclipse of the years c. 650-
800 sometimes known as the Byzantine ‘Dark Age’ and the composition of such collections as the Metaphrastic
Menologion and the Synaxarion of Constantinople’, see Efthymiadis (2011a).
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by studying an emic term in its narrative contexts.'® More specifically, it will ask what we
can (and cannot) learn about Byzantine attitudes towards monastic mobility by studying a
spiritually significant term for (inner) rest - hesychia - in the Lives of Gregory, Euthymius and
Elias. Chapter 3 will focus on the authors’ interpretation of the saints’ journeys. It will ask
how their motivations to set on a journey are represented. In addition, it will ask what these
representations may teach us on perceptions of monastic travel. The final chapter, chapter 4,
takes a cognitive linguistic approach and explores the potential of studying conceptual
metaphors to uncover underlying thought patterns regarding movement and stability.

In addition to learning about discourses and perceptions of monastic (im)mobility,
this study presents an opportunity to examine how Eastern Romans promoted particular
contemporary individuals as more special than others, worthy of veneration, in an attempt
to incorporate them in the ever filling calendar of saints’ feasts. For late antiquity, there
has been plenty of research investigating the origins, the functions, typologies and other
aspects of saints’ cults ever since Peter Brown.”” Medieval Greek hagiography from all
periods has received considerable scholarly attention as well. However, a question that has
not often been asked explicitly, especially for the middle-Byzantine period, is exactly how
authors tried to present their fellow-contemporaries as new saints and how they tried to
communicate their sanctity to the audiences. In this dissertation, this question will be asked
with regard to the topic of (im)mobility: how did authors use, or not use, the celebrated
individuals’ (im)mobility in their narrative strategies to construct sainthood? Were these
monks promoted as saints despite, indifferent to or because of their travels?

[ use emic to refer to a term originating from within the medieval Greek hagiographical tradition itself, rather
than a term originating from another (etic) context, such as modern categories of analysis. For the distinction
between emic/etic, see e.g., Agar (2007); Flemming (2010).

Brown (1971); Brown (1981); Brown (1983).
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A reconsideration of the ideal of
stability in Byzantine monasticism



Chapter 1

1.1 Introduction

No one would deny that Eastern Roman monks travelled. However, scholars have often
referred to a tension between monastic mobility and an ideal of stability. The prescription
that monks should stay within the same monastery and not leave it is known in the scholarly
literature as stabilitas loci. This prescription is mostly associated with Benedict of Nursia (c.
480 - ¢.547), who introduced stability as one of the three vows that monks would have to
take before entering a monastery.'%® Scholars have pointed out that monks in the Eastern
Roman Empire were freer to move than their western counterparts.'® Nonetheless, even
Byzantine monastic travel is usually framed in relation to an ideal of stability. Byzantine
monks have been described to travel regardless of the ideal of stabilitas loci','"® and to
have ignored or adapted the rules."” Saints were not any monks, so the idea of travelling
monastic saints might sound paradoxical: how could the embodiments of a perfect Christian
life be presented as frequent travellers, if this was contrary to monastic and societal ideals
and legislation? The representation of travel in monastic saints’ Lives will be discussed in
the next chapters, but first a re-evaluation of the ideal of stability will be offered through
a close reading of a selection of sources. The present chapter will specifically review late-
antique texts that scholars have used as evidence for the existence of an ideal of stabilitas
Joci in the Eastern Roman world. It will inquire what aspects of monastic movement were
considered problematic and why. It will be argued that the term and concept of stabilitas
loci should be abolished as a reference point for Eastern Roman monastic mobility.

In order to show that Byzantine monastic mobility is indeed habitually discussed in
relation to an ideal of stabilitas loci in the current scholarly debate, some examples will
be given below. In 1955, Emil Herman published an article titled ‘La 'stabilitas loci’ nel
monachismo bizantino’. This became the standard reference work on the topic. Herman
asked himself whether the Benedictine ideal of stabilitas loci could also be observed in a
Byzantine context. For this purpose, he turned to various normative sources, such as the
Long Rules of Basil, the canons of the Council of Chalcedon and several Novels of Justinian.
In the analysis of these sources, Herman indeed perceived a norm of physical stability,
according to which monks should not leave their monasteries. Since ideology does not
necessarily match observance, Herman examined monastic foundation documents (typika)
and saints’ Lives to see to what degree the ideal of stabilitas loci was complied with. He
observed that some typika did regulate monastic (im)mobility, but many others did not
deal with it at all. After discussing examples of monastic mobility in saints’ Lives as well,

The other two are conversion and obedience. Rule of Benedict 58.17 in Venarde (2011).

Herman (1955), p. 116.

Ritter (2019b), par. 1. See also Maladakis (2018) (‘Malgré I'idéal monastique de la stabilitas loci, [...]'), Maladakis
(2018), p. 373.

Nicol (1985), p. 195; Talbot (2019), p. 135.
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he concluded that while the norm of stabilitas loci theoretically remained in place in the
Byzantine world, in practice, it was not always observed.'?

Later scholars have followed the main conclusion of Herman that stabilitas loci as
an ideal remained in place throughout the history of Eastern Roman monasticism. The
reality of monastic mobility has consequently been interpreted in this light. According to
Donald Nicol in 1985, discussing late-Byzantine wandering monks, '[iJn the Byzantine world
these rules [of stability] were often bent or ignored’.™ Nicol did not dismiss the idea that
stabilitas loci was a pervasive ideal in Byzantine monasticism, but saw wandering monks
as exceptions that proved and re-established the rule."

Equally, in more recent studies stabilitas loci is assumed to have been a rule or ideal that
Byzantine monks somehow had to relate to: it is either used as explanation for why monks
would not have travelled frequently, or - in a similar vein as Nicol's position - monks are
seen as having ignored the rules. Michel Kaplan, for example, argued that middle-Byzantine
saints that went on pilgrimage were exceptional, for ‘[I]e pelerinage est par trop contraire a
I'idéal de stabilité du moine’'"® According to Marie-France Auzépy, travelling monks ignored
norms imposed by canon and civil law and also in eastern monastic literature wandering
was not valued positively.""® Vangelis Maladakis, on the other hand, observed that the
monks of Mount Athos and of other monastic centres travelled frequently, ‘malgré d'idéal
monastique de la stabilitas loci'""” Similarly, Alice-Mary Talbot stated that ‘[a]lthough this
principle [of monastic stability] was well established in both Byzantine canon and civil law,
it was frequently ignored in practice, especially by male monastics''"® Max Ritter wrote that
‘Byzantine monks of the mid-Byzantine period (8"-11t" c.) travelled quite often [..] regardless
of the ideal of stabilitas loci'’™ And most recently, in 2023, Mihail Mitrea perceived an

‘Sia I tipici che le 'Vite’ dimostrano che I canoni non erano semplicemente caduti in disuso; essi teoricamente
rimanevano invigore. Ma mentre gli uni li consideravano ancora come norme obbligatorie, glialtrinella pratica non li
osservavno piu, specialmente in determinate circostanze, come abbiamo mostrato pit sopra’. Herman (1955), p. 140.
Nicol (1985), p. 195.

Nicol described wandering monks of the thirteenth and fourteenth century as an ‘extreme example’ which
eventually led to a ‘reform and revival of more ordered, coenobitic monasticism in the Orthodox world'. Ibid., p. 202.
Kaplan (2002), p. 127.

Auzépy (2009). Auzépy did observe diverse discourses on monastic mobility in the fifth-century compilations
of sayings of 'desert fathers and mothers’, the Apophthegmata Patrum, which she related to the distinction
between communal monasticism (‘par definition stable’) and eremitism (‘souvent errant’). Auzépy (2009), par.
3. However, such a distinction can often not be made clearly in the lives of individual monks (cf. Introduction, p.
18), which would complicate connecting positions on mobility to either cenobitic of eremitic ideals. The travelling
saints discussed in the next chapters equally alternated between communal and solitary forms of monasticism.
Auzépy notes that travelling hermits were not valued positively in eastern monastic literature, and pointed
out that wandering monks did not attain the same celebrity status as hermits with an opposite practice, the
stylites (Auzépy (2009), par. 12) (in fact, many stylite saints travelled too, see Frank (2019). Auzépy concludes
that wandering monks existed, but they were never encouraged. Auzépy (2009), par. 22.

Maladakis (2018), p. 373.

Talbot (2019), p. 135.

Ritter (2019b), par. 1. In the same publication, Olivier Delouis, Maria Mossakowska-Gaubert and Annick Peters-
Custot refer to an ideal of stability. Although they do recognise a diversity of attitudes on mobility, they also pose
that monastic travel was considered only legit in certain circumstances, but otherwise not deemed justifiable
from the ninth century onwards. Delouis et al. (2019b).
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‘inherent tension between monasticism and geographical mobility’, which he connects
(among other things) to the ‘ideal of stabilitas loci''?°

On one side of the scholarly debate, stabilitas loci is thus used as an explanation for
little monastic mobility. These scholars see monastic mobility as exceptional and stabilitas
loci as an ideal that is enforced in Byzantine society (e.g., Nicol and Kaplan). On the other
end of the debate on the prevalence of mobility in Byzantine society, there are scholars
who stress the mobile character of Byzantine monks (e.g., Maladakis, Talbot and Ritter).
The latter scholars as well assume that stabilitas loci was an ideal articulated in legislation
and therefore they still feel the need to frame monastic mobility in relation to stability, but
they also indicate that, in practice, monks ignored this ideal.

The next section (1.2) will make some general comments on why using the term
stabilitas loci is problematic. The subsequent section (1.3) will illustrate that also the sources
themselves, on which scholars have based this ideal, do not sufficiently justify using the
concept in an Eastern Roman context.

1.2 Stabilitas loci: the term

The idea or a principle of stability is taken from an understanding of western medieval
monasticism, especially with reference to the Rule of Benedict.'*' The basis for the principle
of stabilitas loci in Benedict's Rule is found in chapter 58, where the text indicates that
people desiring to enter a monastery should vow stability, conversion of his way of
life and obedience.'? In addition, the Rule voices a clear aversion to monks who travel
frequently. The Rule of Benedict starts with a categorisation of four groups of monks:
cenobites, hermits, Sarabaites and 'gyrovagues’. The first two categories are presented as
venerable, while the third and fourth are not. The gyrovagues in particular are considered
the worst, according to the Rule: they wander from province to province, they are never
settled (stabiles), and they are ‘worse than Sarabaites in every way''>3

The Latin term stabilitas loci is not an emic term, since it is not used in the Greek Eastern
Roman sources themselves, nor is there an equivalent medieval Greek term that expresses

Mitrea (2023a), pp. 3-4. The preceding list of studies in the field of Byzantine Studies referring to stabilitas loci is
not exhaustive, but it gives an indication that Eastern Roman monastic mobility is habitually framed in relation
to this concept (others include e.g., Prieto Dominguez (2021), p. 171).

Currently many ideas on early western monasticism are also being revised, including the importance monastic
‘rules’in general, and the Rule of Benedict in particular, would have had in a western monastic tradition. According
to Albrecht Diem and Philip Rousseau, the Rule of Benedict was only pushed as a standard rule for monasteries
during Carolingian monastic reforms in the eight century and culminating in councils of 813 and 816/17, and even
this process was messier and more diverse than hitherto thought. According to this view, the standardisation
of Benedictine Rule for (western) monastic life may be seen as a Carolingian ideological invention (with limited
success in practice), rather than reflecting earlier practices. Diem and Rousseau (2020).

Suscipiendus autem in oratorio coram omnibus promittat de stavilitate sua et conversatione morum suorum et
oboedientiam. Rule of Benedict 58.17 in Venarde (2011).

Rule of Benedict 1, translated in Venarde (2011), p. 19.

38



A reconsideration of the ideal of stability in Byzantine monasticism

a principle or ideal that monks should stay within the confines of their monastery.'>* The
etic nature of the term is not necessarily problematic.'> Nonetheless, if stabilitas loci - or a
direct equivalent - was not used in Eastern Roman contexts we should (a) be careful in using
itand (b) we should be aware why this term was introduced and the possible ramifications
this has had on the interpretation of the Eastern Roman sources.

The risk involved in using a term that is supposed to be an important Eastern Roman
concept, but not used by the Byzantines themselves, is that we may apply ideas from
one context to another. That is, the interpretation of the Eastern Roman context could
be coloured by the interpretation of a western context. This may eventually inhibit rather
than help understand aspects of Eastern Roman culture. Therefore, if we want to use
terms like stabilitas loci, we need to explicitly justify why it /s a term and concept that is
helpful in understanding Byzantine society. Such clear justification is lacking in the scholarly
literature. Instead, since the cited article by Herman, who even uses ‘stabilitas loci’ in its
title but does not elaborate on the term itself, the term and concept are treated as a
given.'”® As the examples above have illustrated, an ideal of stability is referred to as if it
were a pervasive ideal throughout the existence of the Eastern Roman Empire (although
possibly deviating from practice). In my view, especially in cases in which a phenomenon
or concept is assumed to be applicable for a long period of time and a large geographical
area - during which there were many changes and there was much diversity — an explicit
justification of an etic term and concept is necessary to prove itis a helpful one rather than
an oversimplification or distortion of the time periods, concepts and places involved. Up
to this point, scholarship has failed to do so.

Secondly, if there is no Byzantine equivalent for the term, it is good to be aware why
it was originally used for an Eastern Roman context and from which context the term
derives, so thatit is possible to judge whether this context has influenced the interpretation
of the Eastern Roman sources, and to assess whether this interpretation is helpful or
problematic. Apart from a general recognition of the association of the term stabilitas loci

Originating in linguistics in the 1960s, the distinction between etic and emic has been used to mean different
things in different disciplines. Such distinction is generally used in cultural anthropology to refer to an outsider
perspective (etic) versus an insider perspective (emic) when understanding a particular culture. See e.g., Agar
(2007); Flemming (2010). In line with an anthropological understanding of emic/etic, in this study I use emic to
refer to terminology as originating from within the medieval Greek hagiographical tradition itself, and etic as
terminology originating from another outsider context, such as modern categories of analysis.

If the Byzantines did not name a phenomenon - perhaps even because it is so wrapped up in their culture that there
would be no need to name it - it does not mean it was not there. If we use the criterion of only using emic terminology
it would also mean that we could not use any modern terminology or concepts at all in discussing the past.
Besides being unpractical if not impossible, this would also deprive us of many valuable insights and scholarship.
Variant derivative terminology is also used in scholarship, such as ‘the principle of stability’, ‘the ideal of stability’,
or ‘monastic stability’, in addition to stabilitas loci. ‘Stabilitas loci’ is used e.g., in Nicol (1985); Maladakis (2018),
p. 373; Delouis et al. (2019b); Mitrea (2023a), pp. 3-4; Prieto Dominguez (2021), p. 171. For ‘ideal of stability’, see
eg., Kaplan (2002). Mary-Alice Talbot uses both ‘ideal of monastic stability’, ‘'stabilitas loci’ as well as ‘the monastic
principle of stability” in Talbot (2019), pp. 113; 135; 156.
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with the three vows in Benedict's Rule,”?’ a reflection on the ramifications of the origin
on the interpretation of the Byzantine context is missing in the scholarly literature. This
contributes to an uncritical usage of the term, while there is every reason to be critical.

The origin of the term stabilitas loci, and why Herman (and others) came to use it, will
not be discussed in more detail here, although as part of a general critical evaluation
of historiographical developments in Byzantine Studies such discussion would be a
desideratum.'?® For the scope of this dissertation, another case will suffice to make the
point clear. In the historiography of the nineteenth and early twentieth centuries Byzantine
monasticism was often referred to as the ‘Basilian Order’? The interpretation of Eastern
Roman monasticism was made in analogy of understandings on monastic orders in western
Europe. However, it has now long been clear that there were no orders in the Byzantine
orthodox Christian tradition, also no Basilian one.*° Instead, every communal monastery
could have its own set of rules and generally there was great variety and flexibility of
monastic practices.”® Without ideas of western monastic orders in mind, the idea of
a ‘Basilian Order’ would most likely also not have arisen. The issue of monastic orders
therefore illustrates well why using a western concept unto an Eastern Roman context can
be problematic. Without the interpretation of Benedictine monasticism in mind, Herman
and later scholars would mostly likely never have applied the term and concept of stabilitas
Jocito an Eastern Roman context. The following re-evaluation therefore stands in a tradition
of re-examining ideas taken from western medieval context and applied to another.

1.3 Stabilitas loci: the concept

Issues concerning the term aside, the concept of stabilitas loci is problematic when
considering the late-antique Eastern Roman sources. The remainder of this chapter will

Herman at least recognises this, as he started his article by asking whether a comparable ideal is found in an
Eastern Roman context. Herman (1955), p. 115. Subsequent scholarship often does not reflect on the origin of
the term as associated with the Rule of Benedict (e.g., no such recognition or reflection is found in Auzépy (2009),
which in addition to Herman is one of the few studies that has an examination of evidence for norms and ideals
related to monastic mobility as its focus, nor in the recent publication of Mitrea (2023b), while both are using
the terms stabilitas or stabilitas loci).

As Kaldellis has noted, investigations into the origins and development of our field, and particularly the (political)
ideologies that have shaped our current understanding of the Eastern Roman Empire, have been relatively few
compared to other fields (such as Classics), and this is a lacuna that we should further delve into. Kaldellis (2019),
p. 29. When investigating why Herman asked the question whether the Benedictine concept of stabilitas loci
could also be applied to Byzantium, we might start with the work of De Meester (1942). Besides ancient texts,
Herman referred to De Meester in his article. Perhaps not coincidentally, De Meester was a Benedictine monk.
He collected what he thought were the ‘Rules’ of Byzantine monasticism; one of the regulations’ he wrote down
was a list of circumstances under which it would have been justified for a monk to leave a monastery. De Meester
(1942), pp. 53-54; 393-396.

See the historiographic reflections in Talbot (2019), p. 5.

John Thomas proved that although some of Basil's ideas were influential in Byzantine monastic foundation
documents, these typika did not follow one-on-one Basil's Rules. Moreover the diverse monastic practices
(also between communal monasteries) has now sufficiently been explored to discredit the idea of ordersin a
Byzantine orthodox Christian context. See Thomas and Hero (2000), pp. 21-29; Talbot (2019).

See the general reflections on Eastern Roman monasticism in the Introduction, p. 18
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consider a selection of these sources: it will turn, in chronological order, to the fourth-
century Long Rules of Basil of Caesarea (330-379), the fifth-century canons of the Council
of Chalcedon, and lastly to the sixth-century Novels of Justinian (r. 527-565). These sources
are three of the most cited texts in support of an ideal or rule of monastic stability, and
they are the main sources referred to by Herman in his 1955 article, which, as said, had a
greatimpact on subsequent scholarship and which still serves as a standard reference.’s
Since these texts are the scholarly foundation on which the existence of an ideal of stability
is built, it is relevant to examine critically what these texts actually say and evaluate if they
justify the use of stabilitas loci (if not as a term, then as a comparable concept).

This historiographical legacy aside, there are also intrinsic reasons why these texts
could serve as interesting case studies for a re-evaluation of the concept of stabilitas loci
in an Eastern Roman context: they represent different levels of authority, they enjoyed
considerable authority in Byzantium throughout its history and they represent key
moments at various stages in the development of Eastern Roman monasticism. Each of
these sources has extensive bibliographical traditions, so in the following their relevance
in the history of monasticism will just briefly be touched upon.’>

Basil of Caesarea (330 - 379) is regarded an important player in the early development
of communal monasticism, both when concerning the communities he spiritually guided,
but also concerning the legacy of his ideas that he put in writing, especially his Rules."** At a
moment when there was not yet a dominant model for monastic life in Anatolia he came to
promote a communal, rather than solitary, model. Some of Basil's ideas on monasticism as
reflected in his Rules have been influential for later Byzantine monasticism, with principles
in Basil's Rules reflected in foundation documents of Byzantine communal monasteries.'®
Moreover, Basil's Rules would be one of the texts that were popular to read at mealtime in
communal monasteries.'

The council of Chalcedon (451), the second case study that will be analysed, represents
another key moment in the development of Byzantine (and western) monasticism.

E.g., still cited by Mitrea (2023a), p. 10, note 11.

For an introduction to these texts and their cultural contexts, and for further bibliography, see, for Basil of
Caesarea: Rousseau (1998); Rapp (2013); Silvas (2005); Dunn (2003), pp. 34-41; Sterk (2004); Hildebrand (2018).
For the Council of Chalcedon: Van Oort and Roldanus (1997); Price (2009); Price and Whitby (2009); Hartmann
and Pennington (2012); Amirav (2015); Wagschal (2015); Wipszycka (2018); Graumann (2021). For the Justinian
Novels and (the role of the Emperor in) legal culture: Frazee (1982); Lanata (1984); Humfress (2005); Troianos
(2017); Chitwood (2017); Stolte (2019).

The early history of monasticism is often narrated as a history of successive influential ‘great men’, starting with
the ‘first’known monk, Anthony, then the monk Pachomius as the ‘founder’ of communal monasticism, followed
by Basil, as a further promotor of communal monasticism, known as an advocate for a‘moderate ascetic’ type
of monasticism, combining contemplative life with charitable service to society. This narrative is found e.g., in
Dunn (2003), pp. 1-41 and Talbot (2008), p. 257; such a narrative is currently being critiqued and revised. See
e.g., Diem and Rapp (2020).

Although, as stressed above, there was diversity among communal monasteries (and between others forms of
monastic practices). For comments on both similarities and differences between Basil's Rules and later typika,
see Thomas and Hero (2000), pp. 21-31.

Cf. Introduction, p. 25.
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Monasticism by now was an established phenomenon and the influence of monks could
be felt in many layers of society, including at the imperial court and in church politics,
notoriously at the recent ‘Robber’ council of Ephesus II (449). The council of Chalcedon
represents the first effort of bishops to impose control and authority over monks.

In the following century, Justinian issued his Novels (534-565), which form the final
case study. Novels 5, 123 and 133 represent a new phase in the development of Byzantine
monasticism. By the sixth century, monks had a consolidated position in society and could
count on the respect and reverence of many, including the Emperor. While respecting the
monks, Justinian also aimed to steer the monastic movement in particular ways. His reign
has therefore been considered as one of many phases of reform in monastic culture. The
significance of the Emperor’s attempts to reform monasticism (and religious life in general)
lies in its unprecedented comprehensive scale.”®” His legislation, including the Novels, is
perhaps the most important output of his endeavours to leave a mark on the development
of monasticism.

The texts of Basil, the council of Chalcedon and the Novels of Justinian are thus valuable
as case studies, since they offer insight in diverse contexts. Establishing whether an
ideal of stability is reflected in these late-antique contexts is one thing; how these texts
were interpreted in the ninth and tenth centuries is another. However, since these are
the principle normative sources that previous scholarship has based this ideal on, a re-
evaluation of the ideal should start there. Which ideals and value judgements are reflected
in ninth- and tenth-century saints’ Lives will be explored in the next chapters.

1.3.1 Basil of Caesarea

Herman has suggested that Basil introduced a ‘discipline’ or ‘legislation’ of stability in his
monasteries.”® Later scholars have continued to recognise Basil as one of the bases for an
ideal of stability in late antiquity.”® From the Long Rules, a text in the form of questions and
answers, Herman cites question 36, concerning ‘those who leave the brotherhood'. Basil's
answer to this question may at first sight indeed suggest a prescription for monks to stay
in their respective monasteries. However, as we shall see, it is questionable whether an
ideal of stability or a rule imposed on monasteries should be seen reflected in this passage.
This becomes clear both when considering the intended audience and when analysing the
passage by close reading.

As argued by Hatlie (2007), p. 28.

Herman (1955), p. 116.

E.g., Stammler (2014); Talbot (2019), p. 157. Many others have cited the article by Herman (1955) to support the
existence of an ideal of stabilitas loci.
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The creation of the text: Basil’s ‘Rule’ was not a rule

Looking at the context of the creation of Basil's prescriptions it soon becomes clear that
the text has a complex history. From scholia made by a sixth-century compiler we learn
that there were several early manuscript traditions with already great variations between
them.'*? Several phases of the history of the text have been reconstructed on the basis of
these scholia and on the basis of overlap and variations between an early Latin translation
by Rufinus (c. 400) and the Greek Short Rules and Long Rules.'*!

There were multiple phases in the development of the corpus, first in Pontus - were
Basil resided in the 350s - subsequently at Caesarea - where Basil lived since 365 and
became bishop in 370.% The translation by Rufinus represents an earlier stage of the
development, but Basil reworked and added to the collection of questions and answers.
These reworkings eventually resulted in the tradition of two versions, now called the Short
Rules and Long Rules. The sections in these versions that have no equivalent in Rufinus'’
Latin translation are therefore thought to represent later additions to an earlier core. These
later additions concern question 24 onwards of the Long Rules, so including question 36.143

The most important conclusions of the analysis of the relation between the scholia and
the different versions are twofold. Firstly, Basil never called his prescriptions ‘Rules’ by which
they became known later. Secondly, the texts reflects questions from multiple individuals
and groups at different places - mostly in the region of Pontus and at Caesarea.'** The
‘rules’ were therefore not targeted at a single community. Additionally, it is even doubtful
whether Basil had a specifically monastic audience in mind.

The latter point requires some elaboration. It has been argued that Basil envisioned
an ascetical life as the ideal life for any Christian, not just for monks.'* Evidence for this is
reflected in his homilies, which are meant for a wider audience of church congregants and
which equally promote ascetic ideals.™® It is therefore doubtful whether Basil considered
people who took up an ascetic lifestyle of renunciation as a separate group from other
Christians.'” This might not surprise us, as, after all, monasticism was still in its formative
period: Pachomius, who is regarded as the founder of organised communal monastic life
(cenobitism), just died in 346 or 347 and it is not clear how far the Pachomian monastic
movement had already spread beyond its origins in Egypt by the 360s and 370s (at the

See Silvas (2005), pp. 4-8.

Rousseau (1998), pp. 354-359.

Ibid., pp. 354-359; Dunn (2003), p. 35.

These thus represent a later stage of addition and revision to an earlier core text, as Basil gradually expanded
and revised the text. Rousseau (1998), p. 358. This later stage also includes questions 38, 39 and 44 which will
also be discussed below: they are not cited by Herman, but they illustrate that Basil expected a degree of travel
in the day-to-day operations of religious communities.

Ibid., p. 357.

Ibid., p. 191.

Ibid., p. 199.

SeeIbid., pp. 196-201; Sterk (2004), p. 49.
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time of Basil's writings).® That being said, it should be noted that some questions and
answers do suppose a more organised community of people living together for spiritual
purposes, including the people who asked question 36 in the Long Rules. The communal
aspect will be elaborated on below. For now suffice to say that Herman'’s statement that
Basil introduced a principle of stability in ‘his’ monasteries is misleading, considering the
gradual development of the text, the multiplicity of groups for whom Basil formulated his
answers and the context of a formative period of monasticism, in which the boundaries
between monks and other Christians were not yet clearly delineated.

The so-called Rules were therefore not a rule: they were not designed to form the basic
guidelines for a specific monastic community, such as later typika. Nor were they ever
interpreted in this way in the later history of monasticism in the Eastern Roman Empire.'*
As the texts take the form of answers to specific questions, they are closer, in terms of
genre, to the collections of the Apophthegmata Patrum ('Sayings of the Fathers’) than to
the Rule of Benedict.™ It is therefore misleading to call Basil's prescriptions ‘legislation’
as Herman did.”®' Rather, the collection of texts seems to reflect a practice of in-person
instruction and advice in different places to different people, which Basil later redacted
and wrote down in various stages.

Basil's prescriptions concern community building rather than a spiritual ideal of stability
Having briefly considered the context of the text's creation and thereby established that
Basil's Long and Short Rules cannot be considered a monastic rule for a specific community,
the analysis will now turn to the text itself. Although not a rule, in the so-called Long
Rules Basil gives his view on how the petitioners should organise their life and the text is
therefore prescriptive. While in an earlier phase of his life, Basil himself sought to live an
ascetic life in (relative) solitude, over time he started to promote living in a community of
likeminded spiritually oriented persons as the best form of ascetic life."® When he came to
write his answers that became part of the Long Rules, advocacy for communal living was
part of it. Examples of this advocacy are his answers to questions 6 and 7, where he explains
why, for devout Christians, it is necessary to live in seclusion from ordinary society (Q6) and
why one should live in seclusion together with others who strive for the same goal of piety

The communal monastery of Pachomius was probably founded around the 320s and in the next decades others
were founded as well in Egypt. Dunn (2003), pp. 25-33; Rousseau (1998), p. 196; The primacy of Pachomius
and Anthony (traditionally regarded as the 'first monk’, but this claim has now frequently been refuted) in the
development of monasticism is currently being revised. A messier and more diverse picture is arising. One
of the suggestions is that monastic communities may also have independently developed in Caesarea and
Egypt, and influence from monastic developments in Syria might have been influential as well. Sterk (2004), pp.
42-43. Generally, the history of monasticism is a topic of debate and much is still unclear: on historiographical
reflections and the current state of research, see e.g., Diem and Rapp (2020).

See footnote 130 above.

Rousseau (1998), p. 354.

‘Per regione della grande autorita del Santo e dell’equilibrio delle sue prescrizioni, la sua legislazione fu
praticamente ricevuta in tutta la Chiesa bizantina’. Herman (1955), p. 116.

Dunn (2003), pp. 34-41.
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and devotion (Q7). Many other questions, especially from question 24 onwards - part of the
later additions (probably) made in Caesarea - do not necessarily advocate for communal
life, but already assume a religious community as the audience. In these answers, Basil
provides prescriptions on how to organise the communal life.

Question 36 is such a question that already presupposes an organised religious
community: question 36 concerns ‘those who leave the brotherhood''*® Basil starts his
answer with saying that those who promised to live together should in principle not leave
the community, except under certain circumstances. These circumstances are either ‘harm
suffered in living the common life’ or ‘unsteadiness of resolution in him who is changing
his course’. What exactly this 'harm’ (BA&BN) could entail is not specified, but it seems to
refer to sin and to refer to ‘harm’ done by another brother, as the advice indicates that the
one being injured should ‘expose the harm’ and should follow Christ's command, citing
Matthew 18:15: ‘if your brother sins against you, go, and reprove him between you and him
alone''>* The question is thus mainly concerned with practical and spiritual difficulties that
may arise in a community: discord and irresolution.” Discord could threaten the continuing
existence of the community, while irresolution of one member could threaten the unity of
common purpose, which Basil advocated for earlier (Q7).°¢ In addressing these difficulties,
the aim of Basil's advice, I belief, was not so much to keep a/l members within a community,
but to establish and maintain a righteous community.

The latter is reflected in Basil's emphasis on each member’s responsibility for the
righteousness of the community by means of mutual control and individual responsibility.
In addressing the first difficulty, discord, Basil prescribes to first address the injury suffered
to the one who caused the harm. In other words, the one who is harmed should take the
responsibility to correct his fellow community-member(s) (mutual control). If the desired
correction is accomplished, according to Basil, then ‘he has gained his brothers’ and ‘he
did not dishonour their communion (trv Kowwviav autév) - the righteousness of the
offender(s) is restored and that of the community maintained.” If however, they ‘persist
in evil’ (ETLpévovTag autoug T Kak®) and they do not accept the correction, then after
reporting to people who are ‘qualified to judge such things' and having the testimony

Mepl TV AvaxwpouvTwy Aamod aseApotntog, Basil, Regulae fusius tractatae 36; translation by Wagner (1950), p.
305. Edition for the Long Rules: Migne (1857) = PG 31, pp. 901-1052.

Basil, Regulae fusius tractatae 36 (PG 31, p. 1008).

Basil in general has been perceived to have much concerns on dissent and perceived heresy in the church,
such as his condemnations of fighting between bishops and his judgement that only few people were fit for
the episcopate. Sterk (2004), pp. 43-48. Andrea Sterk saw focus on unity and harmony as characteristic of his
ascetical writings (including the Long Rule). Ibid., pp. 50-51.

According to Basil, it would be harmful to live among 'those who are fearless and disdainful in their attitude
toward an exact observance of the commandments’ (Q6) and therefore it is necessary to live in seclusion, but
in the company of those who ‘have set before themselves the same goal of piety’ (Q7). (Translation by Wagner
(1950), slightly altered by the present author). Basil, Regulae fusius tractatae 6-7 (PG 31, pp. 925; 928).

Note the change to plural (toug te d5ehpoug eképdnoe): either Basil included the possibility of multiple wrong-
doers, or the harm done by one brother is reflected on the others as well, so that multiple or all brothers are ‘gained’,
thatis back on the right (pious) track, when the faultis restored. Basil, Regulae fusius tractatae 36 (PG 31, p. 1008).
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of others as well, the individual can and should leave. According to Basil, he would not
leave his brothers, but he would leave them as strangers (@GAAotplwv), who are likened to
‘pagans and tax-collectors’ (6 €BvikdG kal 6 TeAwvng). Apart from noting that the advice and
procedure on how to deal with discord closely follows Matthew 18:15-17, and therefore uses
the Gospel as inspiration and authority for his advice, it can be noted that Basil’'s concern
is not so much to restrict movement, nor to keep all members within the community, but
to maintain a community that is pious and strives to correct sin(ners). The mechanism that
Basil promotes to this end is mutual control: a brother should correct his fellow brother.
If this fails to achieve the desired end, however, the brother who was harmed should not
see himself as part of the community anymore, for he would leave them as strangers. The
community in such case fails to be a righteous, pious and ascetic one, for they are like
pagans and tax-collectors, disqualifying them to be Christians and people removed from
worldly affairs.

The second difficulty Basil addresses is irresolution. He stresses the individual
responsibility for one’s own resolution to live a communal life of piety. In case of irresolution
as reason for leaving the community (‘unsteadiness of resolution’ and ‘by reason of the
fickleness of his nature, he leaves the society of his brethren’) the individual should ‘cure
his own weakness'*® However, if the person does not do that, then the ‘brotherhoods’
(talc adeApoTnow) should not accept him. Similar to the advice on discord, Basil propagates
an ideal of a community solely comprised of pious members with a common purpose. The
members do not have to be perfect ascetics without any (moral or spiritual) fault, but they
should correct their own faults or irresolution and in addition should correct others to do
so. However, without restoring his resolution or fault, there is no place for such a person
in the community, according to Basil. And vice versa, if members in the community do
not want to restore their fault, then one should leave the community, for the community
ceases to be a righteous one.

Hence only if mutual control and individual responsibility for one’s own perseverance fail
to ensure the righteousness of the community, a member should leave the community. The
one exception to this rule is God's will, which stands above individual (human) responsibility,
and which may be a reason for a member to go from one community to another. According
to Basil, there is no other reason that legits a member to leave the brotherhood. Apart from
dishonouring Christ in whose name they form a brotherhood, as Basil sees it, the reason
for not legitimising withdrawal from the community has to do with avoiding friction and

Translation by Wagner (1950), p. 305.
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resolving disputes.”™® If brothers would leave the community, this could lead to suspicions,
according to Basil. These suspicions presumably concern whether the leaver had a problem
with any other brother, as Basil ends his advice with Christ's words from the Sermon of the
Mount, according to the Gospel of Matthew:

if you bring your gift to the altar, and there remember that your brother has
something against you, leave your gift there before the altar, and go your way.
First be reconciled to your brother, and then come and offer your gift.'s

The brothers should thus resolve disputes instead of moving away. This would benefit
the preservation of the community, as leaving might cause suspicions and friction in the
remaining community.

Basil's advice therefore prescribes mechanisms (mutual control, individual responsibility
and peace-making) to establish and maintain a righteous spiritual community. The ideals
reflected in this passage thus do not so much relate to monastic travel, but rather to ideals
of a community building, to stability of community rather than a stability of place.

Other questions in the Long Rules, not cited by Herman, imply that a degree of mobility
was to be expected in the day-to-day operations of religious communities. In these
questions Basil expressed some reservations concerning these journeys, but these do
not concern movement itself, but the (spiritual) dangers in leaving the community.'®’

Questions 38, 39, 44 and 45 all imply that members of ascetic communities might
make journeys, although questions 38 and 39 suggest that Basil thought it preferable
not to travel. Question 38 concerns permissible occupations and recommends farming as
the best option, for ‘farmers are not obliged to do much traveling or running about hither
and thither''®? In question 39, Basil advises to avoid travelling to distant markets for selling
products. He indicates that staying in one place is more suitable (eUmipeniectépa) and more
beneficial (WpeAlpwTEPQ).'®® The perceived problem with travel, for Basil, in question 38 is
the potential disruption of their ascetic lifestyle and the potentially harmful interaction with
people outside the spiritual community. In question 39, he also stresses the importance

Resolving disputes and keeping the peace in a community is also reflected in question 47 and 49. Question
47:'Anyone who does not approve of the superior’s prescriptions should take up the matter with him either
publicly or in private, if his objection is a sound one and consonant with the Scriptures; if not, he should hold his
peace and do the thing that was enjoined’. And question 49: ‘Now, with regard to disputes which arise among
the brethren: Whenever certain individuals are in disagreement on any matter, they should not contend with
one another in a wrangling spirit, but refer the settlement to those who are more competent than they'. Basil
of Caesarea, Regulae fusius tractatae 47, 49 (PG 31, pp. 1036-1040; translations by Wagner (1950), p. 325-327).
Matt 5:23-24, NKJV.

E.g., danger of occupation with worldly affairs, of distraction, and of the lack of social control. See questions 38
(avoid too much travel as to not to cause distraction), 39 (preferably not distant journeys, staying in one place
beneficial for mutual edification and for keeping to the daily routine), question 44 (only ‘spiritually fit' brothers
should go on ajourney, fear of interaction with the world, lack of social control), question 45 (implies occasional
journeys of superiors of the community are to be expected).

Basil of Caesarea, Regulae fusius tractatae 38 (PG 31, pp. 1016-1017). Translated in Wagner (1950), p. 312.

Basil of Caesarea, Regulae fusius tractatae 39 (PG 31, p. 1017).
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to not disrupt the daily routine.'® In addition, mutual control is an argument to stay in one
place rather than travel to faraway markets for Basil.

In these passages Basil does not forbid travel per se, and he gives advice to counter
possible dangers in case people do need to travel. Namely, they should travel in groups,
as mutual control will prevent them from missing any prayers, and a group will provide
some protection from violence and extortion. While travel is seen as potentially disrupting
the spiritual way of life, and therefore endangering the spiritual integrity of the individual
brother, brothers might still travel, but in groups.

In question 44, Basil more explicitly addresses the spiritual danger of travel due to
interactions with other people in society.'®® In case a brother should make a journey, Basil
writes, this should only be undertaken by a ‘spiritually fit’ brother, who at his return should
be examined to determine whether no harm to his soul was done, or whether he went
astray from the monastic life.

In conclusion, the preceding discussion has problematised Herman's claim on multiple
grounds. First of all, the so-called Long Rules should not be seen as a monastic rule, but
rather as a compilation of various manuscript traditions that contained Basil's written
(revised) versions of advice given to multiple communities over a longer period of time.
Moreover, it is doubtful whether Basil directed his advice specifically or exclusively to
existing monasteries. Secondly, Herman's claim has been problematised on the ground
that Basil's answer to question 36 should be seen as instructions aimed at the preservation
of a righteous religious community. Basil did not introduce an ideal of stability of place, but
rather an ideal of communal ascetic living.

So according to Basil, some scenarios of brothers leaving the brotherhood are advisable
and others are not, but Basil's concern does not seem to be so much the movement away
from a place. Furthermore, other questions imply that journeys were to be expected in the
day-to-day operations of religious communities. Although Basil expressed some concerns
with these journeys, these again are not related to the movement (or staying) itself, but
to the (spiritual dangers in) leaving the community.’®® Instead of reflecting stabilitas loci,
these prescriptions should be seen as advocacy for the communal ascetic life, and as one
voice in the late-antique debate on how to best organise Christian religious (ascetic) life in
a formative period of monasticism.

Probably especially concerning prayer, as later in the passage Basil indicates that monks on the road should
not miss any prayers. Basil of Caesarea, Regulae fusius tractatae 39 (PG 31, p. 1020).

Basil of Caesarea, Regulae fusius tractatae 44 (PG 31, pp. 1029-1032).

E.g., danger of occupation with worldly affairs, of distraction, and of the lack of social control. See questions 38
(avoid too much travel as to not to cause distraction), 39 (preferably not distant journeys, staying in one place
beneficial for mutual edification and for keeping to the daily routine), question 44 (only 'spiritually fit’ brothers
should go on ajourney, fear of interaction with the world, lack of social control), question 45 (implies occasional
journeys of superiors of the community are to be expected).
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1.3.2 Council of Chalcedon (451)

In addition to the Long Rules of Basil, Herman and later scholars refer to the Council of
Chalcedon as evidence for regulations of monastic stability.'®” This ecumenical council was
held in Chalcedon in 451. Emperor Marcian (r. 450 - 457) summoned the council, probably
under the influence of Pope Leo I and Anatolius, Patriarch of Constantinople. The council
is mainly famous for its statement of the correct faith, formulating the relation between
the divine and human natures of Christ. Although aiming for compromise, eventually the
council led to a break between Chalcedonian and non-Chalcedonian churches.’®® The
canons that were issued in the name of the council deal mostly with matters of ecclesiastical
jurisdiction and hierarchy concerning bishops, other clergy and monks. Canon 4 has been
interpreted as a regulation curbing monastic mobility, and prescribing monastic stability.
This canon indeed deals (in part) with monastic mobility, but like the Long Rules of Basil, it
mainly reflects contemporary concerns other than the mobility of monks.

In contrast to previous councils, we have quite a detailed picture of the Council of
Chalcedon due to the survival of its Acts - recordings of the sessions of the council. From
these Acts we know that the main issues dealt with during the council were a trial of
Dioscorus (patriarch of Alexandria, 444-451) and of others for their role at the council of
Ephesus II (the 'robber council’), the acceptance of the Tome of Leo I (pope 440-461), and,
most significantly, as said, a new formulation of a definition of faith based on a two-nature
Christology. After the discussions over these issues, dealt with during the first six sessions
of the council (between October 8 to October 25, 451), the council proceeded in sessions
7 to 15 (October 26 - October 31, 457) to restorations of bishops and disputes over rival
claims to episcopal sees after the many depositions and new instatements of bishops at the
Council of Ephesus 11in 449. A final session debated the status of the see of Constantinople.'®

Not all decisions during the council were made during these recorded official sessions.
Many discussions seem to have taken place during informal sessions that were not
recorded. A notable example of this is the drafting of the new definition of faith: only the
final result of the committee that was set this task was to be approved (or rejected) during
the official session.””® Furthermore, during the last session a decree on the jurisdiction of
the Constantinopolitan see was discussed, which had been formulated earlier during an
informal meeting."

The canons of the council of Chalcedon are also included in the Acts. It consists of a
list of 27 canons. The absence of a date and a list of participants or signatories suggests
that these canons were never discussed or debated during a formal session of the council,

Herman (1955), pp. 116-117; Nicol (1985), p. 194; Auzépy (2009), par. 4; Stammler (2014), p.135; Talbot (2019), p. 157.
For further bibliographies on the importance of Chalcedon, see the references in footnote 133.

The acts appear to be a more or less faithful recording of the official sessions of the council, with scribes carefully
making minutes of the council for future reference. See Price and Gaddis (2007a); Price and Gaddis (2007b);
Price and Gaddis (2007c); Graumann (2021).

Price and Gaddis (2007a), p. 78.

Price and Gaddis (2007c), p. 18.
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so they probably do not reflect the recordings of a session like the rest of the Acts."”? The
canons might have been debated over during an informal session, but the absence of
names of bishops who participated or signed leaves open the option that they were drafted
later (in that case, probably by Anatolius, Patriarch of Constantinople)."”?

For only three canons we know that a previous version was actually discussed during
the official sessions of the council. This happens to include canon 4, in addition to canon
3 and canon 20. During session 6 at 25 October 451, right after the acceptance of the new
definition of faith by the delegates, Emperor Marcian (r. 450-457) proposes three decrees
which, he indicates, he would like to have the council decide on as canons, rather than
issuing them as (civil) laws."* The canon nearly reproduces the proposal by Marcian word
by word, except for some alterations. Canons 3, 4 and 20 thus mostly reflect Marcian's
proposals, while the alterations reflect the wording of the bishops, in particular of the
Patriarch of Constantinople, Anatolius.

The canon is as follows:

Ol aAnBm¢ kal eiAtkpv@c Tov povrpn petwdvteg Blov tfg mpoonkouong
aflovoBwaoav TIPAG ETELSN S€ TWVEC TM HOVAYLIKD KEXPNUEVOL TIPOOYNHATL TAC
Te ékkAnolag kal Ta TTOALTIKA SLaTapATTOoUCL TIPAYHATA TIEPULOVTEG ASLAPOPWS
€V TAlG TTOAEOLY, 0V PV AAAA Kal povaoTripLa €auTtolc ouVLOTAY ETITNOEVOVTES,
€50Eev UNdéva pév pndapol oikoSoUElY UNSE CUVIOTAY HOVACTAPLOV ] EDKTHPLOV
olkov Tapd yvwunyv tod Th¢ TTOAEWE EMLOKATIOU, TOUC 8¢ KaB' ékaatnv TOALY Kal
xwpav povalovtag UTotetaxBal TQ) ETLOKOTIW Kal TNV nouylav domdaleobat
Kal TIPOGEYELY oV T vnoTtelal Kal Tff mpooeuyf, €V olg totolg ametdEavto,
TIPOOoKAPTEPODVTAG, PNTE &€ EKKANGCLACTIKOTG UNTE BLWTLKOLG TTAPEVOXAETY
TIPAYHAOW A ETILKOWWVETY KATAALUTIAvovTag td (Sla povaotrpla, i pr mote
dpa émtpamneley Sta xpetav dvaykatav OO To0 TAC TIOAEWS ETILOKOTIOU. MN&éva
&€ poodexeabal év Tolg povaotnplolg So0Aov ETIL TQ) povacal Ttapd YVwunv
T00 (8lou Seomdtou. Tov &¢ mapaBatvovta todtov UGV TOV dpov wploapev
akowwvntov glvat, tva pr) to évopa tod 800 BAacpnufitatl, TV Hévtol ETlokoTiov
TG TTOAEWG X PN THV S€ovoav Tipdvolav ToLelobal TV povaotnplwv.”

Those who truly and sincerely enter on the solitary life are to be accorded due
honour. But since some people use a cloak of monasticism to disrupt both the
churches and civil affairs, while they move around the cities indiscriminately and
even try to set up monasteries for themselves, it is decreed that no one is to build
or found a monastery or oratory anywhere contrary to the will of the bishop of the

As is suggested in Ibid., pp. 92-94.

Which is the view of Price and Gaddis in Ibid., pp. 92-94.

The Acts of the Council of Chalcedon, session 6, 25 October, 16-19. See Price and Gaddis (2007b), pp. 241-242.
In Schwartz (1933), p. 159.
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city. Those who practise monasticism in each city and territory are to be subject
to the bishop, and are to embrace silence and devote themselves to fasting and
prayer alone, persevering in the places where they renounced the world; they are
not to cause annoyance in either ecclesiastical or secular affairs, or take partin
them, leaving their own monasteries, unless indeed for some compelling need
they be permitted to do so by the bishop of the city. No slave is to be accepted
into a monastery as a monk contrary to the will of his master; we have decreed
that the infringer of this our regulation is excommunicate, lest the name of God
be brought into disrepute. The due care of the monasteries must be exercised
by the bishop of the city.””®

This canon has often been seen as the Byzantine regulation of stabilitas loci.””” The phrase
on which this is based, év ol¢ tomoLg anetagavto pookaptepolvTag (‘persevering in
the places where they renounced [the world]’), is only a small part of the canon, and, as
I will argue, does not seem to be the main concern of the canon. When carefully reading
the canon, the canon in my view, seems not primarily concerned with keeping monks
in monasteries. The main incentive for the canon seems to be the yet undefined and
unregulated position of monks in Byzantine society, especially their relation to church
hierarchy and civil affairs.

The two main issues that the canon decrees are, on the one hand, a delineation of
monastic life by excluding them from church and civil affairs, and, on the other hand, placing
monks under episcopal control. The first issue is addressed at the start of the canon: it
starts with identifying a perceived problem. It recognises the honourability of some monks
(‘who truly and sincerely enter on the solitary life’), but others - who by contrast are not
perceived as sincerely choosing monastic life - are considered problematic. The problem, as
indicated, is that these ‘insincere’ monks ‘disrupt’ church and civil affairs (tdc te ékkAnotag
Kal Ta TToALT KA Statapdttouct ipdypata). Therefore, the canon prescribes what monastic
life should consist of, namely a life only of prayer and fasting.

In addition to circumscribing the activities of monks, which in itself already implies
a segregation from other spheres of influence, the canon specifically emphasises that
monks should not mingle in ecclesiastical or secular affairs.'””® Here, the mobility of monks is
addressed in the canon: itis specified that leaving the monastery to engage with ecclesiastical
or civil affairs is prohibited, although the canon leaves room for exceptions. These
exceptions are allowed when the bishop gives permission, which relates to the next point.

The second issue that the canon deals with is placing monks under episcopal control.
Whereas in the third and fourth century, gradually various forms of monasticism were

Translated by Price and Gaddis (2007c), pp. 95-96.

Herman (1955), pp. 116-117; Nicol (1985), p. 194; Auzépy (2009), par. 4; Stammler (2014), p.135; Talbot (2019), p. 157.
HATE 6€ EKKANOLAOTIKOTG HATE BLWTLKOLG TTAPEVOXAELY TIpAypacty i €TLKOWVWVELY (they are not to cause
annoyance in either ecclesiastical or secular affairs, or take partin them).
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developing, by the fifth century, monks of various modes of life - in monasteries in the
city or as hermits on mountains - would have been a familiar and more established social
group in the Christian world. At the same time, the hierarchy and organisation of the church
started to consolidate. However, during these processes of transformation, there was not
yet a (formalised) demarcation of the relation between monks and the organisation of the
church, nor for the place of monks in society at large. Monks already yielded much influence
as spiritual advisors in the fifth century, being able to attract many visitors seeking council,
and sometimes having a great influence on people in power."”® While some monks enjoyed
such spiritual authority, they were not yet officially embedded in the church hierarchy. The
Council of Chalcedon has been seen in the context of a conflict on religious leadership and
spiritual authority between monks and bishops, and could be seen as an attempt to define
the relation between monks, church hierarchy and broader society.'®? In this view, the first
issue of the council, delineating the activities of monks, aims to curb the influence of monks.
The second issue is to place monks under the control of bishops. When Emperor Marcian
proposed the canon to the council (consisting, primarily, of bishops), he could thus expect
to find a willing audience. The canon aims to grant bishops the authority to define where a
monastery is allowed to be established, monks are to be subordinate to the bishop of the
respective city or area and, lastly, the bishop is to control the movement of monks to some
degree. Depriving monks of the right to interact with ecclesiastical and secular affairs, and
prescribing a life of prayer and fasting, the canon, at least in theory, also deprives monks
of their economic autonomy and self-sufficiency and limits their possibility for obtaining
(imperial) patronage. Perhaps in order to take away the stimulus to solicit wealthy and
powerful elite for acquiring resources (which simultaneously would leave room for monastic
influence), bishop Anatolius added to the proposal of Marcian that bishops are responsible
for the care of monasteries.

While subordinate to these broader issues on the relation between monks and church
hierarchy, the canon also addresses the movement of monks. However, moving itself does
not seem to be a problem, according to the canon, but moving in cities and ‘indiscriminately’
(TEPULOVTEC ASLAPOPWC €V Talg TTOAEoW). The unregulated nature as well as the urban
context for movement seem to be considered problematic. The decree prescribes that
monks should not found a monastery or prayer house without the permission of the bishop:
the canon therefore imposes episcopal control and authority over the yet unregulated
and autonomous monks. The phrase ‘while they move around the cities indiscriminately
and even try to set up monasteries for themselves' is one of the additions in the canon

Such as the example of Eutyches (c.380 - ¢.456) shows, who led a monastic community at the edges of
Constantinople and who was a spiritual advisor of Emperor Theodosius II (r.402-450), but who later was
considered to be heretical for his Christological views (as opponents perceived him as denying the humanity of
Christ; he was condemned in the ‘Home Synod' at Constantinople in 448, redeemed at the Council of Ephesus
IIin 449 and condemned again, after Theodosius’ death, at the Council of Chalcedon). See Price and Gaddis
(2007a), pp. 25-29.

See e.qg., Price and Gaddis (2007a), pp. 47-48.
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not found in Marcian's proposal. These words therefore reflects the concerns of the
bishops (specifically Anatolius), who added them to the Emperor’s draft. The phrasing
reveals that Anatolius mainly targeted monks in an urban setting, most likely, specifically
Constantinople.'®!

If the canon mainly aims to regulate monasticism by circumscribing the actions of
monks and incorporating them in official church hierarchy, why is it used as evidence for
purporting an ideal of stabilitas loci? One could see a principle of stabilitas loci reflected in
the phrases related to the movement of monks in canon 4, although they are in support
of something else (separation of monks from civic and church affairs; and placing monks
under episcopal control). A closer look at the vocabulary, in my view, shows that the ground
for this is not as stable as Herman and others might have us believe. The first phrase
touching upon movement is right at the start of the canon, where we observed that the
canon introduces a problem with insincere monks moving around cities. As noted above,
the problem was not so much the moving itself, but the unregulated nature of it and
the founding of new monasteries at will, without permission of the bishop of the city.
Another phrase in the canon could be, and has been, interpreted to advocate monastic
confinement to the monastery they entered: namely, monks should only fast and pray while
‘persevering in the places where they renounced [the world]’ (¢v olg témolg anetdgavto
nipookaptepodvtac). Also this phrasing is not unequivocal. The term mpookaptepolvtag,
translated as ‘persevering’ by both Caner and by Price and Gaddis,'®? in the phrase
‘persevering in the places where they renounced [the world]’, does not necessarily literally
have to mean staying at a place. In the meaning of ‘devote oneself to’, ‘be faithful to’
or ‘adhere firmly to’, the participle might also be meant to refer to where the monks'
loyalty and subordination was supposed to lie. So, the prescription may convey that monks
should not necessarily stay at the same place at all times, but that they should not move
(unregulated) to a different monastery. Instead, they should keep coming back and be loyal
to the monastery where they became a monk.'3

The next sentence in the canon equally leaves open the possibility that monks could
actually leave their monastery. According to the canon, monks are not to cause annoyance
or take part in ecclesiastical or temporal affairs by leaving their own monastery (urte 6¢
€KKANOLAOTIKOTG PATE BLWTLKOTC TIAPEVOXAETY TIPAYHAGCLY ) ETILKOWWVETY KATAALUTIAVOVTAG

Also other canons are targeted specifically to monks in Constantinople. E.g., canon 23 refers to monks who come
to Constantinople without permission of their bishop ‘causing disorder, disrupting the state of the church, and
upsetting the households of certain persons’. Schwartz (1933), p. 162. Translation in Price and Gaddis (2007¢), p.
101. These canons were probably specifically targeted at monks like Barsauma, who has gone down in history
as notorious for his violence in the context of the Council of Ephesus II, and at followers of Eutyches, whose
Christological views were considered heretical by some and who was anathemized in the Council of Chalcedon.
For Eutyches'views, his condemnation and the theological controversies leading up to the Council of Chalcedon,
see Price and Gaddis (2007a), p.48 and pp. 115-118.

Caner (2002), p. 206; Price and Gaddis (2007c), p. 95.

Note that the canon does not necessarily specify this place as a communal monastic establishment - so perhaps
it also aimed to target hermits or other non-cenobitic monastic practices as well.
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T (8la povaotripla). So again the issue is the potential interference of monks with
ecclesiastical or worldly affairs by going out of their monastery, but mobility as such is not
forbidden. Even here, the canon leaves room for exceptions of monastic interaction with
non-monastic affairs. When the bishop decides to, he could give permission to monks to
leave their monastery for interactions with church or civil affairs in case of pressing need.

The conditional and equivocal phrasing of the clauses relating to mobility support the
idea that curbing monastic mobility itself was not the main issue of the canon, but that
they are to be understood as means to an end, to undermine the autonomy and influence
of monks and to segregate them from the rest of society.

In the original proposal, mobility was not an issue at all, as all phrases relating to
mobility or immobility are added in the canon by the bishops compared to the imperial
proposal. At least where the Emperor was concerned, this strengthens the idea that the
main concerns had nothing to do with monastic mobility. On the other hand, this also
shows that the bishop(s), in drafting the canon, found the formulations by the Emperor
unsatisfactory or insufficient and felt that these phrases should be added. If unregulated,
clearly mobility could be undesirable in the eyes of the bishops. As discussed above, the
circumstances, under which bishops considered mobility undesirable, were when mobility
leads to a convergence of monastic life and ecclesiastical or worldly spheres. The bishops
may have reasoned that segregating monastic life from other spheres of influence is more
easily accomplished when monks are physically constrained and separated from other
people. This being said, the canon does not prohibit monastic mobility completely.

1.3.3 Justinian’s Novels (534-565)

Nearly a century after the Council of Chalcedon, Emperor Justinian (r. 527- 565) issued
several laws that Herman and others cite in support of a Byzantine equivalent of monastic
stabilitas loci’® These new laws, the Novels, present us with a third type of normative texts,
reflecting another type of authority than the writings of church father Basil of Caesarea or
the canons of the Council of Chalcedon.

When canons 3, 4 and 20 were proposed, the Emperor Marcian thought it more fitting
that the laws concerning monks and clergy were issued by bishops at a church council.
In the next century, however, Justinian apparently considered that the emperor himself
could legislate on monks and clergy.’® The Novels of Justinian are the new laws that he

Herman (1955); Nicol (1985); Auzépy (2009), par. 4; Booth (2014); Talbot (2019).

Itis wellknown thatJustinian interfered, sponsored and attempted to reform many aspects of religious life, of which
the Novels only represent one (important) example. The interconnectedness and inseparability of Church and State
in Byzantium is another truism, so, as Bernard Stolte observed, it should not come much as a surprise that Justinian
also legislated on ecclesiastical and monastic affairs. Stolte (2009), p. 87; also Penna and Meijering (2022), p. 191.
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made after the completion of the second recension of the Codex justinianus in 534.%¢ That
the Novels and the Codex were still known and referred to in the ninth and tenth centuries
is evinced by another large legal project in the history of Byzantine law. Under Emperor
Leo VI(r. 886-912), a project of imposing order in the existing translations, commentaries
and summaries of Justinianic law that were circulating up to that point was undertaken.'®
Around 900, this project resulted in the Basilica.'®® The Basilica collected Justinianic law,
and translated the Latin laws into Greek. Many of the Novels issued by Justinian (most of
which were written in Greek already) were also included, including the ones that will be
discussed below.'®

Justinian’s Novels and the diversity of monastic practices

Philip Booth observed that a major difference between the canons and the Novels is that
the canons did not distinguish between different forms of monastic life, while the Novels
specifically legislate for a communal form of monasticism in a monastery.”® Indeed, Novel 5,
which will be discussed in more detail below, legislates on organised groups of monks living
together in monasteries. However, it is clear that the Novel does not assume a communal
form of monasticism as the only way of monastic life. A more inclusive understanding of
monastic practices could, for example, already be read into the preamble. There, Justinian
does not specify that his respect for monks is only for those in monasteries. Miller and
Sarris translate 6 év doknoel povaytkfj Blog with ‘the ascetic life of the monastery/,
but literally the Greek just reads ‘the life in monastic ascesis’ (or as a variant in another
manuscript: ‘the monastic life in ascesis’).”" Possibly, Justinian’'s respect expressed for
monks in the preamble also included monks who did not live in monasteries, although the
Novel regulates mostly for the communal monasteries. In chapter 3, monks who live on
their own, ‘anchorites’ or ‘hesychasts’, are specifically recognised as ‘exempted from the

From then onwards the Codex Justinianus was to be the authoritative version of imperial law and was to be used for
all future reference: one was not allowed anymore to cite from earlier collections, such as the Codex Theodosianus.
The Codex was part of a larger legal project, also consisting of a legal textbook for law students (Institutes), and a
collection of writing of legal scholars (Digest). Together the Codex, Institutes and Digest are known as the Corpus
Iuris Civilis. Any new legislation was not part of the Codex and therefore ‘new’ law (Novellae Constitutiones, or
Novels). For an introduction to Byzantine law, see (especially on the CIC) Penna and Meijering (2022), pp. 22-83.
Ibid., p. 116.

Ibid., pp. 123-129. The Basilica (and its scholia) has been edited and published in 17 volumes between 1945-1988
by H.J. Scheltema, D. Holwerda and N. van der Wal, and is now available online: https://referenceworks.brillonline.
com/browse/basilica-online. On the political context in which the Basilica emerged and the imperial ideological
aims that it aimed to achieve ('directed at the recovery of ‘Romanness’ or Romanitas in the face of new threats
to imperial legitimacy, represented in the West by the rising power of the Carolingians and the Papacy and in
the Balkans by the First Bulgarian Empire’), see Chitwood (2017), pp. 16-44.

Novel 3 (Basilica 111.2), Novel 5 (Basilica 1V.1); Novel 133 (Basilica 1V.1); Novel 123, which will also be mentioned
below, is incorporated in various parts of the Basilica (Basilica 111.1, Basilica IV.1, Basilica XXVII1.2), but a Nove/
issued by Leo VI, changes it (see the scholia of the Basilica I11.1 and Basilica IV.1).

Booth (2014), p. 17.

Avariance in Ms A: 0 év AokroeL povaykog Blog. Justinian, Novel 5 preamble.
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common life in pursuit of something higher'®> The rules on communal living therefore do
not apply to them.

Additionally, Novel 123.36 mentions the possibility for monks and nuns to live separately
in individual cells. Contrary to Novel 5, this Novel departs from the communal life and
specifies that within monasteries certain individuals, as exceptions, may have individual
cells with the permission of the hegumen.'®®> The Novels therefore seem to imply that there
are different types of monks to whom, it seems, different rules apply. First, there are monks
living communally in koinobia, sharing the same space for sleeping, eating, etc. These are
considered the norm and the Novels are targeted first and foremost to these types of
monks. Second, there are monks and nuns in cenobitic monastic establishments living
in individual cells. These are presented as exceptions. For example, monks living in the
monastery for a long time or monks with special physical needs could live a more separate
life with the permission of the hegumen.'®* As exceptions, the rules on communal living
do not apply to them. Possibly this extended to regulations concerning monastic mobility
as well. Third, there are monks who live separately and are not attached to a monastery.
Novel 133.1 recognises such solitary anchorites, or monks living together with one or two
disciples, as a monastic lifestyle that does not have to fulfil the requirements for communal
monastic living. In all other instances, according to Novel 133, a group of monks should
form a monastic community and follow the regulations specified for communal living. From
these reflections follow that the legislation concerning monasteries, including those on
monastic mobility, were not targeted at al/l monks. His legislation regulates the monastic
life of communal monasteries, but does not regulate the individual anchorites.'®> This is an
indication that if there ever was an ideal of monastic stability, it is not reflected in the Novels
as an ideal prevalent in all forms of monasticism, since the various forms of monasticism
were not expected to follow the same guidelines.

Monastic (im)mobility and Novel 5

In scholarly literature on monastic mobility, several Novels of Justinian have been cited
in support of the idea that there was a rule of monastic stability in Byzantium. The most
frequently cited is Novel 5, chapter 7.1 Novel 5 (March 17, 535) deals with monastic life.

Justinian, Novel 5.3.

€v 18Lalouat keAALoLg évSov Tol povaotnplou Tuyxavouaol Statt@vtal. Justinian, Novel 123.36.

‘Exceptionally, some of them, either by reason of the length of their time under monastic discipline, or because
of age or physical infirmity, may wish to live undisturbedly, and so spend their time in small individual cells
situated within the monastery; but this must be with the knowledge and consent of the hegumen'. Nove/ 123.36.
Translation in Miller and Sarris (2018), p. 823.

E.g., Novel 123.36 concerns ‘all monasteries called coenobia’: méot &¢ tolg povaotnplots, dmep KowopLa
kaAoOvtat. Novel 133.1 indicates that solitary monks in monastic communities are to exempted from the
stipulated norms.

Herman (1955), p. 117; Nicol (1985), pp. 194-195; Talbot (2019), p. 157; Booth (2014), p. 17. Herman also refers to
Novel 3.2 and Novel 123.42. Herman (1955), p. 117. Phil Booth and Mary-France Auzépy also refer to novel 133.1.
Auzépy (2009), par. 4; Booth (2014), p. 17 and note 45.
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In the preamble of the Novel, Justinian voices his respect for monks: the 'life in monastic
ascesis' (0 €v dokrjoet povayikfj Bloc) was venerable and would bring the monk close to
god; monks would be pure, rational, and above human concerns."”” The preamble continues
to indicate that such a transformation requires education in the divine scriptures and
careful training. So, the indicated aim of the Novel is to instruct the monks what they need
to do so that they become ‘true contenders on the road to the divine''®® Such positive
assessment of monks is also characteristic of other Novels concerning monastic life. Novel
133, for example, starts with recognising the venerability of monastic life. Monastic life is
described as one ‘'that by its nature leads souls up to God', both benefitting monks and
nuns themselves, but also benefiting others ‘through its purity and its intercession with
God'™®® The Novels give the impression that Justinian respected monks and wanted to
uphold their dignity and reputation.?®® By providing regulations, Justinian did attempt to
steer the development of monasticism in a certain direction that, according to him, would
best uphold the dignity of monks and safeguard their usefulness for the wellbeing of the
Empire, while not disrupting established social and economic relations.?®" This included
the promotion of a type of cenobitic monasticism with an emphasis on shared space and
property and mutual control, although Justinian also acknowledged solitary monks. In
addition, the legislation served to provide solutions for practical issues that monasteries
dealt with. In Novel 5 this applied especially to property.2°?

The part of Novel 5 that is usually referred to as evidence for stabilitas loci is chapter 7:

EL 8¢ AMOALTIWY TO povaaotrploy, kab' Otep TV Aoknolv €lXev, £l étepov
petaBatvol povaotrplov, kKal oUtw PéV | avtol Teploucia pevETW TE Kal
€kSLkeloBw UTd Tol TpoTépou povaotnplou, évBa amotafduevog tautnVv
KATEALTEE. Tpoofikov &€ €0TL, ToUG EVAABETTATOUC IlyOUPEVOUG Ur) elodéxeabal
TOV To0TO TIpdtTovTa. AAATNG yap 6 tololtog Blog, Kal povaykic kapteptag
008" BAWG Eyyug, oubde otabepdq Kal povipgou Yuyfc, AANd TTEpLPEPOUEVNG TE

Justinian, Novel 5 preamble. The edition used is Schéll and Kroll (1959). Translated by Miller and Sarris: ‘The ascetic
life of the monastery is so honourable, and knows so well how to bring close to God the person entering it, that
it strips from him every human blemish, and makes him pure, outstanding for his rational character, generally
intelligent in his actions, and above human concerns’. Miller and Sarris (2018), p. 89.

Justinian, Novel 5.7; translation by Miller and Sarris (2018), p. 89.

Justinian, Novel 133 preamble. Translation by Miller and Sarris (2018), p. 881.

Noted also in Hatlie (2007), pp. 28-29. Hatlie remarks that this positive view of the monastic life was not new
and also reflected in other contemporary writings (e.g., by Pseudo-Dionysios), although other attitudes are also
attested (e.g., in the sixth-century On Political Science ‘who characterized monks as an unproductive segment of
the body politic); although according to Hatlie ‘the emperor himself seems to have been more at home with the
views of Ps. Dionysios [...]. He went much further than others by embracing the cause of monks quite explicitly and
drafting legislation that aimed to give them a set of guidelines on how best to conduct their affairs’. Ibid., p. 29.
In the view of Miller and Sarris, Novel 5 ‘also attempts to prevent the spread of monasticism from disrupting
social and economic relations by protecting the property rights of the heirs of aspirant monks and by limiting
the ability of slaves to escape the control of their masters by claiming monastic vocation’. Miller and Sarris (2018),
p. 89, footnote 1.

Possibly in part to enable the continuing existence of monasteries after its foundation by establishing and
safeguarding potential resources of income.
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Kal dAAote AAAa {ntouong Amosdelély €xwv. ‘Qote Kal ToUTo KWAVCOUGLY ol
BeoplAéotatol émiokoto, Kal of ye apyLpgavspltal KAAOUHEVOL, THY HOVAXLIKAY
oegpvoTNTa Katd Toug Beloug Kavovag PUAATTOVTEG.?%

Should he [the monk] leave the monastery in which he has had his training, and
transfer to another monastery, his property is, in this case as well, to remain behind
and be claimed by the previous monastery in which he left it, on renouncing it.
However, it is inappropriate for the most reverend hegumens to accept a person
acting in this way, because a life like that is one of vagrancy, nowhere near that of
monastic perseverance; it is the mark of an unstable, flighty soul, one that roams
about pursuing different aims at different times. Accordingly, that is something
else that the most God-beloved bishops, and those called ‘archimandrites’, shall
prevent, thus upholding monastic rectitude, in accordance with the divine canons.?%#

Noteworthy is that monastic mobility is assumed (‘Should he leave the monastery in which
he has had his training’). The Novel thus implies and recognises that from time to time
monks would leave their monasteries.?® The law does not forbid monks leaving their
monastery, but provides prescriptions in case they do. That is, his property should continue
to belong to the previous monastery. The type of monastic mobility is that of a monk
leaving his monastery and entering another; other forms of mobility are not discussed in
this chapter and are therefore not regulated either.

In other parts of Novel 5 (chapters 4, 6 and 8), some other instances of mobility are
included. These chapters concern leaving the monastery to choose a different livelihood,
in other words, giving up the monastic vocation. Chapters 4 and 6 clearly frown upon such
a career change, although they do not forbid it.?°° They concern what should happen with
property when leaving the monastery. Chapter 8 concerns monks who become members
of the clergy. This career step is not criticised, nor does the chapter legislate on property
- the issue here is that the newly appointed member of clergy is to retain his monastic
way of life, meaning that he should not marry and he should keep his ascetic lifestyle. In
its various chapters, the Novel does not target all types of monastic mobility, but concerns

Justinian, Novel 5.7.In Scholl and Kroll (1959), p. 33.

Translation by Miller and Sarris (2018), p. 94.

I follow Stolte in the stance that the Novels, at least to a certain degree, react to actual historical circumstance.
In other words, the body of legislation is not (merely) ideological in nature, but also has some relation to reality.
Stolte (2009), pp. 82-84; 88.

Novel 5.4 warns the person who gives up monastic life that he should take mind of his accountability before
God; In Novel 5.6 it is clearly frowned upon changing the monastic life for one in government service or ‘other
position in life’. It prescribes a (denigrative) position as a servant of the prefect of the province in case someone
gives up monastic life for a government position, which ‘is the reward he will have for his change; he who has
despised divine service is to endure servitude in an earthly court’. In both cases the property of the ex-monk
that he had when entering the monastery is to remain property of that monastery. Translated by Miller and
Sarris (2018), pp. 93-94.
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specific cases. The types of mobility legislated on (moving to a different monastery or
leaving to give up the monastic life) are assumed to happen, and these types are not
forbidden. Moreover, in these regulations the Novel does not necessarily regulate mobility
itself, but concern other issues that result from the monk’s mobility, mainly what to do with
property and the consequences of a change of vocation or loyalty to the monastery. These
observations suggest that no general norm of physical stability was propagated. Moreover,
the fact that the Novel regulates for various circumstances of monastic mobility, supports
the idea that the Novels relate to a reality of monastic movement.

So, the law does not prohibit mobility, nor does it specify an ideal of staying within
the confines of the monastery explicitly, nor problematise monastic mobility in general.
Nonetheless, it does suggest that leaving a monastery and entering another was
considered undesirable. Clearly such transfers were happening and were expected to
continue to happen (otherwise there would be no need to legislate on it). It seems that
Justinian thought it more urgent to regulate what was going to happen with property than
to prohibit such practices altogether. This seems contradictory to a prescription made
in Novel 3.2: there the Novel implies that movement from one monastery to another is
forbidden.?%” Although in Novel 5.7 monastic mobility from one monastery to another is
not banned completely, the Novel does seem to reflect an unease with this type of mobility.

Novel 5 seems to reflect an unease on spiritual grounds, instead of reflecting concerns
on proper hierarchy and authority (as was reflected in the canons of Chalcedon). A life of
wandering, according to the Novel, is characteristic of an ‘unstable soul’ (cU6¢ otaBepdq
kal povipgou Yuxfg). Movement is thus linked to spiritual instability. The soul of the
wanderer would be ‘roaming about’ and looking for different aims at different times. It
seems that the problem with movement, as communicated by the Novel, has mostly to do
with a perceived instability of intent or resolve, which threatens 'monastic perseverance’
(uovayLkic kapteplac). In part, this might reveal concerns about the possible change
of loyalty of monks: when monks resolved to become monks in a particular monastery,
they should stay connected to that monastery, rather than entering another. However,
in this Novel, a suspicion against monastic mobility itself might also be observed. These
reservations especially concern mobility that does not have a clear single purpose, when
monks are looking for different things at different times (GAAote &AAa {ntovong). Perhaps
this suspicion is grounded in a fear that monks might engage in activities or thoughts
considered inappropriate for monks, such as engaging too much in ‘worldly affairs’ (cf.
Chalcedon), which would correspond to Justinian's concerns elsewhere in the Novels

El yap €Ml TV evay®OV govaotnplwy KwAVOPEV EE ETépou povaotnplou TPoOG étepov petaBalvely, TOAAD
pdAAov oUbe Tolg eVAaBeoTATOLG KANPLKOTG ToUTO €pricopey; Justinian, Novels 3.2. Translated in Miller and
Sarris (2018), p.78: ‘Given that in the case of holy monasteries we forbid [kwAUopev: hinder, prevent] migration
from one monastery to another, we shall a fortiori not permit this to our most reverend clergy, either”.
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to safeguard the purity and dignity of monks, which Justinian regarded as vital for the
wellbeing of the state.?%

According to the Novel, the responsibility for maintaining the dignity of monks lies not
by the monks themselves. Justinian ends the Novel with the prescription that bishops and
archimandrites should prevent monks from transferring to a different monastery, in order
to upkeep monastic venerability (Hovayiknv oepvotnta).?® The Novel changes perspective
from mobile monks to monastic leaders when stating that accepting monks from another
monastery is not appropriate (tpoafikov ... pr) for hegumens. From the perspective of the
monastic leader it is not appropriate to accept the monk. The Novel thus propagates the
idea that the monastic leader is responsible for the appropriate behaviour of monks and
for safeguarding monastic dignity (tr)v povaytknv cepvotnta), possibly referring both to
the venerable status of monks in society as well as to the spiritual integrity of the monks
themselves.

Another Novel is sometimes also cited in support of an ideal of stabilitas loci,
namely Novel 133.1:21°

[..] Tp@ToV pév pr) TOANAC elval Tag eig TO povaotrplov eladdouc, aAd plav
A SU0 TUXOV, épeotdval Te Tf] TIUALSL dvdpag yeynpakdtag Kal cwepovag kal
pepaptupnuévoug €€ andvtwy. Olep oUte Tol¢ €UAABECTATOLS POVaXOTG
OLYXWPNOOULGL XWPLS TAC TOD fYoUPEVOU YVWHNG EK@OLTaY €k ToD povaotnploy,
AAN elow toutoug kabeEouaol ta Tpog Beov ¢nAolvtag Kal pn dlaomivtag
€auToUC, UATE TAC TIPAEELG UNTE TAC ETLITNSEVTELS, OUTE ETEPOUC TVAG yevEoHaL
KATd TO pHovaaoTtrplov VUKTWP TE Kal Yed’ Apépav €doouaty, oittep oUK 6pBnRv
MEVELY TV TOV EVAABECTATWY Povay@v TTapackeudoouat §6&av. EoTw && akplBel
BpLyklw TEpUTEQPAYPEVOY TO povaaTriplov, Wote pndepiav éEodov dANayoBev
ANV 1 §Ld Tev TTUALSwv elvat.2"

Firstly, there should not be several entrances to the monastery, but only one
or perhaps two, with men in charge of the wicket-gate who are advanced in
age, of good moral character and well-attested by all, who will not permit the
most reverend monks to go outside the monastery without the consent of
the hegumen, but will keep them enclosed and zealous for their religion, not
distracting themselves in either their actions or their pursuits; and, night and
day, they will prevent the presence of others in the monastery who will cause the
most reverend monks' reputation not to remain upstanding. The monastery is to

Justinian, Novel 133 preamble. Also observed by Hatlie (2007), p. 28.

Which the Novel indicates complies with canon law (katd toug Beloug kavovag) Novel 3.2; This presumbably
refers to the canon discussed above.

Auzépy (2009), par. 4; Booth (2014), p. 17 and note 45.

Justinian, Novel 133.1; in Schéll and Kroll (1959), p. 668.
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have a continuous wall built all round it, so that there is no way out other than by
the wicket-gates.??

Similar to the Chalcedonian canon discussed above, this Novel emphasises that monks
should be submitted to an authority, in this case to the monastic leader. More clearly than
Novel 5, Novel 133 prescribes remaining physically within the monastic establishment. The
law indicates that monasteries should just have one or two entrances, which have to be
guarded both for keeping monks in and for keeping undesirable people out. The Novel
indicates that monks should ask permission to go out of the monastery - an element also
encountered in the canon. Whereas the council of Chalcedon seemed to aim primarily at
the establishment of episcopal control over monks, for the Novel submission is presented
not so much as the goal itself but a means to an end - maintaining the dignity and
spiritual integrity of the monks. Similar to some prescriptions in the Rules of Basil, leaving
the monastery is presented as potentially distracting to their religious vocation (‘keep
them enclosed and zealous for their religion, not distracting themselves [...]'). The law
is specifically targeted at cenobitic monastic communities, and does not consider other
forms of monastic life.

Several points may be concluded from the relevant Novels of Justinian with regard to
monastic mobility and a supposed regulation of stabilitas loci. Firstly, monastic mobility
is assumed to happen, as it is implied in the Novels. Secondly, the Novels prescribe some
measures regulating monastic mobility, but these only regulate cenobitic monastic
communities. Other modes of monastic life are not targeted. In Novel 5, only a certain
type of monastic mobility is legislated for, that is a transfer to another monastery (or
leaving the monastic vocation altogether). Novel 133 applies to monastic mobility more
generally: it prescribes that (cenobitc) monks should gain permission from their monastic
leader if they physically want to leave the monastery. Unlike the canon, the Novel presents
mobility without a clear or single purpose as potentially problematic on spiritual grounds,
and leaving the monastery as a distraction from veneration to God. So more than in the
discussed texts of the previous centuries, the Novels provide more persuasive evidence for
an ideal of stability as presented in modern scholarly literature. However, we should nuance
the understanding of such an ideal, to recognise that the Novels do not prohibit monastic
mobility altogether and they do not prescribe a general rule for all types of monastic life,
nor for all types of mobility.

1.4 Conclusion

In modern scholarly literature, Byzantine monastic travel is habitually framed in relation
to stabilitas loci. This term, mostly associated with Benedictine monasticism, has been

Translated by Miller and Sarris (2018), p. 882-883.
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understood as a monastic ideal and as a rule stipulating that monks should not leave
their monastery once they entered it. There is no consensus on how often monks actually
travelled. However, more often than not it is assumed that - in light of stabilitas loci - they
should not have.

This chapter has argued that it is unhelpful to use the term and concept of stabilitas loci
as a reference point for Eastern Roman monastic mobility. Two main arguments have been
introduced. The first has to do with the term and the context for which it was originally used.
Stabilitas lociis a Latin term that is not found in Byzantine sources, nor is there a medieval
Greek equivalent. It is an etic term, originally based on a modern scholarly interpretation
of Benedictine monasticism. Without the model of Western monasticism in mind, it likely
would never have been used as a concept applied to an Eastern Roman context. As this
chapter has suggested, there are more disadvantages than advantages in imposing a
Western concept and term on Eastern Roman monasticism, because of the danger of
not fully appreciating phenomena and texts on their own terms in their own context.

The second argument concerns the Eastern Roman sources and contexts themselves.
The late-antique sources discussed illustrate that various authorities were indeed
thinking about monastic mobility and found some aspects of it problematic under certain
circumstances. However, these texts do not forbid monastic mobility as strongly and
unambiguously as has been put forward in the current scholarly discourse. Moreover,
these sources reflect different concerns and do not paint a unified picture. It is therefore
unhelpful, in my view, to use a single term and concept, such as stabilitas loci, as a shorthand
to refer to these concerns. The current scholarly discourse, in using such terms as stabilitas
Joci or an ideal of monastic stability, implies that such concept was an ideal throughout the
temporal and geographic span of the Eastern Roman Empire, while in fact the concerns
with monastic mobility were highly dependent on the particular contexts of these sources.

Case studies

This chapter has elaborated on just a few selected sources. There are certainly similarities
between the texts, but they also voice differentideas, as products of their different authors
and contexts. The Rules of Basil, the canons of the council of Chalcedon and the Novels
of Justinian illustrate that different contexts lead to different outcomes. This context-
dependency demonstrates that it is problematic to speak about a pan-Byzantine equivalent
to stabilitas loci that could serve as a reference point for all Eastern Roman monastic travel
throughout space and time.

Basil's Long Rules

As argued above, question 36 of Basil's Long Rules is an example of advice concerned with
the preservation of a pious community. In the passage, Basil gives advice on whether a
brother can leave the community. In principle, brothers cannot just leave the community,
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Basil writes, but there are certain circumstances in which it is permissible. In both cases -
staying or leaving - the concern is the spiritual integrity of every member of the community.
The only type of monastic mobility that the advice evidently affects is mobility of a monk
who moves away from the community and who breaks ties with that community. It does
not necessarily seem to imply that brothers cannot physically travel, as long as they are
still part of the community (and come back again).

Several other questions in Basil's Rules address mobility. Questions 38, 39, 44 and
45, all imply that members of an ascetic community might make (occasional) journeys.
Although he does not forbid it, in questions 38, 39 and 44 Basil voices some reservations
about travelling. These questions reveal that Basil saw several potential dangers of travel:
disruption of lifestyle, interaction with society and lack of mutual control. Ensuring mutual
control, by travelling in groups, and only sending the spiritually advanced brother on
errands could counter these dangers. This chapter has argued that the ideals reflected in
these passages do not so much concern a stability of place, but the stability of an ascetic
lifestyle in a community. Nonetheless, an ideal of a degree of physical segregation from
the rest of society is also reflected in the Rules.

Council of Chalcedon

Like Basil's advice, canon 4 of the Council of Chalcedon was not mainly concerned with
limiting monastic mobility. Rather, the canon reflects top down attempts to limit the
influence of monks in church and state affairs. The strategy to achieve this was twofold.
Firstly, the canon prescribed to delineate monastic life to prayer and fasting and to explicitly
exclude monks from ecclesiastical and political affairs. Secondly, the canon placed monks
under episcopal control. By the fifth century, monasticism was an established (albeit
diverse) phenomenon and also the church had developed an organisational hierarchical
structure. Monasticism was not yet integrated in this hierarchical structure, so that monks
had a large degree of autonomy on how to organise monastic life. Canon 4 of the council of
Chalcedon is one of the first attempts by the Emperor and the bishops to get a closer grip
on monks, by making them subordinate to bishops and by limiting the range of activities
they could do without the explicit approval of the bishop.

This is not to say that monastic mobility was not a concern at all for the bishops,
although it was a means to an end, and not a priority in itself. For Emperor Marcian, who
proposed the canon, mobility was not even an issue at all. Considering that the bishops took
over the proposal by Marcian almost word for word, as is recorded in the Acts, but added
the phrases on mobility, they apparently considered monastic mobility important enough
to make these alterations. As discussed in this chapter, none of these added phrases imply
an issue with monastic mobility in general, but with unregulated mobility and the possibility
of monks interfering in church and secular affairs. Staying at a certain place within the
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physical monastery, in itself, is not an ideal reflected in the canon. Rather, we find imperial
and episcopal ideals of monastic segregation and submission.

Justinian’s Novels

The last case study discussed in this chapter were the Novels of Justinian. The most
important Novels dealing with monastic mobility are Novel 5 and Novel 133.2'* Together
they provide more extensive rules on monastic travel than either Basil's Rules or the
Chalcedonian canon. Novel 5 focusses on a few specific scenarios of monks leaving
monasteries and the consequences these have for property and the position of the monk.
Novel 133, on the other hand, provides regulations that would affect the freedom for monks
in communal monasteries to travel in general.

More clearly than in the Rules of Basil and the canon of Chalcedon, an ideal for monks
to mostly stay in their monasteries might be discerned in the Novels. Monastic travel is
discouraged, especially transferring from one monastic community to another. Similar to
the canon and the Rules of Basil, the Novels harbour a negative judgement on some types
of mobility. Monks transferring from one monastery to another is considered undesirable,
and abbots and bishops are to prevent the entrance of monks who came from another
monastery. Vagrancy, here in the context of moving from one monastery to another, is
even presented as the result of an unstable soul and a threat to the dignity of monks. The
potential danger of leaving the monastery, as indicated by the Novel, is the possibility of
distraction and interruption of the monastic lifestyle. The connection of spiritual harm to
monastic mobility is similar to Basil's concerns, but while in Basil's Rules spiritual harm may
be the result of mobility (but not necessarily), in Justinian’s Novel it seems that wandering
reflects a spiritual deficit (i.e. an unstable flighty soul). It seems that Justinian’s laws are
mainly concerned with the reputation and dignity of the whole monastic body, which
bishops and abbots are to guarantee, rather than necessarily protecting an individual monk
from potential spiritual harm (as is reflected in some of Basil's questions and answers). The
Novels also include more precise measures to limit and control monastic mobility.

Similar to the previous case studies, it is important to note that none of the Novels
prohibit monastic mobility altogether. They either focus on specific types of mobility or
on the necessary permission. In addition, the chapter has pointed out some nuances with
regard to the Novels’stance to monastic mobility.?™*

To conclude, none of the three cases discussed provides a clear and absolute ban on
monastic travel, but all three do reflect concerns regarding travel. Although there are
similarities to be found, the specific concerns are different in each of the texts. They reflect

In addition Novel 123.42 repeats some of the regulations of Novel 5.
E.g. recognising different rules for different types of monks, assuming mobility to happen, and allowing mobility
with permission.
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the different aims and preoccupations of their authors and the different historical contexts.
Stabilitas loci does not sufficiently do justice to these past contexts.

From this discussion of late-antique texts follows that diverse attitudes to mobility existed,
dictated by their own contexts. As for the aim of this chapter, it was sufficient to review just a
few late-antique texts to criticise the current scholarly discourse. There is no pan-Byzantine
ideal that we can use uncritically as a reference point for framing monastic mobility.

A question for further research would be what attitudes to mobility and immobility
are found in the middle-Byzantine period. In the rest of the thesis, I will make a start with
such. As will be suggested, also in these centuries attitudes were diverse. Monastic mobility
may be represented as negative, neutral or positive. The thesis will demonstrate that even
within the same genre, and even within one text, there are various discourses on mobility
and immobility. It suggests therefore that we should focus on a plurality of attitudes when
trying to understand issues of mobility in Byzantium, rather than taking a single ideal as
a reference point for framing monastic mobility.
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Mobility, immobility and sainthood:

a semantic and discourse analysis

of hesychia in the Lives of Gregory of
Decapolis, Euthymius the Younger and
Elias the Younger



Chapter 2

2.1 Introduction

MOAAGKLC 8¢ Kal &V £Tépolg TOTIOLG JeTaBalvovteg ol Beo@IALlg 0UTOL TTATEPE,
fKkLota tv fnouyiav fiueBov, AN ot avtol foay, Kal Katapovag AoKOUHEVOL
Kal KOOPLKOTG 0UVSLAYOVTEC Kal TOUC TOTIOUC APEBOVTEG TOTG yap KATA Ogdv
{®OLTI8G TOTIOG ACPAANG 0L yap €V TOTIW ) APETH TIEpLlypd@ETaL.

And often these god-loving fathers while moving to other places, they changed
not in the least with regard to their hesychia, but they remained the same,

both while exercising in solitude and while passing time together with worldly
people, and while changing places: since for the ones living according to God
every place is safe, for virtue is not circumscribed in a certain place.?"

- Life of Elias the Younger 30

In the previous chapter, the analysis of the term stabilitas loci has illustrated how using an
etic term that was not used in the contemporary sources to describe aspects of Byzantine
monasticism may lead to wrong conclusions.?'® Although etic terminology and approaches
are often necessary and helpful to understand past societies, at times, the downsides
outweighed the benefits. In contrast, emic terms and approaches, such as departing from
the language used in ancient sources themselves, offer valid alternatives. As language is an
important factor in both shaping and restricting thought, looking at the terminology that is
oris not used in historical sources is particularly relevant for uncovering past perceptions.
Accordingly, this chapter will adopt an approach centred on emic terminology. It will look
at a specific term present in Byzantine monastic texts related to mobility: hesychia.

From the outset it should be clear that this study does not aim to find a single term
that can be used as a standard reference point when thinking about Eastern Roman ideas
of monastic mobility and immobility. As seen via the analysis of the term stabilitas loci,
concerns about monastic mobility are context-dependent and cannot be captured by
one term (and certainly not by stabilitas loci). This was the case in late antiquity and it is
my hypothesis that this holds true for the middle-Byzantine period. Rather, this chapter
engages with the following question: what can we learn about attitudes towards monastic
mobility and immobility in the middle-Byzantine period by studying how an emic term is
related to (im)mobility in its narrative contexts? The term selected for this analysis, hesychia,
is treated as a potential way into uncovering middle-Byzantine views on monastic mobility,
but it is not seen as an umbrella term describing these attitudes. The analysis focusses

I am grateful for Stratis Papaioannou for reading together passages of the Life of Elias the Younger during

the online Dumbarton Oaks 2020 Medieval Greek Summer School. This experience certainly improved my

understanding of the text.
On the distinction between emic/etic, see footnote 124.
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on three hagiographical texts, representing narratives of widely travelling monks in the
middle-Byzantine period. These are the Lives of the monastic saints Gregory of Decapolis
(797-841/2; Life 842-855), Euthymius the Younger (823/4 - 898; Life 899 or early tenth
century) and Elias the Younger (823-903; Life early tenth century).?"”

The selection of the specific emic term to be analysed in this chapter has targeted a
Greek term that occurs in hagiography and that may facilitate unravelling ideas on mobility
and immobility in a middle-Byzantine monastic context. In order to find meaningful results,
terms functioning merely as random descriptive terms have not been considered. In
contrast, the selection has focussed on terms that are essential discursive building blocks
in narratives on mobility, that are important and meaningful in telling the story and that
occur relatively frequently in mobility stories (as to have a big enough subset for analysis). In
addition, the selected term has an ideologically charged and specific meaning in Byzantine
monasticism, as this increases the chance of finding out attitudes in a specific monastic
context. Moreover, this allows the results of this investigation to be a relevant starting point
for further studies into other monastic texts and monastic culture, thereby not limiting the
relevance of this study to the specific texts under discussion.

One might assume that the best starting would be a Greek term that signifies mobility.
However, there are no (ancient and medieval) Greek terms that function as an umbrella-
term for travel, migration, motion, etc., parallel to the English ‘mobility’. A candidate-term
that comes somewhat close is kivnolg, motion or movement. However, this term appears
infrequently in hagiography: it appears once or twice in middle-Byzantine hagiographical
texts, with a few exceptions in which it occurs three or four times.?'® The related lemma
kivnua is hardly found either in the middle-Byzantine hagiographies.?’® Of course, there
are other terms that are used to describe travel. Many verbs are used to describe episodes
of travel, such as mopevw, épxopat, 6&eVw, Balvw, TAEW, AgLkveéouat, and so on. However,
there is no one verb that stands out, and all of these are merely descriptive.

Then there are a few candidates that signify a journey. The most promising is 6606¢.2°
The term 080¢ occurs frequently in the corpus and might thus be a potential candidate. In
the selected case studies it appears 39 times (17 in the Life of Gregory of Decapolis, 16 in the
Life of Elias the Younger, and 6 in the Life of Euthymius the Younger). However, a difficulty
with 06606¢ is that it can mean various things that are quite distinct from each other (the main
non-metaphorical meanings are road’ on the one hand and ‘journey/voyage’ on the other).

For a more elaborate discussion of the contexts surrounding the creation of these Lives, see chapter 3, sections
3.3.1,3.4.1and 3.5.1.

This is apparent from a keyword search for kivnolg and cognates in the Dumbarton Oaks Hagiography Database
(consisting of Byzantine hagiographies of saints from the eight to the tenth centuries). Only in the Lives of Mary
the Younger and Nikon ho Metanoeite three instances were found; four were found in the Life of Nicetas Patricius
(I'searched for 'kines’ to find all the forms of kivnolg and its cognates transcribed in the database). The search
resulted in 49 hits in total, in a corpus of 119 saints' Lives.

Found only 9 times in the Dumbarton Oaks Hagiography Database.

Others are mopeta and 6&oumopia.

69



Chapter 2

This polysemy could complicate making conclusions on the relation between 666¢ and
mobility and immobility in the narrative. Moreover, in these non-metaphorical meanings
060¢ functions as a descriptive word and does not have an ideological importance in
monasticism. In the Christian tradition 666¢ is ideologically charged in its metaphorical
usages. One of the most well-known examples is a saying accredited to Jesus in John 14:6, '1
am the way and the truth and the life": Eyw iyt ) 6606 kal f| aArBeLa kal f {wr).??! Referring
to Christ as r) 666¢ finds resonance throughout Byzantine culture. For example, one of the
most popular iconographic types of the Virgin Mary holding Christin visual representations
is known as the 0ényntpLa: 'she who shows the way’, the ‘way’ () 656¢) being Christ. The
metaphorical usages of 0606¢ thus stand in a long Christian tradition, but is not specific
to a monastic context. Moreover, the metaphorical usage of 666¢ does not stand on its
own, but is only one expression among many travel-related metaphors that are reflective
of broader patterns in metaphorical thinking. The metaphorical usage of 666¢ should
therefore be studied in relation to these other metaphorical expressions. The polysemy
of 6606¢, the partial insignificance of the term in a monastic context (either because of its
descriptive nature, or because it is not specific to a monastic context), and the need to
study 68606¢ in relation to a wide range of other metaphorical expressions, make the term
less suitable for a term-centred analysis to uncover monastic perceptions of mobility and
immobility. However, studying what travel metaphors, including those using 666¢ can and
cannot reveal about views on mobility will be discussed in detail in chapter 4.

Lacking a suitable term for mobility, one might turn to other terms that appear
frequently in mobility episodes and fulfil the criteria outlined above. From the analysis
in the previous chapter, we learned that by focussing on immobility we can also learn
about ideas of mobility. We can therefore also search for terms that mean the opposite of
mobility or motion. Candidates would be dkwnala (absence of motion), otdolc (standing
still, rest) and fouyia (rest). The first does not appear in the three Lives to be discussed at
all, the second only infrequently (5 instances). The term rjouxla (from here on transliterated
as hesychia), however, does occur relatively frequently (25 instances) and meets all the
requirements.??? This term is therefore chosen as the focus of this chapter. It should be
noted that, although hesychia seems the most promising emic term for this study, studying
other terms, such as those mentioned above or yet others that occur in mobility stories,
may also have yielded meaningful results.?3

John 14:6 (NIV), edition of the Greek New Testament: Aland et al. (1968).

See appendix 2 for the occurance of hesychia and its cognates in the three saints’ Lives.

Another potentially relevant term to study is evitela (living or travelling abroad). Like hesychia scholarly literature
attributes spiritual significance to this term in the context of Byzantine monasticism. This term, however, appears
hardly in the texts be studied (no occurrences in the Life of Gregory, nor in that of Euthymius, twice in the Life of
Elias). Also a search in the Dumbarton Oaks Hagiography Database (search term: ‘xenitei’) yields only 7 results,
compared to 191 results for the search term‘hesychi’. It may be speculated that the ideological meaning attributed
to xeniteia is more part of a modern scholarly discourse, than reflected in the usage of the termitself in Byzantine
hagiographical texts (which of course does not exclude the possibility for a significant usage of the term in other
genres of middle-Byzantine literature). On xeniteia, see e.g., Bitton-Ashkelony (2005), pp. 148-149; McGuckin (2000).
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In the three texts that this thesis focusses on, 18 out of 25 occurrences of hesychia or
its cognates appear in an episode that involves mobility.??* In the majority (12) of these
hesychia is represented as a motivation for monks to travel.?2> Moreover, hesychia has
been recognised as a spiritually charged term in the context of early monastic literature
and in a spiritual and political movement in the late-Byzantine period: hesychasm.??
The introductory quote already illustrates that hesychia, mobility and immobility could
be interrelated in the thought world of hagiographers. There is little research on the
significance and meaning of hesychia in the middle-Byzantine period.??’ Yet, considering
the work done on the earlier and later periods, it seems plausible that also in the middle
period hesychia was spiritually significant. The discussion of the three hagiographical texts
in this chapter will support this assumption, which could be a basis for further research to
the term in a broader range of middle-Byzantine sources.

In short, this chapter will investigate whether we can come closer to Byzantine
perceptions of monastic mobility and immobility in the middle-Byzantine period by studying
how the term hesychia is connected to mobility and immobility in the three hagiographical
texts that serve as the central case studies in this thesis. The chapter consists of two parts.
The first part (section 2.2) will be devoted to a semantic analysis of the term. In order to find
out how hesychia was exactly linked to immobility and mobility in these narratives, first there
is the need to establish what hesychia meant for ninth- and tenth-century hagiographers
and audiences. In this first part, the various layers of the semantic network of the term will
be examined, thereby contributing to a better understanding of the semantic history of the
term.?28 As touched upon earlier, various studies have already discussed the meaning(s)
and significance of hesychia in late-antique monasticism and in the late-Byzantine period,
but such historical semantic research for the middle-Byzantine period is lacking. This
chapter may serve as a starting point to fill this gap. The second part (sections 2.3 and 2.4)

See appendix 2.

See appendix 2.

For hesychia in early monastic literature see e.g., Hausherr (1966a); Sinkewicz (2003); Bitton-Ashkelony (2005), pp.
158-160; Vos (2016); Muller (2017). For hesychasm, see e.g., Hausherr (1966b); Papadakis (1991); Strezova (2014).
Irénéé Hausherr briefly referred to the usage of hesychia in Athanasios’ typikon for the Great Lavra monastery
at Athos (written between 973-975) - according to Hausherr Athanasios uses it as a synonym for solitude -
which would stand in a patristic tradition of e.g., Gregory of Nazianzus and Gregory of Nyssa who used hesychia
interchangeably with eremia (€pnpta: desert, wilderness, solitude) to refer to a withdrawal from society. Hausherr
(19664a), p. 169. In his studies on hesychia and hesychasm Hausherr mainly focussed on late-Byzantine authors
and on what he saw as the origins of the hesychast prayer method, namely the writings of late-antique church
fathers and early monastic literature, see Hausherr (1966b).

Drawing on conclusions of linguistic studies as summarised in the introduction of Peels (2015). Following Peels, a
maximalist view of semantics of a lexeme is taken. This is the view that meaning is understood by language users
(and hence can also be studied by historians to access meaning for medieval language users) by encountering
the term in the various contexts in which it is used (i.e. the distribution of the term). That is, lexemes do not have
one dictionary-style core meaning, but have multiple meanings defined by its usage; these meanings may be
hierarchically organised in the understanding of a language user, so that certain meanings are more central and
others more peripheral to the understanding of the lexeme: this may be called a semantic network. Lexemes
may have partially overlapping meanings, but the organisation of the semantic networks will be different (e.g.,
a peripheral meaning of lexeme A may be central for lexeme B). As language use is competitive, there are no
exact synonyms.

71



Chapter 2

offers a critical-discourse analysis and explores the various discourses in which the term
is used in the analysed texts. The discourse analysis reveals the significance of hesychia in
the narratives and lays bare various monastic discourses that pertain to themes such as
mobility and sainthood. Similarities but also differences in the understanding of hesychia
and its relation to mobility come to the fore in the three Lives, showing that there are various
discourses within one genre. In all three saints’ Lives, monastic mobility is represented
as positive or neutral, although an example from Elias the Younger illustrates that the
contemporary audience may have had negative associations with monastic mobility.

2.2 Hesychia: a semantic analysis

The core meaning of hesychia is usually translated as ‘rest’ or ‘quiet’.??® Even in the English
language, ‘rest’ can mean different things: for example, a physical state of the body or a
period of time (a break) in between busy moments. So too in ancient and medieval Greek.
Scholars have recognised that the term changed meaning over time. Therefore, a brief
exposition on the meaning of hesychia in late antiquity and the middle-Byzantine period will
follow. This exposition will inform the discourse analysis that follows in section 2.3 and 2.4.

2.2.1 Roots: hesychia in late-antique monastic literature

Language develops over time, so one cannot assume that the same words have the same
meanings in different periods and contexts. It is clear that hesychia is no exception. While
there is hardly any research on the meaning and significance of hesychia in the middle-
Byzantine period, there are various studies elaborating on its significance in late-antique
monastic literature, and in a late-Byzantine political and spiritual movement. These studies
show that the meaning of hesychia has been subject to change. In the late-Byzantine
movement of hesychasm the term acquired a specific meaning that was related to, but
does not capture completely, the meanings of the term in a late-antique context.?*® Also in
the earlier history hesychia might have changed meaning. It has been suggested that the
meaning of hesychia in early monastic literature changed in the fifth century.®

See the entry in the Liddell, Scott, Jones Greek-English Lexicon (=LS)).

Hesychasm is used to refer to two things: a specific method of prayer and contemplation centred on breathing
and of continuous prayer of the Jesus prayer (‘Lord Jesus Christ, Son of God, have mercy on me’) with the aim of
avoiding any distraction and complete devotion to God, eventually hoping for communion with God - a method
developed by the thirteenth-century Athonite monk Nicephorus the Hesychast. The prayer itself and the roots
of this practice go back to late antiquity, see e.g., Sinkewicz (1987). Secondly, hesychasm refers to a spiritual,
political and social movement in the fourteenth and fifteenth centuries. Papadakis (1991); Hausherr (1966b).
Muller argued that in monastic literature before the fifth century, hesychia merely referred to exterior
circumstances of the dwelling place of monks, and should just be translated with ‘rest’. According to Mdller,
hesychia did not yet have connotations of contemplation or inner rest; this would only change in the second
half of the fifth century, when she sees that hesychia also started to signify a spiritual concept of contemplative
rest. There is no consensus on this point yet. Other scholars, do see exactly such meanings already reflected
in writings from the fourth century, particularly in the writings of Evagrius of Ponticus (345-399) and Basil of
Caesarea (330-379), e.g., Muller (2017), p. 153; Sinkewicz (2003), p. 1; Koder (2017), p. 219.
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The following brief exposition of the scholarly insights into the meanings of hesychia
in late-antique monastic literature will allow to establish whether the middle-Byzantine
understanding of the term in monastic literature is specific to that period, or whether the
middle-Byzantine understandings largely remained the same as those in late antiquity. At
the end of this chapter it will become apparent that the usages of hesychia in the middle-
Byzantine period mostly stand in the tradition of late-antique monastic literature.

Two literary corpora have been discussed most frequently in the scholarly literature
on hesychia in late-antique monastic literature.?®> These are the collections of the
Apophthegmata Patrum (collected sayings of desert fathers and mothers, compiled in the
fifth and sixth centuries, but based on material of the fourth and fifth centuries) and
writings by Evagrius Ponticus (330-399). Whereas there is some disagreement among
scholars on the correct interpretation for Evagrius’ usage of hesychia,?** scholars generally
point out the same aspects of the meanings of hesychia in the Apophthegmata Patrum.
Similar observations are also made based on works by Evagrius and other (earlier) authors.?*
To illustrate the connotations of hesychia in late antiquity let us therefore turn to a saying in
the Apophthegmata, while recognising that many of the points made have also been seen
reflected in other late-antique texts and recognising that there also was diversity in the
usages of hesychia between and within various texts and authors. The following saying is
attributed to Anthony in the Apophthegmata Patrum:

Elre mdAw: "Qorep ol (xBUec ¢yxpovilovtec T Enpd teAeuT®oly, oUTWG Kal ot
povayol, Bpaduvovteg éEw tod KeAAOU, i HETA KOOPKGOV StatpiBovTeg, TIpog
TOV TR nouylag tévov ékAUovtatl. AT odv, GaoTep ToV (xBLV £ic thv Balacoav,
oUTwg Kal AuAg eig to keAAlov émtelyeaBal, prmote BpaduvovTeg éEw emAabwpeba
TG EvOoV PUAaKRAG.?*

Abba Antony said: Just as fish die if they stay too long out of water, so the monks
who loiter outside their cells or pass their time with men of the world lose the
intensity of hesychia.?* So like a fish going towards the sea, we must hurry to reach
our cell, for fear that if we delay outside we will lose our interior watchfulness'.?*’

See e.g., Hausherr (1966a); Sinkewicz (2003); Bitton-Ashkelony (2005), pp. 158-160; Vos (2016); Mdller (2017).
See footnotes 234 and 241 below.

Although Barbara Muller disagrees with these interpretations for some texts, see Muller (2017).

PG 65, p. 77. Avery similar saying is also found in the Life of Anthony the Great (85.3-4) by Athanasius (295 - 373).
There is some discussion whether hesychia in tov Tfig rjouxiag tévov should be understood as an object genitive
(whereby the emphasis is on tévog - ‘tension, straining’, translated here as ‘intensity’) or a subject genitive
(whereby the stress is on hesychia, and tévog the manner in which hesychia is practiced) ; although it can make
a difference in the interpretation of hesychia in this passage (see Mdller (2017), p. 158.), it does not affect the
general observations that are highlighted following this citation. Moreover the observations singled out are also
based on other late-antique texts. This passage merely serves as an illustration and starting point for discussing
the general conclusions of recent scholarship on the meaning(s) of hesychia in late-antique monastic literature.
Based on the translation by Benedicta Ward (Ward translated hesychia with ‘inner peace’, but I have left it here
untranslated); Ward (1984), p. 3.
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This saying illustrates some of the main aspects of the usage of hesychia in late-antique
monastic literature. The first aspect of hesychia in late-antique monastic literature that
scholars have observed and which is discernible from this saying is the connection that is
made between hesychia and the monastic cell (to keAAlov).?*® This is often considered to
be the appropriate place for reaching hesychia.?*° Other texts, such as a letter by Basil of
Caesarea (330-379) or the Religious History by Theodoret of Cyrrhus (c. 393- c. 466), show
that hesychia is not exclusively associated with monastic cells, but also with other types of
places, such as a mountains (in Pontos for Basil, and Mount Sinai for Symeon the Stylite).?*

The connection to space is related to one of the scholarly insights on the usage of
hesychia by late-antique authors, namely that it is a state referring to, or dependent on,
exterior circumstances (such as space).?*" Another often-mentioned circumstance that
hesychia is associated with is solitude. In some cases, scholars have observed, hesychia may
even be used interchangeably with solitude.?*? The association with solitude is reflected in
the passage cited above as well: ‘loitering outside a cell’and the resulting interaction with
people obstructs attaining hesychia. However, in this passage, and also in other late-antique
texts, it is not complete solitude that is referred to, but withdrawal from ‘worldly’ people.?#?
Space and (relative) solitude are thus circumstances exterior to the monk himself, that -

E.g., observed by Gemeinhardt on this passage. Gemeinhardt (2015), p. 69.

E.g. alsointhewritings of Evagrius Ponticus, e.g., Evagrius' Foundations 8, see Sinkewicz (2003); Bitton-Ashkelony (2005).
On his ascetical retreat on a mountain in Pontus, Basil wrote to his friend Gregory of Nazianzus, in his Letter 14:
‘0 6¢ peyLotov elmelv £xopev To0 xwplov, OTLTIPOG oAV UTIAPXOV KAPTIRV Yopav TiLtridetov St eukatptav Tfig
B€oewg, (SLOTOV EPOL TTAVTWY KapTV TNV fouxiav TpeéeL, oU povov kaboTL Thv AoTk®OV BopuBwv artnAAaktat,
GAA OTLOUSE 68TV TV TAPATIETIEL TTARV TGV KaTd 8ripav EMLptyvupévwy My, (‘The highest praise, however,
which I can give to the place is that, although it is well adapted by its admirable situation to producing fruits
of every kind, for me the most pleasing fruit it nourishes is tranquillity, not only because it is far removed from
the disturbances of the city, but also because it attracts not even a wayfarer, except the guests who join me in
hunting') Basil, Letters 14. Translated in Deferrari (1929), p. 111. Also in Theodoret's narration of the life of Symeon
the Stylite, a desire for hesychia drives the saint to Mount Sinai (‘AAAG TTAAW Tfig Aouyiag épGv o Zivatov 6pog
kataAaBelv emeBupnoev). Theodoret of Cyrrhus, Religious History 6.7 in Canivet and Leroy-Molinghen (1977). In
the same work narrating the life of James Nisibis, Theodoret connects hesychia both with mountains and caves
(TOV €pnULKOV Kal novxLov nomdoato Blov kat, Tag TV LPNACTATWY OPEV KATAAABWY KOPUPAG, vV EKelvalg
SLijyev, €v éapl pev kal BEPEL Kal HETOTIWPW TATG AOXHALG XPWHEVOG Kal Opo@ov Exwv TOV oUpavov- Tov &¢ Tol
XELHGVOG KalpOV AVTpov aUTOV UTIESEXETO, OKETINV Bpaxelav tapéxov; [James of Nisibis] ‘embraced the solitary
and quiet life, and occupying the peaks of the highest mountains lived on them, making use of the thickets in
spring, summer, and autumn, and having the sky as his roof; in the wintertime a cave received him, providing
sparse shelter’). Theodoret, Religious History 1.2; translation by Kénig (2022), p. 291.

This is observed by for example by Vos with regard to the Apophthegmata Patrium, including a discussion on
the passage cited above. Sinkewicz, with regard to the writings of Evagrius, observed that: 'As Evagrius uses
the term, hesychia refers to both the exterior and interior stillness that the monk must continually cultivate, for
it can so easily be disrupted or lost. Both in his choice of physical space and in his regulation of his own interior
space, the monk seeks for the state of perfect tranquillity that will allow him to devote himself single-mindedly to
the practice of contemplation’. Barbara Muller argued that, at least before the fifth century, hesychia in general
primarily referred to the ‘dusseren Wohnortes'. Koder observed that for Basil his mountain retreat guaranteed
his ‘aussere und innere Ruhe (hesychia). Bitton-Ashkelony noted that monks might travel to particular places
in order to attain hesychia, such as Julian Saba in Theodoret of Cyrrhus’ Religious History. Vos (2016), p. 517;
Sinkewicz (2003), p. 1; Muller (2017), p. 153; Koder (2017), p. 219; Bitton-Ashkelony (2005), p. 159.

E.g., Hausherr (1966a), pp. 168-169.

Vos, for example, stresses the communal context of monks in the Apophthegmata, even in cases where a monk
stresses solitude in a saying (e.g., the sayings themselves presuppose social interaction between a monk and
a disciple, to whom the saying is communicated). Vos (2016), p. 519.
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depending on the specific text and interpretation - are synonymous with or necessary
conditions for hesychia. In addition to external circumstances, most scholars also recognise
that hesychia in late-antique monasticism was understood as an interior state of being, or
a state of the soul.?*# In the cited passage this is referred to as ‘interior watchfulness’ (tfig
£vbov QUAakfc). This inner state has also been understood as a state of ‘silence, tranquillity,
and stillness that leads the monks to contemplation’.?* In late-antique monastic literature,
hesychia may thus refer to either exterior circumstances or an interior state of the monk,
or it may refer to both at the same time - depending on the text.?*® The last insight in the
usage of hesychia in late-antique monasticism that is relevant here, is that hesychia was
an ideal that monks would strive for. This is reflected in the saying in the Apophtheghmata
Patrum, but equally reflected in other writings of early monastic literature.?*” The ultimate
goal of striving towards hesychia would be to be in contact with God.?##

2.2.2 Hesychia according to Photius
In order to understand what hesychia signified in the middle-Byzantine period, we may
turn to the contemporary Lexicon by Photius (c. 810 - d. after 893) as a starting point.*
The Lexicon is a semantic-didactic work, in which Photius explains ‘difficult’ words from
ancient Greek literature. The explanatory words could thus be expected to be words that
were easier to understand for a ninth-century Greek-speaking audience. By examining with
which words hesychia is paired, we can start to imagine the associations Photius would have
had with this term. Because of the nature of the lexicon, which should make difficult words
easier to understand for the readers, these associations may also reflect more broadly the
semantic network of hesychia for ninth-century Greek-speakers.

First a note of caution: together with other Byzantine lexica, the Lexicon of Photius
mostly consists of ancient Greek vocabulary. The spoken language of the middle-Byzantine

Hausherr wrote on the basis of (mainly) late-antique works and biblical texts (Septuagint and books in the New
Testament) that there are ‘deux hésychia: une etérieure et une intérieure; une dans les choses, et une dans
I'hnomme; un silence des forces de la nature et un silence des facultés de I'ame’. Later scholars largely follow this
idea, such as Sinkewicz, Vos and Koder. Hausherr (1966a), p. 166; Sinkewicz (2003); Vos (2016); Koder (2017). As
discussed above, Muller disagrees with this view for pre-fifth-century texts, see footnotes 234 and 241.
Bitton-Ashkelony (2005), p. 158.

An example of a passage in the Apophthegmata that expresses the idea that hesychia refers both to the exterior
surroundings and to an interior state of the monk is a saying attributed to Rufus: ‘Interior stillness [hesychia]
means to remain sitting in one’s cell with fear and knowledge of God, holding far off the remembrance of wrongs
suffered and pride of spirit. Such interior peace brings forth all the virtues [...] Yes, brother, acquire it. Keep in
mind your future death, [...]. Likewise be watchful over your soul’. Translation in Ward (1984), p.210.

See for example the discussion in Bitton-Ashkelony (2005), pp. 158-160.

Gemeinhardt (2015), p. 69.

In addition, there is also the tenth-century Suda. I found this text less useful as a starting point for uncovering
middle-Byzantine understandings of hesychia. The Suda has more of an encylcopaedic character, compiling
information from earlier compilations gathered around various topics and excerpts from ancient authors,
rather than a dictionary-style vocabulary aid, like Photius’ Lexicon. Although there are also a few of these short
vocabulary entries as well; the ones including hesychia are nearly identical to the ones in Photius’ Lexicon (perhaps
even based on Photius, as that was one of the sources for the Suda), so they will not change the conclusions
based on Photius. I will identify the similarities in the relevant footnotes.
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period differed substantially from the attic Greek from the fifth and fourth century BCE
and from that used by authors of the Second Sophistic. However, this by then archaic
Greek language was what many authors from the middle-Byzantine period would strive
for in their writings.?*® The lexicon would have served as a vocabulary aid for individuals
while reading ancient and late-antique authors as well as a resource to help writing in the
high register, by giving in each lemma the more common Greek words to explain the rarer
ancient words.?' What furthermore complicates the use of the Lexicon for uncovering a
ninth-century understanding of hesychia is that Photius drew substantially from earlier
lexica.?*> Moreover, words may be used differently in different contexts and acquire
different meanings for different groups of language users - so that the meanings derived
from Photius’ Lexicon may differ from the way hesychia is used in hagiography. It should
be stressed, therefore, that the following analysis merely serves as a starting point for
uncovering ninth-century associations with the term.

The Lexicon does not have a lemma for hesychia. This is not a real problem, for the
lemmata represent words from ancient texts that need clarification. In the explanation of
five other lemmata we do encounter hesychia. Hesychia thus functions as a more familiar
word for a ninth-century audience that is employed to explain the ‘difficult’ archaic word of
the lemma. By looking at which words hesychia is paired or used as a synonym, we might
‘map’ the semantic field to which hesychia belongs and tentatively construct the semantic
network of the term.?*

Hesychia is used in the entries for the lemmata ayAwttia, dkn, atpepia, npépa and
mpadmdbeLa:

ayAwrtrtia- rjouvyla, owwrr.?
AaKn: akpn oldnpou. kal f fouyta.?>

Scholars of Byzantine Greek often speak of a distinction between a'high register’ and a 'low register’ Greek: the
high register would be as close as possible to the vocabulary, grammar and style of the ancient ‘classical’ orators,
whereas the low register would be written in a simpler style closer (though notidentical) to the spoken language
at the time. Although the distinction between high and low register is often referred to, it is also generally
acknowledged and understood that these are two extremes on a broad scale, with many texts in between - either
closer to the higher or the lower end. Moreover, it is also acknowledged that individual authors could change
registers according to the genre in which they wrote and according to their intended audience. For a recent
discussion on aspects of medieval Greek language (including a general discussion on how to label the different
‘registers’ of literary language and aspects of syntax and vocabulary in high and low registers), see Hinterberger
(2021). On aspects of high- and low-register style in hagiography, see Efthymiadis and Kalogeras (2014).
Wilson (1996), pp. 90-93.

Photius himself recognises that he used the second-century grammarian Diogenianus, but various other sources
have been identified. See Ibid., p. 91; Tinnefeld and Vassis (2006).

One of the ideas in maximalist linguistic theory is that words are stored in the minds of language users in a
‘structured manner, as a semantic network containing both protypical and more marginal senses of the lexeme
[...]. Peels (2015), p.20.

Photius, Lexicon (A—4) 202. Edition: Theodoridis (1982). There is also an identical entry for dyAwttiain the tenth-
century Suda (perhaps based on Photius’ Lexicon): Suda alpha: 271. Edition: Adler (1928).

Photius, Lexicon (A—4) 739. The entry in the Suda is very similar. Suda alpha: 857.
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atpepia- rouyia.?e
Apépa- dtpéua, TpAwc, AoLXf- N yap Rpepia Rouxia.?’
mpadmabeLav- mpadtnra, nouyiav.?s?

The terms ayAwttia and datpepia, negations of glossia and tremia, might suggest that
hesychia is partially understood in terms of what it is not.?*° In these cases, an absence of
sound/silence (cf. ayhwttia and owwtr) and an absence of physical movement (dtpeuta).
Hesychia as the second meaning of the lemma &kr) also refers to silence, while fpepia
means physical rest (as an opposite to kivnotg: motion).?*® If applied to persons, these
meanings may relate to keeping check of the body: letting no sound come out and refrain
from moving. Additionally, absence of sound and movement may refer to other entities or
external conditions (e.g., silence in a room or a non-moving object).?®' If we take the core
meaning of hesychia as rest, the lemmata indicate that the semantic network of hesychia
includes meanings of a kind of bodily and/or external rest and absence of sound.

The associations with bodily rest aside, we also see that hesychia is associated with a
personal disposition or character (mpatmnabeta: gentleness of temper; mpadtng: gentleness,
mildness; mpdwc: mildly, gently) and a state of mind (pepia: quietude of the mind). In other
words, in addition to keeping the body still, hesychia may refer to an interior rest, keeping
both mind and feeling in check.

Although we need to recognise that language users only really understand the
meanings of words through usage (and knowledge of the contexts in which it is used) and
meaning may differ for different groups and in specific contexts,?? this understanding of
hesychia as a state referring to persons - of the mind or of the body - or of the surroundings,
may serve as a starting point for an analysis of hesychia in middle-Byzantine saints’ Lives.
The dual-meaning of exterior and personal characteristics correlates to the associations
found in late-antique monastic literature, as discussed above.

Photius, Lexicon (A—4) 3116. Identical in the Suda. Suda alpha: 4384.

Photius, Lexicon (E - M) 235. Edition: Theodoridis (1998).

Photius, Lexicon (N - ®) 1145. Edition: Theodoridis (2013).

ayhwttia and dtpepia are derived from yAbooa/yA&tta (tongue, language) and tpépw (tremble, quake, quiver).
See LSJ; not to be confused with the symbolically charged €pnpuia, meaning desert, wilderness or solitude.

Of course, only when encountering hesychia ‘in the wild’, i.e. in language use, we can find out to what kind of
silence or non-movement hesychia might refer to: bodily and/or external conditions.

Cf. premises discourse analysis and the maximalist view of semantics, see footnote 228 above, and see Peels (2015), p. 16.
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Table 1: Hesychia in Photius’ Lexicon

Referring to persons

Referring to a state Referring to character

of the body or mind Referring to surroundings
ayAwttla, akry - no sound, npadmnabeia, mpadtng - ayAwttia, axr - no sound,
silent gentleness, mildness silence

atpepla, atpépa, fpepla, MPAWG, NPEPQ, Atpéua - atpepla, atpépa, pepla- no
Apépa - no movement, still, mildly, gently movement, still

physical rest npepta - quietude of the mind

2.2.3 An activity or a state of being? hesychia as a verb

The impression of the semantic network that can be grasped from Photius’ Lexicon is
that hesychia is a specific state: a state in which a human can be or which describes one’s
surroundings (silence, non-movement, gentleness of temper, calmness of the mind). A
verb cognate of hesychia (fouxadw) also occurs in the selected saints’ Lives. This leads
to the question if, in addition to the meaning of hesychia as a certain state, hesychia also
refers to an activity. A few examples from the Life of Gregory of Decapolis will show that
there are multiple semantic nuances in the layers of meaning of hesychia. As will become
apparent from the following discussion, the narrative context is necessary to uncover these
nuances.?®* This means that for establishing the potential nuances and layers of meaning
of the term, one would have to analyse every single instance in its narrative context. Here a
few examples will suffice to show a variety of different connotations, ranging from a bodily
state of being, reference to exterior circumstance and hesychia as an activity. It should also
be acknowledged that in many instances it is hard, if not impossible, to establish all the
(intended) layers of meaning. The examples given below are chosen because, firstly, they
allow for some conclusions on the layers of meaning of the term, and secondly, they show
the range of semantic nuances of the term. The following will discuss three instances of
the verb iouxadw in the Life of Gregory of Decapolis, all three of which illustrate a (slightly)
different meaning. In addition, an instance of the noun from the same Life illustrates an
active meaning of the word.

In the Life of Gregory of Decapolis the verb fouxdlw is used three times, and in all
three instances it signifies slightly different things. In chapter 17 of the Life the verb seems
to mean ‘rest’ in the sense of pausing or halting at a stop while travelling: in the passage
the saint is travelling in Asia Minor, but the arrival of winter prevents him from travelling

According to the maximalist view of semantics, processing the meaning of a word works in the minds of language
users (and of receivers, i.e. the audience). This also means that itis possible for a learner of the language, such as
modern scholars, to access these meanings from the (narrative) contexts in which it is used. As modern scholars
we do miss out on a large part of being able to grasp the language and all the potential semantic nuances of a
single term, as we miss the knowledge of the contexts in which the word was used in spoken language, and are
not living in the same cultural context in which the language was used. We might therefore still run the risk of
missing meanings or not understanding them completely as the ninth-century audience would have understood
them, or as how the author intended to use it.
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further. Therefore he stopped and stayed (fqoUyalev) for a while at a monastery near
Ephesus.?* Here hesychia may thus refer to a state of the body: physically stopping and/
or resting, and thereby interrupting a journey, in other words, a state of immobility. In
this case there seems to be no specific connotation of a spiritual inner state of being, but
it just seems to refer to a stop between two journeys: he continues his journey again as
SoonN as spring arrives.

In chapters 25 and 39, however, the verb does seem to be tied up with monastic spiritual
practice. In chapter 25 the hagiographer narrates that Gregory went to Rome. The verb
that is used to describe Gregory's stay in Rome is ¢gpnouxadw:

ELG fjv ApLlkOpEVOC ETTL pfjvag TPETC KEAALW Epnouxdoag Kal undevi pavepov Eautov
KATaotoag, UTo TWog avépog TIVEUHATL TIoVNPR KATLOYNHUEVOU TIEQAVEPWTAL.
‘Ov ¢k ¢ ToU Salpovog amoAuoac OXANoews EEAABE TAG Pwung S€8LWCE, PATIWG
TAc avBpwTtivng KoAakelag Brypapa yévntat Katl yap Katd mVeUPATwyY akaBaptwy
Suvapv elAnewg AaBelv oUk dUVATO.2%%

After having arrived there, and after he égpnouydoag in a cell for three months
and not rendering himself known to anyone, he was revealed by a certain man
possessed by an evil spirit. After freeing him from the annoyance of the demon he
[Gregory] left Rome, because he feared that he would fall prey to human flattery:
for having received power over impure spirits he could not remain hidden.

Because the author does not inform the audience why Gregory went to Rome and there is
no further description of Gregory's activities there, except for this passage, it appears from
the narrative that staying in a cell without disturbance of people is the main purpose of
the saint’s stay in Rome. As soon as his solitude and especially his anonymity is disrupted,
he leaves Rome. Michael Chronz translates ¢gpnouxadw with ‘Kontemplation Uben’, which
might indeed be a suitable interpretation of what the audience would expect Gregory to do
in his cell when undisturbed and in solitude.?¢ So the translation of épnouxadw with a kind
of activity - contemplation, or whatever Gregory did in a monastic cell - is understandable.
However, in my view the choice for the verb seems to be mainly determined by the
association of hesychia with silence and an absence of disturbance (from people in this
case).?” Namely, the author adds that Gregory does not want to show himself to anyone
and as soon as someone ‘reveals’ him, Gregory leaves the city for fear of being sought out

€v oepvelw TV TV Tiepl TV "Epecov Téwg rolxadev. Life of Gregory of Decapolis 17, line 9.

Life of Gregory of Decapolis 25.

Michael Chronz provided the translation in the edition of Georgios Makris. See Makris (1997), p. 91.

Chronz' translation is not necessarily wrong: épnouxdoag here can refer both to the activity of what a monk
is expected to do when alone in a cell - prayer and contemplation - and to the state of being in silence and
calmness without external disruption.
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by other people. Therefore, the verb derived from hesychia is here associated with certain
external circumstances: absence of disturbance by people (solitude) and an enclosed space
that is separated from the busy hustle of Roman city life.?¢® So the verb, I believe, principally
refers to Gregory's state of being in relation to the external circumstances (so close to the
LS entry of épnouxdlw: remain quiet, whereby the quietude refers both to the surroundings
and Gregory's inaction to engage with people in his surrounding). In addition, it might also
refer to his activity in his cell, presumably contemplation, following Chronz.

The last passage in which we encounter the verb derived from hesychia is in chapter 39.

It is remarkably similar to chapter 25:

Houydlovtl 8¢ aUTQ TOTE €V TWL KEAALW, PETABaAWY O €xBpOC €auTov €i¢ éva
TV TA¢ MOAEWG oaA@v €€amtivng {T® KeAAlw} éploTatal. Kal elodUg kal Tolg WHoLg
éTLRac tol 6alou oeanpdtt yéAwTL katamailely fp&ato. O S& XpLoTov EMOVoAcag
Kal aylw égguonuatt TouTw TTpooTiveloag ERAACE TTapayphua.

Once, when he rjouxadovtt in a cell, the enemy changed himself into one of the
fools of the city and suddenly arrived at the cell. And after crawling into the cell and
climbing on the shoulders of the holy man, he [the fool] began to mock him with
grinning and derision. He [Gregory] then immediately drove him out by invoking
Christ and breathing a holy breath upon him.

Here also the location of practicing or being in a state of hesychia is a monastic cell in a city
(Thessaloniki) and he is disturbed by someone. Similar to the cited passage above (Life of
Gregory 25), Gregory expels the man and the devil (0 €x8pog - the enemy) from his cell.
However, the nature of the disruption is different. In chapter 25 the possessed man disrupts
his anonymity and solitude, while in chapter 39 the devil - in the shape of a fool - does not
necessarily expose Gregory, but disrupts the holy man by his presence and behaviour.?%°
Gregory's response to the disruption is also different. Although in both cases he drives
away a demon or devil, in chapter 39 he does not leave his cell after the interaction. This
reaction is likely a consequence of the advanced spiritual progress Gregory had made, as
represented in the narrative: in this stage of the narrative Gregory is already portrayed
as a holy man, helping people around him, both by miracles and by guiding them to a

See section 2.3 on hesychia and space below and the observations made on the late-antique usages of hesychia
in monastic literature in section 2.2.1 above.

Fighting demons and the devil is a common topos in monastic literature, going back to a late-antique tradition
(e.g., in the Life of Anthony by Athanasius, or in the writings of Evagrius Pontus). There does not seem to be much
of a distinction between devil (not called such, but here used as the translation of descriptions like ‘the evil one’,
‘the enemy’, 'the malignant and man-slaying serpent’ [ch. 65], etc.) and demon (§alpwv), except that the devil
is always singular, whereas demons are usually plural. However, they seem to function in the same way in the
narrative: they can possess people, inspire (bad) desires in people, or they can change into animals or other
shapes who try to keep the holy man from his virtuous path or to disrupt his contemplation.
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virtuous life.?’° So anonymity was not necessarily a goal anymore. Moreover, perhaps the
author intended to convey that Gregory's virtue already reached such a degree that he
did not necessarily fear human flattery anymore (like in chapter 25), for he had sufficiently
mastered the virtue of humbleness.

The differences between chapter 25 and 39 also have consequences for the context-
specific understandings of hesychia. In chapter 39, anonymity is no longer considered a
prerequisite for hesychia: the chapter is part of a series of passages that narrate interactions
of the saint with people and demons in a monastic community in Thessaloniki. These
interactions vary from miracles (Ch. 37, 47), inspiring others to live a virtuous life and
admonitions (Ch. 38, 45 - 47), fighting off demons (Ch. 40-42), and prophecies about the
faith of others (Ch. 43-45). Gregory, when staying in his cell in Thessaloniki, thus did not
try to keep hidden from others, as he did in Rome. However, while the location of most of
these interactions is not specified (except the fighting against demons, which also happens
in his monastic cell), here - like in chapter 25 - the verb rjouxadw is immediately followed
by a location: tig keAAlov (@ monastic cell). So similar to 25, the verb is still associated with
Gregory's connection to his external surroundings (specifically being in his monastic cell),
but solitude is much less a priority than in Rome. This suggests that here rjouxadw may
also refer to a spiritual activity (in a monastic cell), such as contemplation.

The last example discussed here is found in chapter 46. This instance of hesychia (not a
verb cognate) explicitly indicates that hesychia can be an activity, in addition to an interior
state of being and to specific exterior circumstances. Namely there hesychia is paired with
the verb dokéw, to practise/train: a monk is described to ‘practise hesychia’ (ouylav aok®v)
together with other brothers.?”!

The examples discussed above thus show that hesychia may refer to external
circumstances, to the relation between the monk and his circumstances, and to a spiritual
activity. The latter, however, referring to activities such as contemplation, is semantically close
to a state of the mind; so the boundaries between these semantic differences are often small.

See the discussion of Gregory's progressive development in his monastic life and his (portrayed) function in
society as a holy man in the next chapter, section 3.3.

Life of Gregory of Decapolis 46. This passage also shows that solitude is not a prerequisite for attaining hesychia;
fellow ascetics can also stay together with a common goal and practise hesychia. An alternative explanation
(besides the explanation that hesychia can be an activity) is that the hagiographer might have chosen the verb
Aokéw to pair with hesychia to indicate that the monk was spiritually not there yet in reaching hesychia. Namely,
the passage continues that the monk pretended to be bothered by a demon and displayed ‘violence of disorder/
indiscipline’ (tnv Blav tAg dta&iag); his fellow monks then bring him to the holy man. Gregory immediately
recognises that the monk is faking it and reprimands him, saying he should wish that actual demons will never
torment him. This passage thereby exalts the holy man, who has managed to fight with actual demons on
multiple occasions in the narrative, in contrast to this other monk. Moreover, the passage might also illustrate
that other monks wanted to imitate the holy man (and other spiritual authorities like him), perhaps to reach the
same status after claiming to have won the necessarily struggle with demons.
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2.3 Hesychia, space and (im)mobility in the Lives of
Gregory of Decapolis and Euthymius the Younger

The semantic analysis of hesychia on the basis of Photius' Lexicon and the examples taken
from the Life of Gregory of Decapolis established that hesychia has multiple semantic
layers. One of those layers is the connection to the surroundings. In the Lexicon of Photius
this referred specifically to silence and absence of movement (see table/appendix 1). In
Gregory'’s Life, the verb cognate of hesychia, nouxalw, also signified multiple things. One
of those meanings was connected to the surroundings, specifically the relation between
the monk and his surroundings. The surroundings referred to in the Life of Gregory are
the absence of disturbance by people (so a degree of solitude) and the enclosed space
of a monastic cell. An example that illustrates this is found in chapter 25. In that passage,
rouxdlw appears to refer to Gregory's relation to external circumstances, that is his
(physical) separation and his inaction to engage with people.

From the general observation that hesychia may denote (an embodied relation to)
external circumstances, it is a small step to investigate whether hesychia is understood to
be spatially dependent. In the following it will become clear that in the Lives of Gregory and
Euthymius, hesychia is indeed closely associated to particular places that share particular
characteristics. It will furthermore be suggested that through this association of staying at
certain spaces, hesychia also comes to be associated with immobility. In addition, the spatial
requirements for hesychia in combination with the desirability of hesychia as a monastic ideal,
fuels monastic mobility, as represented in the narrative and potentially reflecting reality.

The Lives of Gregory and Euthymius are studied together here because they are
representative of a similar discourse in their usage of hesychia. The Life of Elias will be
discussed separately, because this text exemplifies a different discourse.

2.3.1 The relation between hesychia and space

As the previous discussion already exemplified, the term hesychia and its cognates are
often used in passages in which the location or type of space is explicitly mentioned.
The following examples will show that hesychia is closely related to these spaces because
of the specific conditions that they guarantee. For example, in a passage of The Life of
Euthymius, the hagiographer narrates how Euthymius is looking for a suitable place
for his former mentor, Theodore, that could provide both hesychia and comfort.?’> The
searching for a place illustrates that hesychia cannot be found just anywhere, but only
certain circumstances.

Life of Euthymius the Younger 22: ToTOV €T1L{NTr0AG T KaBnyoupévw 0 GpLOTOG POLTNTAG Kal SLEKOVOG, TV Te
fouxlav T@ yEpovTLKal TV ETILPEAELQV TG OWHATL KATA TAUTOV EUTtapexely Suvdpevov: ‘the excellent disciple
and servant looked for a place for his superior which could provide both tranquility [youyiav] for the old man
and comfort for his body in the same location’. Translation by Talbot in Alexakis (2016).
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Often itis hard to establish the exact relation between hesychia and space, as it is not
always apparent which of all the possible connotations and layers of meaning of hesychia
the author intended to convey. Despite this difficulty, at least two types of relations between
hesychia and space can be distinguished in the discussed examples of hesychazein in
monastic cells in the Life of Gregory of Decapolis. In the first example (chapter 25), hesychia
can be understood as being in certain conditions, such as being in solitude, being without
disturbances. The space guarantees these conditions. The meaning of hesychia is then
closely wrapped up with being in a space (with these conditions). In the second example
(chapter 39), hesychia can be understood as a spiritual activity (such as contemplation).
The space of the monastic cell is considered appropriate for this activity, which also has
to do with the conditions that the space provides. The difference with the first example
is that being in the space (the monastic cell) is not vital for the meaning of hesychazein. In
both types of relations though, it is clear that hesychia and the spatial surroundings of the
monk are closely related.

The exact nature of the relation between hesychia and space is more difficult to
establish in other examples, but also in these other examples in the Lives of Gregory
and Euthymius it is clear that there is a close connection between hesychia and the
surroundings. Quantitatively, the close connection between hesychia and space is apparent
from the fact that from 21 instances of hesychia or its cognates in the Lives of Gregory and
Euthymius, in 15 instances the type of space is specifically mentioned in the same sentence
or just before or after. In addition, there are only a few types of spaces that are mentioned
in relation to hesychia. In the following the types of spaces associated with hesychia and
the conditions they provide will be explored.

It should be noted, in line with the semantic analysis earlier in the chapter, that hesychia
has multiple meanings and therefore is used in multiple ways - so in many, but not all,
instances in the Lives hesychia is tied to space. Appendix 2 gives an overview of the instances
in which the term is linked to specific locations.

2.3.2 Types of spaces and their qualities

In the Lives of Gregory of Decapolis and Euthymius the Younger certain patterns in the
types of spaces that the saints go to in their search for hesychia can be observed. Only
certain types of spaces are mentioned in relation to hesychia: monastic cells, towers,
columns, caves, mountains and an uninhabited island. These may be categorised as
either (semi-)enclosed interior spaces (monastic cells, towers, caves) or as exterior spaces
(mountains, uninhabited islands, and columns). Mountains, towers and columns moreover
may be characterised as heights. All of these spaces share two characteristics: they enable
a degree of physical separation from the direct surroundings, and because of this physical
separation they enable a degree of social isolation.
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Some of these spaces stand in a long (pagan and Christan) tradition of symbolic and
religiously significant meanings. Mountains, for example, are already connected to Gods
in classical Greek mythology, such as Mount Olympus or Mount Ida. Also in the biblical
tradition, mountains are spaces for divine encounters, for example the transfiguration
of Christ on Mount Tabor and Moses receiving the ten commandments on Mount Sinai.
Moreover, mountains have a long tradition of being privileged places for sanctuaries.?’3
Also caves retained a symbolic meaning in early monastic literature: as spaces for monks
to dwell in and as spaces associated with demons.?”* The hagiographers and the monks
themselves would of course be aware of the symbolic significance of mountains and caves,
and were acting and writing according to this tradition. However, the qualities that all
these types of spaces share - not just caves and mountains - are equally or possibly even
more relevant if we want to find out how why these spaces were associated with hesychia.
These qualities may have made them privileged spaces in the Christian imagination in
the first place. In the following section, a few examples will be discussed to illustrate the
characteristics that these spaces have in common.?”

2.3.2.1 Interior, enclosed spaces

Four out of seven instances of the enclosed spaces are monastic cells.?’® In two of these
instances, which were already discussed above, the verb cognate of hesychia is used
(chapters 25 and 39 of the Life of Gregory of Decapolis). In the other two instances hesychia
is presented as the object of desire, and in order to reach it the monks go and live in a
monastic cell.?”” Monastic cells are not described in detail in the hagiographical texts and
often it is not clear to which monastic establishments these cells would have belonged.
However, some general observations can be made about contemporary monastic cells
and identify what type of space they were. In doing so, the image of monastic cells that
hagiographers and their audiences would have had can be postulated.

See e.g., adiscussion of the connections between mountains and divine presence in ancient Greek, Roman and
early Christian traditions, Kénig (2022), pp. 3-92. For the continued biblical tradition (including reappropriations)
of Christian symbolic meanings connected to mountains in Byzantine literary and visual culture, see Della Dora
(2016), pp. 145-175.

Della Dora (2016), pp. 145-202. Furthermore, there also has been work done on the significance of enclosed
spaces, particularly prisons, in martyrdom accounts. They may function as spaces that are privileged for
‘transformative moments'in the portrayal of the characters, especially with regard to their spiritual advancement.
See Papavarnavas (2021b).

See appendix 2 for all instances of hesychia.

Life of Gregory of Decapolis 25,39 and 55, Life of Euthymius the Younger 34 (see appendix 2). The other (semi-)
enclosed spaces are a tower, a cave, and a ravine (obviously, the latter is not an interior space).

Life of Gregory of Decapolis 55: 'Another monk, named Petros, decided, passionately desiring the hesychia of
the holy man, to build a cell near him’ - this passage also implies that the saint served as an example for other
monks, as they want to achieve the hesychia that the saint already embodies. In order to achieve that, the monk
Peter does not just live in a monastic cell, but builds one near the saint. Apparently, vicinity to the saint was
thought to facilitate imitation of the saint. Life of Euthymius the Younger 34: [Euthymius] ‘ordered me [Basil, the
hagiographer] to live outside the monastery for a short time in his anchoritic cells. For an ardent love of spiritual
tranquility [hesychia] held me fast (even though later on, ..., I preferred the clamor and distractions of a city)’;
translated by Talbot in Alexakis (2016).
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Monastic cells are interior, more or less ‘private’ spaces; thereby these spaces imply
a degree of separation, both from other (exterior and ‘public’) spaces and from other
people. From Justinian’s Novels we know that there have been top-down unsuccessful
attempts to ban the idea of ‘private space’ (and property) from monasteries and instead
only have communal spaces, including communal dormitories (although exceptions would
be reserved for solitary hermits).?’¢ It seems that in addition to these ‘exceptions’ for solitary
hermits communal monasteries often (also) had individual cells, rather than dormitories as
Justinian would have liked it. From some middle-Byzantine monasteries of which there are
remains of the monastic complex (in addition to the church), there are attested a number of
small rooms next to each other, often against the outer wall of the monastic establishment,
probably serving as monastic cells.?’ Examples are the Zygos monastery near Mount
Athos and the monastery of Meletios in Attica, were such archaeological remains with
a row of cells remain.?®® The hagiographers and their audiences thus likely would have
imagined monastic cells as built, interior, more or less solitary spaces. They would also
have recognised that the arrangement of monastic cells could vary: either as part of a
communal monastic establishment, as (semi-)independent cells for solitary hermits, or
something in between.

The examples in the texts, while not elaborating greatly on monastic cells themselves,
suggest that the cells are for one person. The majority of cells referred to in the texts
do not seem to be arranged within a cenobitic monastic community, such as the Zygos
monastery, or at least not constructed as such from the outset.?®” A few examples in the
Lives allow to reconstruct some aspects of the arrangement of cells. These examples show
that the cells are often placed in groups, either planned as such, or they reflect organically
developing ascetic communities.

The cells in the Life of Gregory that would have been situated near Thessaloniki illustrate
the loosely-organised and organically developing character of monastic communities and
the cells within them. These cells were part of a monastic community that - as it appears
from the narrative - Gregory founded.?®? They were centred around the church of Menas,
just outside the city. According to the narrative, Gregory was not the first monk in the area,

E.g., various stipulations inJustinian’s Novel 5 (5.3 on dormitories); Novel 123.36 (communal living should be the
norm, although there may be exceptions for monks who wish to live in individual cells), Novel 133.1 (no monk is
to have a separate cell, but instead live and sleep communally, with the exception of solitary hermits).

For many Byzantine monasteries only the middle-Byzantine church has remained, while the other buildings often
post-date the Byzantine period (among other reasons due to later renovations), which makes generalisations
difficult. On the other hand, many of these post-Byzantine buildings show a similar pattern to the archaeological
remains - so we may speculate that these reflect also the earlier middle-Byzantine organisation. For these and
other reflections on the arrangement of middle-Byzantine monasteries and problems for studying them, see
Makris (2015); Ousterhout (2019), pp. 321-331.

Another example are the post-Byzantine monastic cells at Hosios Loukas, which may reflect the earlier middle-
Byzantine organisation. For the examples of Zygos and Meletios, see Ousterhout (2019), pp. 321-331.

Itis often not specified whether cells belonged to a monastery, but some examples may in practice have referred
to cenobitic monasteries. For example, the Life of Gregory 25, in which Gregory is reported to have stayed in a cellin
Rome, might refer to a cell that was part of a cenobitic monastery in the city, but the narrative does not specify this.
From chapter 36 onwards the narrative is mostly situated in or around these cells.
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but the Life suggests that Gregory attracted other monks who built cells there as well. In
chapter 55, for example, a monk desired ‘the hesychia of the holy man’ and subsequently
built himself a cell near the cell of Gregory.?® The narrative therefore gives the impression
of a gradually expanding hub of monks living in individual cells near each other.

An example found in the Life of Euthymius the Younger also illustrates a group of (semi-)
solitary monks, but there the arrangement is represented as having been planned by the
saint, rather than as an organically growing monastic community. The passage narrates
about a group of monks living together in individual cells. These were cells for ascetics
that Euthymius would have built at Brastamon, situated in a different location than the
monastery Euthymius founded at Peristera. In chapter 34 these cells are specifically
referred to as ‘anchoritic’, so cells for monks who wanted a degree of solitude and
separation.?®*’Anchoritic’ does not imply independency, for in this example the cells seem
to be connected to the monastery at Peristera and Euthymius is regarded as the spiritual
leader of these monks in anchoritic cells.

The latter example expresses explicitly the desired circumstances that make the space
of a monastic cell suitable for practising or being in a state of hesychia:

[..] Kal tpdG BpayL té&ag v Tolg dvaxwpnTikols autol KeAALOLG €Ew KATOLKELY:
€pWG yap NUAG €lye T fouxiag téwe SLamupog (kav eLAoSoEla ViknBEVTeg TOUC
BopUBouC Kal TAG €V AOTEL SLATPLRAC PETA TAUTA TIPOETLUACAEVY) [...].2%

[Euthymius] ordered me [Basil] to live outside [the monastery] for a short time in
his anchoritic cells: for an ardent love of hesychia held me fast during that time
(even though later on, defeated by vainglory, I would have preferred the clamour
and distractions in a city) [...]. %8¢

Life of Gregory of Decapolis 55.

[..] Kal Tipod¢ BpayL TAEag v ToTg avaxwpnTikolg autold KEAALOLS #Ew KATOLKETV- €pwe yap AUEC elxe THg ouxiag
TEWG dLamupog [...]: ‘[Euthymius] ordered me to live outside [the monastery] for a short time in his anchoritic
cells’. Translation by Talbot in Alexakis (2016), but slightly altered by me (‘monastery’ put in brackets, for itis only
implied, but not stated in the text).

Life of Euthymius the Younger 34.

In my attempt to stay as close as possible to the Greek my translation here deviates slightly from the translation
by Talbot in Alexakis (2016). The most significant deviation that is relevant for my interpretation is in the
interpunction: Talbot translates ‘[he] ordered me to live outside the monastery for a short time in his anchoritic
cells. For an ardent love of spiritual tranquility held me fast (even though later on, defeated by vainglory, I
preferred the clamor and distractions of the city), [...]. Talbot thus starts a new sentence with €épwg yap fnuag elye
g nouxlag téwg Stanupog, but in my understanding this phrase refers to the previous clause (kat tpog Bpayu
T&EaG v Tolg AvaywpnTikolg autol KeAALoLg €5w Katolkelv). The love of hesychia of Basil is the explanation (hence
yap) why Euthymius sends Basil to the cells at Brastamon, some distance away from the monastery at Peristerai.
Moreover, Téwg (during that time) refers to a time earlier mentioned, that is the short time (Ttpo¢ BpayU) at the
cells. Finally, the clause that follows the citation has no apparent relation with the love for hesychia: Basil tells
that he destroyed a Manichaean book after he became convinced that it was heretical.
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In this passage of the Life of Euthymius, the hagiographer’s (Basil) love for hesychia when
he resided in a monastic cell is contrasted with busy city life. The space for hesychia, on the
other hand, is thus a quiet place, away from urban society, and in this case also away from
the communal monastery. An interior space, a degree of physical separation, a degree of
solitude, silence and an absence of distractions can thus be distilled as circumstances that
make this space suitable for practicing or being in a state of hesychia.

From the examples in which hesychia is connected to monastic cells it might be
tentatively concluded that hesychia was found in a type of space that is relatively small,
inside and enclosed: a space that physically separates the monk from the outside world. In
addition to this physical separation, the space also separates the monk from other people.
The cells are not shared with others, but they are individual.

In practice and sometimes also in the narratives monastic cells do not completely
guarantee either of these desiderata - physical separation and solitude. Cells may be
entered by other people. In the examples of the Life of Gregory chapter 25 and 39 this
indeed happens. In both cases the entering of people is presented as a disturbance to
the monk. Although the monastic cell is thus presented in these narratives as one of the
spaces associated with hesychia, the space itself does not (completely) guarantee reaching
hesychia. This also applies to the other types of spaces that are connected to hesychia in
the narratives. In fact, disturbances, like people entering in the monks' enclosed spaces,
is one of the motivations for monks to travel away from a place. Not finding hesychia at a
certain place, or the desire to reach it is another motivation. However, that the particular
space is not a perfect guarantee for physical separation and solitude does not detract
from the fact that these spaces do provide some degree of separation and solitude. The
qualities of physical and social isolation are sought after by monks in these spaces - or at
least presented as such - and these qualities are deemed to be necessary or appropriate
for realising hesychia. The fact that interactions with people are presented as disturbances
supports this observation.

The other (semi-)enclosed spaces that are connected to hesychia in the narratives share
these qualities as well, a degree of physical separation from the outside (and exterior)
world, and (ideally) a degree of solitude. The degree of physical and/or social isolation
varies: the cave mentioned in the Life of Euthymius is presented to be really secluded from
and unknown to other human beings. The tower in the Life of Gregory on the other hand,
while providing a degree of physical separation, is situated in an urban context. These
spaces have in common that they are (semi-)enclosed, interior spaces that are contrasted
to the outside, exterior world.
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2.3.2.2 Exterior spaces: wilderness versus the city
The two narratives show that the spaces with which hesychia is connected fall into two
categories: interior (semi-)enclosed spaces and exterior spaces.?®’ This second category
applies to two main types of geographical spaces: mountains and (uninhabited) islands. Also
aninstance of a column is included. These different types of spaces have a few conditions
in common. For interior, enclosed spaces, it has already been observed that they imply
a degree of physical separation from the outside/exterior world, and they (ideally) can
facilitate a degree of solitude. As for heights and islands, these criteria also apply, butin a
slightly different way. In these cases, the narratives do not focus on the type of dwelling,
so apparently a physical separation between inside and outside is not considered relevant
(at least not enough to be mentioned in the stories).?®® Rather, these types of spaces refer
to the geographic environment. In their specific geographical setting, mountains and
islands are distinct landscape-units which are distinguishable from other areas. So there
is a degree of geographical separation within the landscape. Of course, the boundaries
between mountain and valley or plain and between island and mainland are permeable -
but so are the walls of a monastic cell. Such exterior spaces still provide a degree of visible
separation from other parts of the landscape. This geographical distinctness aside, the
physical separation - though not perfect - also implies a degree of social isolation. The
island, for example, is described as an uninhabited island, implying the monks would be
there in solitude.?®® Mountains as well are away from urban centres or towns and generally
less populated, so they might also conjure up an image of (geographical and social) isolation.
The geographical and social isolation that mountains and the uninhabited island
offer might also reflect an effort to represent the appropriate space for hesychia to be in
‘wilderness’ as opposed to ‘civilisation’, especially as opposed to city life. In a few instances
mountains and the (uninhabited) island are indeed referred to as é¢pnuia or €pfipog
(wilderness, desert or solitude).?® In the Life of Euthymius the Younger two passages illustrate
the effort to represent monks to consciously reject ‘the city’ in their search for hesychia.

A new research project is going to explore the usage of exactly these spaces, spaces of confinement and
isolation, in connection to holiness and asceticism in early and middle-Byzantine hagiography further: ‘Spaces
that matter: Enclosed and secluded places in early and middle-Byzantine hagiography’ by Carolina Cupane and
Christodoulos Papavarnavas at the Austrian Academy of Sciences, running from March 2022 until February 2026.
See their project website: https://www.oeaw.ac.at/en/imafo/research/byzantine-research/language-text-and-
script/language-use-and-literature/spaces-that-matter.

With regard to the exterior spaces the authors do not intend to convey that the monk lived outside without
shelter, but they just omit reference to the interior spaces in which they may have lived. In some parts of the
narrative the hagiographer does stress that monks live without shelter, for instance, when the hagiographer
writes that Euthymius and a fellow-monk go and live outside without shelter like cattle (‘crawling on the ground
for forty days like grazing animals’ [...] ‘but their bodies were so tormented by exposure to the cold that the
ascetics preserved until their last breath the marks of their first ascetic competition’). Life of Euthymius 17;
translation by Talbot in Alexakis (2016), p. 51-53.

Life of Euthymius 24.

The idea of the monks retreating in the actual desert was first connected to early monasticism in the Egyptian
desert, but afterwards and elsewhere predominantly became a literary trope, rather than reflecting dominant
practice. Goehring (1993); Rapp (2006).

88



Mobility, immobility and sainthood

Example 1:

MpWtwe o0V Tfj TIOAEL eloeAAVVEWY PEAAWY, ByVWOTOC OV TO SOKEWV Kal Tpog
ayvoodvtag tv elcodov Tolovpevog, Rpubpla pév kat U aitsolc glxe trv o0
BYAOU cuVAVTNOLWY WCE €V EEeL TG poviac rdn yevopevo, [...].

QG 8 O PEVAAOG TTOAUG AV CUYKEXUHEVOG TIEPL AUTOV, EKEVOC SE WE ANBNng Bapéwg TV
BYANGOLV EPEPEY, EQUTR) PEV TV Nouxiay, T Aa®) € TO €K TILOTEWG TIEPUTTOLOUPEVOC
WEEALPOV, TOV Oeodwpou Ttol OClou TAYOV KATACTIACAUEVOG, KAl WOTEP
evAoylac Thg map’ avtol émaltoBopeVOG, UIKPOV TR TTOAEWC EEEABWY, €V OTUAW
£aUTOV WE O péyag upPewV avapLBalel yetdpaoloy, We av Kal OeR) TTANCLECTEPWC
UPwBelg oTITAVOLTO Kal Tolg PoltWolY EKelBev TG vouBeoiag poodyotto.?!

Thus, when he was about to enter the city, thinking that he would be unknown
and making his entrance among people unfamiliar with him, Euthymius at first
blushed with shame and was embarrassed to encounter crowds of people, since
he had been so long in isolation.

[... Euthymius enters city, and, since his fame had spread, many people come out
to meet him and want to touch him]

But as the mass of people was thronging around him in confusion, he found it
hard to bear the pressure of the crowd since he was not used to it. So, in order
to procure hesychia for himself and the benefit of faith for the mass of people,
Euthymius kissed the tomb of the blessed Theodore and, as if perceiving his
blessing, went a little way out of the city and climbed up high on a column like
the great Symeon, so that he might be seen as being elevated closer to God and
might provide advice from there to those who visited him.>*

Example 2:

[..] kal tpoC BpaxL TA&ag €V Tolg AvaxwpnTikolg autol KEAALOLS €5wW KATOLKETY-
£pWe yap NUAC elxe T rouylag Téwe SLAmupod (kav EIA0SOELa ViknBEvTeg ToUg
BopUBoUC KAl TAG €v AoTEL SLATPLBAC PETA TAUTA TIPOETLUNAOAUEV) [...].2%

Life of Euthymius the Younger 23.2-3.
Translation by Talbot in Alexakis (2016), pp. 67-69.
Life of Euthymius the Younger 34.
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[Euthymius] ordered me [Basil] to live outside [the monastery] for a short time in
his anchoritic cells: for an ardent love of hesychia held me fast during that time
(even though later on, defeated by vainglory, I would have preferred the clamour
and distractions in a city) [...].%%*

These two examples both suggest that the city is experienced as a place full of distractions,
which is not compatible with hesychia. In chapter 23 of Euthymius’ Life, the saint goes
outside the city (but staying near it), and opts for sitting on a column, hoping to find
hesychia there. Eventually, there too, he is distracted by the ‘crowd’s devotion’, so he leaves
the column to go again to Athos. In this instance, two stages of leaving the city in search
for hesychia are presented. In chapter 34, Basil, the hagiographer, contrasts the anchoritic
cells where he expected to find hesychia with the distractions of the city.

This representation of monks retreating from the city stands in a long literary tradition.
The same trope is already found in the Bible, which is picked up in early monastic literature.
The same theme is also present in the writings of classically educated late-antique Christians,
such as Basil of Caesarea.?®® In ninth- and tenth-century hagiographies a continuation of
this tradition is attested, presenting the choice of monks to go to places such as caves,
mountains and islands, and attaching a spiritual and narrative significance to these spaces.
To a certain degree exterior spaces are represented as wilderness (¢pnuia) and as spaces
that are not the city. This observation requires nuance. The monastic tradition of rejecting
the city has surely influenced both the monastic practice in the middle-Byzantine period
itself, as well as its literary representation. However, the opposition between wilderness
as a specific set of places (caves, mountains and islands) where one might find hesychia
and the city where there are distractions is not one that is consequently brought forward
throughout the narrative: for one thing because hesychia is also connected to spaces within
cities - enclosed interior spaces, but still in a city; for another because the boundaries
between ‘wilderness’ and ‘the city’ are represented as permeable, as will become clear below.

Another example from the Life of Euthymius illustrates the complex relation of the
middle-Byzantine narratives to the literary tradition of a wilderness-city opposition. This
example shows, on the one hand, that the monastic tradition of rejecting the city is to be
found in the middle-Byzantine narratives as well, and that hesychia is understood to be
incompatible to city life. On the other hand, it also illustrates that the boundaries between
‘the city’ and ‘wilderness’ - or other spaces associated with isolation - are not so clear cut.
That is, earlier in the narrative Mount Athos was presented as a place appropriate for
hesychia and was represented as wilderness,?% but in the following passage the reflection

Translation slightly altered compared to Talbot's in Alexakis (2016), see footnote 286.
On this tradition, see e.g., Rapp (2006); O'Connell (2019); Whalin (2021).
Life of Euthymius 14.
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upon the mountain changes. Euthymius moves away from Athos with two fellow monk,
because:

[.] TV ASN TGOV povay®v €v @ ‘OpeL Tf] TPOC AUTOV PLUNOEL KATolkNav Kal WG
£V doTtel o0V AANAAOLC SLatpLBhV kal TTapevoxAnoLy Kal PaAlota pdg adtdy,
Tavteg épolttwy [..].27

the settlement of monks on the Mountain in imitation of his example and because
of the way in which they spent time with each other, as in a city [wg €v dotel], and
became a distraction to each other and especially to him, since he was someone
whom everyone visited [...].2%

This example demonstrates that spaces may change identity: places, such as Mount
Athos, previously constructed as wilderness, may later be constructed as a space that
is considered like a city. The boundaries between wilderness and city are sometimes
represented as changeable.

2.3.2.3 Shared spatial characteristics: visibility

The cases of the column, Mount Athos and to an extent monastic cells and towers have
yet another condition in common. Each of these spaces involves a degree of physical
separation from the surroundings and from other people, but in a distinct location that is
very visible to others.?°

The column in the Life of Euthymius would have been a bit outside the city of Thessaloniki,
so close to an urban centre and visible to many people. Stylites would be a remarkable
sight, and they might have conjured up associations with the famous late-antique stylites,
such as Symeon the Stylite.3°® Both the location and the form of Euthymius’ abode on top
of the column would make him ostentatiously visible, physically elevated, though distinctly
separated from the environment and from other people.3!

Mount Athos is not directly in the vicinity of urban centres, but as it is a peak on a
relatively narrow peninsula (already in itself a remarkable topographical feature) and the
highest mountain in the direct surroundings, it is a very remarkable landmark.3% Especially
as seen from sea, when you can see the mountain of just over 2000 meter rising from
the sea level and covering most of the peninsula, this is a very visible and distinguishable

Life of Euthymius 24.2.

Translation by Talbot in Alexakis (2016), p.71.

On this phenomenon, especially concerning stylites, see the reflections by Andrew Jacobs in Jacobs (2020).
This connection is made explicitly in the narrative of the Life of Euthymius, where Euthymius is represented as a
new Symeon. Life of Euthymius 23, see the cited passage at p. 89 above.

The visibility of (late-antique) stylites and their proximity to busy roads or urban centres is also observed in the
forthcoming Hahn (2024).

Also remarked in Whalin (2021), p. 103.
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feature of the landscape. Moreover, it is to be seen on the maritime route between the
two main cities of the Empire, Thessaloniki and Constantinople. So, as Whalin remarked
about monasteries at Meteora and Mount Athos, they are ‘spiritual sanctuaries removed
from the world while at the same time being there for all to see’3%

In the actual lives of monks, they could thus go to spaces of relative isolation, to
satisfy a desire for solitude and spiritual contemplation (or to present oneself as desiring
these). At the same time they might enhance their status as spiritual authorities by making
their rejection of the ‘world’ very visible to others. In addition to these spiritual and self-
fashioning motivations, the choices for this visible isolation might also have had a practical
motivation. For stylites this choice corresponded to an urgent need: they depended on
others for nourishment.3%* In the case of Mount Athos, monks might have been attracted
to such a visible landmark so others would see and know about them. This could have the
practical benefit that others, knowing about these monastic communities, chose to support
them with financial means.3

The representation of spaces of isolation in relatively visible locations might thus reflect
a reality that the hagiographer and the audiences were familiar with. In addition, in the
narrative, these places of (imagined) visible isolation contribute to the representation (and
reflection) of the boundaries of these isolated spaces as permeable. Due to the visibility and
proximity of columns and mountains to cities and places constructed as ‘civilisation’, their
construction as ‘wilderness’ and as privileged spaces of isolation is imperfect, as visibility
and proximity increase the chances of interactions with ‘worldly’ people. Interaction with
other people may both be imagined by the audience, from the recognisability of these
places in their own lives, but is also represented in the narrative, as we have seen in the
examples above.

Ibid., p. 103.

Georgia Frank has examined how the immobility of the Stylites in fact generate mobility, among others by the
visitors that they attract. Andrew Jacobs has compared Stylite saints with (contemporary) celebrities, where
he suggested that the more a famous person expresses the desire to be alone, the more people want to gain
access to the celebrity, which paradoxically leads to an increase of fame. Frank (2019); Jacobs (2020).

Onthe other hand, this practical consideration might have weighed less heavily in the ninth century. In this period
there were no cenobitic monasteries yet on Mount Athos, and so those early monks would require less buildings
and nourishment. So perhaps this was more a motivation from the tenth century onwards, when Athanasius
founded the first cenobitic monastery there (the Great Lavra). Athanasius indeed depended on a wealthy and
(later an) imperial benefactor. The correlation between relative isolation and visibility may also work differently:
perhaps the remarkable location was not necessarily the motivation for monks to live there in hope for financial
support, but that a strategic location did play a role in the successful acquirement of such support - not only
because of their visibility, but also the possibility for monks themselves to travel to other centres relatively easily
to maintain and establish networks with potential benefactors -, which gave these monasteries a higher chance
of a long-term existence. Other monasteries at less strategic locations might have had more difficulty finding
financial support and therefore had less chance to exist for over a longer period of time. Vangelis Maladakis,
for example, has argued that Athonite monks travelled to other places, especially Constantinople, to ensure
(imperial) financing or acquiring resources and privileges from the Emperor. Maladakis (2018). Andreas Kulzer
has explored how other factors, apart from the religious standing of a saint, such as a strategic location along
main routes, contributed to the success and persistence of a cult site - a conclusion that could be extended to
the monasteries at Mount Athos as well. Kllzer (2018).

92



Mobility, immobility and sainthood

2.3.2.4 Shared spatial characteristics: permeable boundaries

In the discussion above, various ‘permeable’ qualities of boundaries of spaces associated
with hesychia and their associated conditions have emerged. People (and demons) can
enter cells and towers, for example. The proximity of columns and mountains to cities and
trade routes increases the chances of (undesirable) interaction with people. The isolation
desired by the monks is only relative and the boundaries of separation are permeable.
Moreover, as discussed in the example of Mount Athos, places constructed as wilderness
can change into places considered like a city.

The imperfect isolation of monastic cells, towers, caves, mountains, islands and
columns as represented in the narrative may reflect a reality that the audience would
have been familiar with, namely of permeable boundaries between spaces of seclusion
and the spaces of 'the world’, facilitating interactions between monks and other people in
society. In addition, the representation of the permeability of secluded spaces has multiple
narrative functions. Firstly, the narratives show that the possibility of distraction makes
reaching hesychia hard. The continuous attempts of the monks to find it and their success
at it enhances the idea that they are extraordinary and zealous monks. Secondly, the
permeability of secluded spaces allows to represent these monks to be able to combine
multiple functions of holy men, that is to flee from (earthly) civilisation, while also being of
practical benefit for it (by performing exorcisms, perform healings, providing counselling).

2.3.3 Space, hesychia and the representation of sainthood

In the hagiographies, spaces of relative isolation function as places for monks to search
for hesychia, and thereby the authors emphasise the special status of ascetics. In their
search for hesychia at isolated places these ascetic monks are represented as denouncing
the ‘world’. Ascetical life and devotion to God contribute to their representation as saints.
Thatis, the celebrated monks are represented as perfect Christians, devoting their lives to
God, living their lives without sin and possessing every virtue. Such exemplary life is one
the key elements in the construction of sainthood in hagiographical narratives.

Spaces of (relative) isolation that are associated with hesychia are essential in the
narratives for the representation of sainthood in yet another way. The narratives represent
these spaces as opportunities for the monk to be closer to God or even facilitate a union
with the divine. For example, Euthymius is described as desiring to move to Athos so he
might communicate directly to God through undisturbed contemplation; the ascetics at
the anchoritic cells at Brastamon are described as ‘angel-like’ because of their lifestyle and
virtue; and only after fighting demons alone in a cave, is Gregory described as becoming
radiating with light, which is explained as divine light.?% As the settings for moments of
communication and (near) union with God, these spaces are therefore represented as

Life of Euthymius the Younger 27; Life of Gregory of Decapolis 7-16.
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enabling transformations in which the monks shift from mere humans towards a divine
and saintly status.3%

In addition, the representation of spaces associated with hesychia contributes to the
representation of sainthood due to the spatial qualities discussed above. Because the
boundaries between the exterior-interior and the city-wilderness are permeable, it is
hard to reach hesychia for a sustained period. The resulting interactions with people give
the hagiographer the opportunity to represent the monks as holy men, for example by
representing them as a ‘miracle-worker’ (e.g., in the example of Gregorius in the monastic
cell in Rome, in which he drove away a demon) or a ‘counsellor’ (e.g., in the example of
Euthymius on top of the column outside Thessaloniki).

2.3.4 Hesychia, immobility and mobility

All the observations above reiterate that space matters. The spaces associated with hesychia
function both as a reflection of an extra-textual reality, which the audience can relate to,
and as narrative-building blocks that function to promote the respective protagonists as
saints. The meaning of hesychia as rest and the strong connection between hesychia and
staying in certain spaces,?®® moreover, support the idea that hesychia could be imagined
as immobility.

In addition to the connection to immobility, mobility plays a key role in relation to
hesychia in the narratives. This is already suggested by the percentage of occurrences of
hesychia or one of its cognates that are mentioned in episodes involving mobility in the
Lives of Gregory and Euthymius, namely over seventy percent.>*® In the great majority of
these instances hesychia is presented as a travel motivation.>'° So paradoxically, the desire
for hesychia and thus for (a degree of) immobility, inspires further mobility. Monks travel

As isimplied from hagiographical narratives, the transformative process towards sanctity would only completed
after death, when the saints are in Heaven and are believed to be able to influence events at earth and can help
others towards salvation through their supplication to God, as often expressed in saints’ Lives. To understand
saints as people who complete a transformation from the non-holy to the holy in a divine-human relational
process is propounded by Kees Waaijman. He sees this divine-human relational process (‘het godmenselijke
betrekkinsgebeuren beschouwd onder het oogpunt van omvorming’) as the essence of spirituality of all
faithful people. Saints function as models for others, models that fulfilled this transformation: ‘Spiritualiteit
is de voortdurende overgang van het niet-heilige naar de Heilige. Deze overgang wordt gemaakt door de
heiligen die daardoor modellen van spiritualiteit worden voor anderen. Heiligen zijn de eigenlijke kenners van
het werkelijkheidsgebied van de spiritualiteit’. Waaijman (2000), pp. 6; 321.

This is especially apparent for monastic cells, caves and towers, which are circumscribed and confined spaces,
whereas passages in which the saintis described be at Mount Athos, one can still imagine that the monk walks
around and does not necessarily stay at the exact same spot. However, if we understand immobility, as the
opposite of mobility, as the absence of travel - and we understand travel to be medium- or long-distance travel,
involving leaving one distinct area to go to another - then also in these instances, in which hesychia is connected
to mountains and islands, we might connect hesychia to immobility.

In 15 out of 21 instances in the Lives of Gregory and Euthymius; see appendix 2.

In 12 instances. There are 3 instances in which hesychia or one of its cognates is used in an episode involving
mobility, butin which it is not linked to travel motivation. These are found in chapter 17 (hesychazo as a stopover
during a journey; the verb thus signifies immobility in a mobility context) and 65 (the hesychast sends one of his
disciples for an errand ) of the Life of Gregory and in chapter 9 of the Life of Euthymius (after being instructed
in hesychia Euthymius was sent to a cenobitic monastery as the next step in his monastic training).
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to particular places because they expect to find (the right circumstances for) hesychia
there; or conversely, they move away from a place because distractions prevent them to
find hesychia. These are of course two sides of the same coin. Travelling to find hesychia
implies the monk could not find it at his current location; moving away because he could
not find hesychia implies that he wants to find it elsewhere. Only the emphasis is different:
itis represented as either a pull factor in the motivation to travel (to move to a place to find
hesychia) or as a push factor in the motivation to travel (to move away from a place because
he cannot find hesychia). Two examples will illustrate this connection of hesychia to mobility.
The first example is taken from the Life of Gregory:

BouAn mote t@® aylw yéyove oUv €vi TV pabnt@v opufjoal mpodg Ta TV
TKAABNV@V pep@V Gpn NATILKOTL €V ToUTOLG AouxLag TAG EmmoBoupevng TUXETY.?!

Once a desire arose in the saint to rush to the mountains of the parts of the Slavs
together with one of his disciples, hoping to attain the strongly desired hesychia
therein.

Because hesychia is associated with particular spaces, such as mountains, monks travel to
these destinations. In this example, Gregory is motivated to go to a mountainous region,
because he hopes that he will find hesychia there. That also implies that he at that point
misses hesychia and cannot acquire it in his current location, that is the city of Thessaloniki,
where he stayed in a cell near the church of Saint Menas. The episodes preceding his desire
to travel recount various interactions of Gregory with monks and others. These visitors
visit his cell or the church, asking Gregory for advice or help, or whom on occasion Gregory
gives unsolicited advice. Although not mentioned explicitly, the author therefore suggests
that the lack of hesychia in Thessaloniki is caused by these interactions.
The second example is taken from the Life of Euthymius:

MnSOAWE 00V £V aUT@ MoUXAlewY EWHEVOC, Ta ToD ABWVOC TTAALWY TiLKaTtaAapBAvel
akpwtrpla.>?

Not at all being allowed to hesychazein on it, he came up to the peaks of Athos again.

In this passage, Euthymius sat on top of a pillar outside Thessaloniki. The reasons for not
being able to enjoy hesychia on the column are not narrated here,® but in any case he could

Life of Gregory of Decapolis 49.

Life of Euthmius the Younger 37.3 (my own translation).

But this passage may remind of an earlier one, in which Euthymius is distracted by the many visitors who came to
him when he sat on top of the column. Life of Euthymius the Younger 23. See a discussion of this passage above,
pp. 89-90 and in chapter 3, pp. 151-152.
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not find it there and therefore was motivated to travel away from his current location. At
his destination at Mount Athos, the narratives implies, the monk expects to find hesychia.
The narrative continues, however, to indicate that Euthymius could not find hesychia at
Athos either. This is because ‘the monks were distracting him, especially his own monks'3™
So he moves away again, distancing himself even further from civilisation by moving to an
island with only one other monk.?"

The search for hesychia thus inspires mobility. However, in the narratives it takes
more than one journey to a suitable space to reach and maintain the (immobile) state of
hesychia. Because spaces have permeable boundaries, they do not guarantee hesychia.
Thus, hesychia continues to inspire mobility.2'

The conducted analysis leads to tentative conclusions on middle-Byzantine attitudes
towards monastic mobility. Because hesychia is presented as a desirable monastic ideal
that is important for the spiritual development of a monk, mobility inspired by hesychia
might have a positive connotation for the hagiographers. There is no attempt by the
hagiographers to counter any negative associations the audience may have had with
this type of monastic mobility. The hagiographers thus probably anticipated a neutral or
positive attitude of the audience towards mobility inspired by hesychia.

Furthermore, mobility, in these cases, is represented mostly as a change of location. It
is not so much the journeying itself that is emphasised in the narratives, nor is the journey
itself presented as an important element in reaching hesychia. Rather, the arriving at a
fitting place or the leaving of an unsuitable place is relevant for hesychia and thus the
spiritual advancement of the saint. So more precise than travelling, it is translocation that
is represented here as positive and functional.

The search for hesychia contributes to the representation of sainthood: it represents
the monks as living exemplary ascetic lives and as humans that through their hesychia
come closer to God and a divine status. Moreover, the representation of the boundaries
between spaces of seclusion and civilisation as permeable makes transgression between
them easier and therefore the attaining of hesychia harder, evinced by the need felt by
monks to move from one place to another. The reaching and pursuit of hesychia therefore
reflects positively on monks, making them special and dedicated persons. As mobility is
necessary for reaching hesychia, it contributes indirectly to the representation of sainthood.

Mobility and the permeable boundaries between seclusion-civilisation are essential in
the narratives in yet another way: they enable the alternation and therefore combination of
different modes of monastic life and of different contradictory expectations of sainthood.

Life of Euthymius the Younger 37.3; translation by Talbot in Alexakis (2016), p.117.

Theisland is called Hiera in the narrative, but it not clear to which island this corresponds. No details of the island
are narrated, except that he stayed there for half a year at the very end of his life (from May 8™ until October
13™; by then he had fallen ill and, it is suggested, moved to a cave somewhere else and died two days later, on
October 15™). Life of Euthymius the Younger 37.

While this applies to both the Lives of Gregory and Euthymius, it should be acknowledged that the motive is
more prominent in the Life of Euthymius.
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Mobility and monastic life
Monastic life took various forms in the Byzantine Empire, and many monastic saints
combined or alternated between these various forms, from living as a solitary hermit to
living with a small group of monks in a loosely organised community to living in a highly
regulated monastic community. Many monastic saints were also founders and leaders
of monastic communities. Hagiographies may have been written by disciples who lived
in the monastery under the leadership of the saints, such as the hagiographer of the
Life of Euthymius. These hagiographers may have wished to promote the monastery
with their saintly founders. Even so, these founders, such as Euthymius for the monastic
establishment at Peristera and Gregory for the community around the Menas church
in Thessaloniki, are also represented as having practiced other modes of monastic life,
such as solitary life. In the narratives, the saints’ desire to reach hesychia is employed as
a discursive strategy by the authors, enabling an alternation between community-based
and solitary-retreat-based modes of monastic life. Alternating lifestyles was realised by
translocations, both in the narratives and possibly reflecting a recognisable reality. Mobility
therefore played a key function in the combination of multiple modes of monastic life.
This is well illustrated by an example from the Life of Euthymius. In the narrative,
Euthymius establishes a monastic community at Brastamon, erecting cells for his fellow-
monks. He himself, however, is described to have ‘practiced hesychia some distance away
in a deep ravine’, but to have received ‘visitors in the cells of the brethren’3"” He thus
moves between monastic cells and the ravine, changing between modes of withdrawal
and interaction. Later on in the narrative the author repeats this description and presents
Euthymius again as alternating between these exact same modes and locations: ‘he
sometimes associated with the brethren, guiding them and vising them [...], and on other
occasions he spent time on his own in that very deep ravine'*'® Changing place therefore
allows Euthymius to alternate between a solitary mode of life and a mode of interaction,
in which Euthymius could serve his community and visitors through his guidance. After
mentioning these regular translocations between the monastic cells and the ravine, the
hagiographer stresses Euthymius’ desire for hesychia and a solitary mode of life once
more. The narrative continues: ‘but most of the time, overcome by his passion for hesychia,
he would go to Athos and dwell there by himself'3"° In the representation of Euthymius’
own desires, the balance is thus tipped towards a preference for the monastic ideal of
withdrawal over that of serving the community. The author subsequently introduces
a divine revelation. The revelation is represented as a divinely originating incentive for
Euthymius to move and change to a different mode of life again, despite Euthymius’ own

auTOC MOPpWBEV BaBUTATW XELHAPPW TNV AoUxLaV HETHAPXETO, TAVTAG TOUG TIPOG AUTOV POLT@VTAG €V TOLG TV
aSeAp®V KeAALoLG UTIOSEXOHEVOG; Life of Euthymius the Younger 27.1; translation by Talbot in Alexakis (2016), p. 81.
Life of Euthymius 27.2; translation by Talbot in Alexakis (2016), p. 83.

Life of Euthymius 27.2; this author left hesychia untranslated, but otherwise followed the translation by Talbot in
Alexakis (2016), p. 83.

97



Chapter 2

desire for solitude. The revelation at Athos spurs Euthymius to move towards Thessaloniki
and to found a monastery at the nearby Peristera. This change from a solitary mode of life
to the foundation of a communal monastery is made explicit in the narrative. The divine
voice says: 'Euthymius, go away [...] make it [the designated place] into a monastery for souls
[..] [floritis not good for you to continue to dwell alone in the wilderness and try to contend
with demons, who fled long ago after being defeated by your virtue'.32° So again, mobility
enables the protagonist to alternate between various modes of monastic life. In addition,
this episode suggests that Euthymius is now so far in his spiritual development that his
solitary mode of life is of no benefit anymore. The move to Peristera could thus be seen as
a transformative moment in the monastic career of Euthymius and in the representation of
his exemplary life, showing how he now masters all virtues. Although this passage functions
as a motivation for Euthymius to found a communal monastery at Peristera, this does not
mean that the author avoids showing subsequent alternations of monastic modes later in
the narrative. In fact, in later chapters Euthymius continues to travel to places of various
degrees of seclusion, such as the column outside of Thessaloniki or again Mount Athos,
motivated by his search for hesychia. In the narrative, mobility thus continues to enable
the combination of diverse modes of monastic life.

Mobility and models of sainthood

The discourse analysis of the connections between hesychia, space and mobility allows
us to see how the authors construct Gregory and Euthymius as holy men. Closely
connected to the observations above on different modes of monastic life, holy men should
embody (at least) two ideals: living an exemplary life and benefitting society. The ideal
for a monastic exemplary life that is dominant in these two texts is a life of isolation from
society, completely dedicated to God, and in pursuit of hesychia.>?' However, if a monk
also is to be of benefit to others and hence be portrayed as a holy man, he needs to
interact with people. For example, to give advice, to give prophesies, to heal people, to
expel demons, or just to be seen so he might inspire others with his lifestyle. So also for the
construction of sainthood the alternation between modes of interaction and withdrawal are
essential. Combining these two ideals of retreat and interaction creates a tension in many
monastic hagiographies.??? In the examples discussed earlier, hagiographers used several
strategies to resolve this tension. Interaction and retreat are represented simultaneously
by the authors through the presentation of the boundaries between interior-exterior and
wilderness-city as permeable. Moreover, the hagiographers used the frequent mobility
of Gregory and Euthymius to represent them as alternating between these two modes of
sainthood, thatis, to alternate episodes of interaction with episodes of (relative) isolation.

Life of Euthymius 27.3; translation by Talbot in Alexakis (2016), p.83.

Theseidealsstandinalong tradition of monasticliterature and practice. Cf. Introduction, pp. 22-23 and section 2.2.1 above.
E.g., also discussed for Theodoret's Religious History, which incorporates various ‘biographies’ of saints, in
Urbainczyk (2002), pp. 80-88.
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Mobility is therefore one of the discursive strategies that the authors used to construct
their subjects as holy men.

2.4 Hesychia, immobility and mobility in the Life of Elias
the Younger

The Life of Elias the Younger illustrates that there are also other possible discourses on
hesychia and mobility. Hesychia does not play such a prominent role in the Life of Elias the
Younger compared to the Lives of Gregory and Euthymius. The term only occurs once as a
noun, once as a cognate noun (hesychasterion) and twice as a verb in the Life.3*> However,
one of the passages, already cited at the start of this chapter, is highly revealing on the
perceived relation between hesychia and mobility.

The passage from the Life of Elias the Younger illustrates well how there is a perceived
tension between mobility and hesychia. Namely, the hagiographer apparently felt the
need to explain how the high degree of mobility of the saint and a state of hesychia are
compatible, possibly to anticipate scepticism from the audience.?* This passage also shows
that a state of hesychia was desired by monks, and perhaps even expected of monastic
saints. If not, why would the hagiographer feel the need to include this passage?

MoANAKLG 8¢ kal €V £Tépolg TOToL petaBalvovteg ol Beo@LAelg 0UTOL TIATEPE,
AKLoTa TV Rouxiav fuelBov, AN ol altol Aoay, Kal Katapdvag AckoUPEVol Kat
KOOWLKOTG OLUVSLAYOVTEG Kal ToUG TOTIOUG APE(BOVTES TOTG yap Katd Ogov (ol
TIAC TOTIOC ACPAAAC OV Yap €V TOTIW 1) APETH TIEPLYPAPETAL.3?®

And often these god-loving fathers while moving to other places, they changed
not in the least with regard to their hesychia, but they remained the same, both
while exercising in solitude and while passing time together with worldly people,
and while changing places: since for the ones living according to God every place
is safe, for virtue is not circumscribed in a certain place.

The passage can be interpreted in the context of the chapters immediately preceding this
one. The passage of Life of Elias 30 immediately follows the founding of a ‘monastery’ in
Salinas. In the context of the narrative, the frequent movement to other places (TTOAAGKLG
5¢ Kal €v £Tépolg ToToLG petaBaivovteg) seems to refer to the travels in the region of
Elias and Daniel after they founded the monastery in southern Italy. Namely, immediately

Life of Elias the Younger 30 and 38-39.

This reminds of similar discourse in Epicurian philosophy, in which travel is perceived to endanger ataxaria (a
state of tranquillity). Lien Foubert observed that this view differed from that of Stoics. See Foubert (2018). See
also (on Seneca) Montiglio (2006).

Life of Elias the Younger 30.
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preceding the passage, the hagiographer elaborates on the foundation of the monastery
and expresses how Elias and Daniel with their monastery and their way of life are an
inspiration to others. The hagiographer’'s comment that they often moved to other places
thus seems to imply that Elias and Daniel did not stay at the physical monastery all the
time after its foundation.

In addition to this specific contextual reading, the reader can also interpret this phrase
as a general defence of monastic travel - having in mind the many journeys that Elias
and Daniel had already undertaken earlier in the narrative and possibly anticipating the
journeys that are still to come. In other words, this passage can also be interpreted as a
general apology for monastic travel. In the cited passage, the hagiographer indicates that
the many journeys of Elias and his disciple Daniel did not compromise their hesychia. The
passage comments on the many journeys made by Elias and Daniel. A connection between
hesychia and mobility is explicitly denied: the monks did not change with regard to hesychia,
while moving from place to place. This may be a reaction of the hagiographer to certain
attitudes of his (expected) audience. That is, the emphatic denial of an impact of mobility
on hesychia reveals that the hagiographer thought that the audience might have expected
there to be an issue with the saint’s mobility. A close reading of the passage will attempt
to disentangle these anticipated attitudes.

Notably, in the cited passage, the hagiographer hagiographer understands hesychia
in a slightly different manner from that presented in the Lives of Gregory and Euthymius.
The cited passage suggests that hesychia refers to a characteristic of a person. Specifically,
it refers to a way of life. The passage suggests it can be equated with ‘living according to
God' (kata Ocov (wot) and virtue () apetn). Whereas in the Lives of Gregory and Euthymius
we saw that hesychia is connected to the relation between the monk and his surroundings,
and to place, in the Life of Elias hesychia is expressly not connected to place: for ‘those living
according to God every place is safe, for virtue is not circumscribed in a certain place”.
Here do@alnc could be interpreted as safe for the soul and for the spiritual progress
towards salvation that is to be accomplished by a virtuous way of life.3?® According to the
hagiographer, virtue can thus be realised anywhere. In the Lives of Gregory and Euthymius
hesychia may refer to an absence of disturbance and to contemplation (in an enclosed space
or in the wilderness), whereas in the Life of Elias hesychia seems more broadly to refer to a
virtuous way of life. Perhaps it even refers specifically to a monastic ascetic way of life, for
elsewhere hesychasterion is used for the Elias’ monastic establishment in Salinas.??’

In the narrative there are sufficient examples that demonstrate that not every place was safe in the common
sense of the word: early in his life Elias had to flee for Arab attacks in Sicily, he had been captured and sold as a
slave; later he changed travel plans to avoid unrest in Persia and he fled Taormina to escape Arab attacks.

T0 €V ZaAlvalg novyaaotrplov; Life of Elias the Younger 38. Understood this way, hesychia is thus an essential
aspect of Elias’ sainthood, as sainthood for ascetic saints is constructed as the combination of a virtuous life and
supernatural gifts (based on the model of sainthood identified in Klaniczay (2014)); but also in the preamble of
the Life the hagiographer emphasises virtue and the ‘sacred politeia/way of life’ of Elias. Life of Elias 1.
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So what does this justification of mobility tell about the expectations of the audience
(projected by the author) and about the discourses that the hagiographer reacted to?
The hagiographer disconnects hesychia from place; but why? Would the audience have
expected that hesychia is only to be accomplished at certain places? Considering the
discourse presented in the Lives of Gregory and Euthymius this might indeed have been
the expectation of the audience. The problem with a connection of hesychia to place, as
anticipated by the hagiographer, seems to be mostly related to the potential interaction
with people. The absence of a degree of seclusion at particular places might have caused
the audience concern. In the Lives of Gregory and Euthymius, seclusion is presented as
a requirement for hesychia. Elias is presented as an ascetic saint as well, so the audience
might have expected that the saint would also search for seclusion. According to the
narrative Elias had spent time together with other monks in monastic establishments and
in churches. Those would have provided a degree of seclusion. However, the search for
quiet places constructed as wilderness and enclosures is much less a theme in the Life
of Elias compared to the Lives of Gregory and Euthymius. Moreover, he spent much time
in cities where he interacted with their inhabitants. Also on the road, he met with fellow-
travellers and with people of different (and in the eyes of the hagiographer heretical) faiths.
This interaction with people, and especially ‘worldly people’ might have been a potential
concern for the audience, as the hagiographer stressed that Elias’ and Daniel's hesychia
was not affected ‘while exercising in solitude’ nor ‘while passing time together with worldly
people’ (kal katapdvag AoKOUUEVOL KAl KOOWPLKOTG CUVSLAYOVTEG).

‘Exercising in solitude’, katapovag dokoupevol, probably refers to their retreat at the
monastic establishment in Salinas, as this passage immediately follows an account of the
foundation of the establishment and the verb aokew refers to practicing ascesis. These
might be the circumstances that the audience would expect for finding or practicing
hesychia: in solitude, without the disturbance of other (worldly) people. We have already
observed the connection between solitude and hesychia, a discourse that the hagiographer
of the Life of Elias might be aware of and might here react against: solitude is in fact not
necessary, as hesychia can be achieved at all times.??® This also relates to the author’s
specific understanding of hesychia: he himself uses it broadly to refer to living a Christian
virtuous life - which can be realised anytime anywhere. However, he may also play with the
different meanings of hesychia and react against discourses where hesychia is understood
in the narrower sense as a contemplative activity (in solitude) or a state of inner rest.
In both understandings, the hagiographer aims to communicate that solitude is not a
requirement for hesychia.

Inthe examples discussed for the Lives of Euthymius and Gregory, perfect solitude was not considered necessary.
However, dependent on the spiritual progress of the monk, the monk was interpreted to be more or less easily
disturbed by other people, and a degree of social isolation was considered desirable. In the Life of Elias, on the
other hand, the hagiographer seems to reject the idea completely that social isolation is connected to hesychia.
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A perceived tension between the monastic life and interaction with ‘the world’ has of
course a long tradition - late-antique examples of this tradition have been discussed in the
previous chapter. Basil, for example, saw a spiritual danger in the interaction with society,
which the monastic communities initially set out to segregate from. It would potentially
disrupt their ascetic lifestyle, and interaction might harm the soul. Therefore, he advised to
travel in groups, to ensure mutual control, and later he advised that only the ‘spiritually fit’
brothers should make journeys.??° Similarly, the passage of the Apophthegmata Patrum cited
at the beginning of this chapter illustrates a perceived tension between the monastic life
and interaction with ‘worldly people’. The hagiographer probably addresses this discourse
of a perceived tension between monastic ascetic life and interaction with the rest of society.
The passage thus confirms the persistence of this discourse, but at the same time presents
another: at least when it comes to the monastic ideal of hesychia the saint and his disciple
are not affected by spending time with ‘worldly people’ (KoGULKOTG CUVSLAYOVTER).

Finally, by adding that their hesychia is neither affected by ‘changing places’ (toug
TOTIOUG ApelBovTeg) the passage might react to a discourse that we have encountered in
Justinian's Novel: the idea that changing one place for another reveals a lack of purpose. A
life of vagrancy, we read in Novel 5.7, is 'the mark of an unstable, flighty soul, one that roams
about pursuing different aims at different times’ and this is incompatible with monastic
perseverance.®3® We know that Justinian’s Novels were still read, copied and amended in
the ninth century, for they are included in the Basilica of Leo VI in 888. The hagiographer
might have anticipated a persistent negative discourse on monastic mobility, such as the
one reflected in the Novel.

Departing from the hagiographer’s understanding of the concept of hesychia and the
discourses he might have reacted to, some similarities on the relation between hesychia
and mobility in the three hagiographical texts can be observed. All three present hesychia
as desirable, perhaps even essential for monks. And in all three cases the mobility of the
saints is presented as compatible with hesychia. However, their understanding of hesychia,
specifically its relation to place and mobility, is quite different. In the passage of Life of Elias
30 mobility and place are presented as having no effect on hesychia. In the Lives of Gregory
and Euthymius, on the other hand, hesychia is to a degree contingent on particular places
with a specific set of conditions, characterised by a degree of separation from society, either
in enclosed spaces or exterior spaces constructed as wilderness. Moreover, the desire for
hesychia is represented as a motivation to travel. In other words, in the hagiographies of
Gregory and Euthymius place and mobility to certain places do affect the saints’ hesychia.
Certain spaces are more suitable for hesychia than others. The effect of certain places
and of solitude is presented as a positive impact on hesychia. On the other hand, this

Basil, Long Rules questions 38-39 and 44. PG 31.

AAATNG yap O Toltoltog Blog, kal povay ki kapteptag ovd GAwG Eyyuc, ouse otabepdg kal povipou Yuxfg,
AANG TTEPLPEPOPEVNG TE Kal AAAOTE dAAa {nToliong amoSel§Ly éxwv. Justinian, Novel 5.7; in Scholl and Kroll (1959),
p.33. Translation by Miller and Sarris (2018), p. 94.
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also means that hesychia can be disturbed by people. This is exactly the discourse - that
place and people impact hesychia - that the hagiographer of Elias addresses and tries to
deny. Evidently the hagiographer of Elias fears that a connection between people and
place on the one hand and hesychia on the other might consequently lead to a negative
evaluation - by the audience - of Elias’ exceptionally high degree of mobility. Therefore
Elias’ hagiographer is defensive about monastic mobility. The authors of Gregory’s and
Euthymius’ hagiographies, on the other hand, did not anticipate such scepticism towards
mobility, but rather present it as unproblematic, either positive or neutral.

Elias’ hagiographer does something similar elsewhere in the narrative, in chapter 19.
Although chapter 19 does not refer to hesychia, it does illustrate that the hagiographer
provides a justification for the saint's mobility at more occasions. Like the previous
passage, this passage might function both as a contextual but also a general apology.
This parallel suggests that the hagiographer was aware of negative discourses on mobility
in the Byzantine world and reacted against these discourses in his narrative. The note
that ‘virtue is not circumscribed in a place’ (oU yap €v TOTW 1) APETh Teplypd@eTal) in
chapter 30, recalls the hagiographer's earlier reflection that God is not circumscribed
in a single place (oU) w¢ €v TOTIW TIeplypartov TO O€tov) in chapter 19. In this earlier
passage the hagiographer narrates that Elias visits various ‘venerable places’in Jerusalem,
prostrating (mpooekUvnoe) before the tomb of Christ,®' and performs acts of veneration
(pookuv@v kal kataomalopevog: prostrating and embracing) at other ‘venerable places’
(toug oeBaopioug ToToucg) in Jerusalem.*3? The hagiographer then narrates visits to other
sites associated with biblical history: the river Jordan (Christ’s baptism), Mount Tabor
(transfiguration) and finally Mount Sinai (Moses receiving the ten commandments).?* The
hagiographer makes clear that:

OUY WC év TOTW TIeplypamtov T O€lov olouevog Toug Beopavelag aElwbévTag
MoTIAleTo TOTIOUG O veos HALAG, AAN we eldwg 6TL TOTG £plotly autol Bepuig ou
HOVoV TPLTdONTOV €0TL ToUTO aUTOTG Kal del €peToV, AAAA Kal autol ol ToToL, €v
ol¢ ¢méBn, AMav épacpuiwtatol. 32

The new Elias embraced the places that had been deemed worthy of divine
manifestation not because he thought that the divine is circumscribed in a place,
but because he knew that for those who passionately love Him this is not only
much desired and always desirable, but also because the places themselves, in
which He set foot, are very much beloved.

Life of Elias the Younger 18.
Life of Elias the Younger 19.
Life of Elias the Younger 19.
Life of Elias the Younger 19, lines 370-375.
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This passage provides Elias’ motivation to make the pilgrimages just described by the
hagiographer. In addition, this passage may be read as a general (‘theological’) defence of
pilgrimage. In this apology, the author addresses potential scepticism towards pilgrimage
and responds with a justification. Elias is not motivated to go on pilgrimage because he
believed that divine presence is limited to certain places (0Ux wW¢ év TOTIW TIEPlypaTITOV
10 O¢lov oldpevog), the hagiographer stresses. With this comment the hagiographer
might address reservations on pilgrimage by the audience. The idea that God is not
circumscribed in any one place had been an argument used against pilgrimage in late
antiquity, when various bishops and Christian intellectuals were debating the desirability
of pilgrimage.®> That is, if God is not more accessible in any one place more than others,
this would make pilgrimage futile. This argument was used by, for example, Gregory of
Nyssa, Jerome, Augustine and Evagrius. Instead of going on pilgrimage, these authors
expressed, one should reach God by means of living a virtuous life and by inner spiritual
progress.>* Perhaps, this debate had flared up again in the early tenth-century southern
Italy, the context in which the author was writing. Whether this was a continued discourse
from late antiquity onwards on the desirability of pilgrimage, a revival of such discourse
by church fathers like Gregory of Nyssa, or a contemporary reaction to actual pilgrimage
in southern Italy has not been studied so far. Thus, these options remain to be proven, but
all are possible. Because some aspects of the historical context of pilgrimage in southern
Italy are known, the expectations that the author could have had from the audience can
be made more explicit.

As for a contemporary reaction to pilgrimage, it may be noted at least that pilgrimage
did take place in and through southern Italy. Many inhabitants of the region may have had
first-hand experience with the phenomenon, as southern Italy itself boasted a popular and

See Bitton-Ashkelony (2005).

Gregory of Nyssa, Jerome, Augustine and Evagrius all varied in their precise attitudes towards pilgrimage, but
all expressed (variations) on the idea that God is not circumscribed in any one place. Gregory of Nyssa's letter
2 argues that it is not desirable (for monks, and particularly nuns) to go on pilgrimage to Jerusalem: ‘For the
changing of one’s place does not bring about any greater nearness to God'. Gregory of Nyssa, Letters 2.16, as
translated in Silvas (2006), p. 121. According to Gregory, pilgrimage to Jerusalem is undesirable because of the
(moral) dangers on the road, God is not more present there than in their own region (Cappadocia), there is much
vice in Jerusalem which proves, according to Gregory, that there is not more divine grace to be found there
than in other places and one’s faith is not made stronger by seeing the places connected to the life of Christ.
Gregory of Nyssa, Letters 2.5-10; 2.15, in Silvas (2006), pp.118-121. Gregory does not completely separate place
from divine presence, as he puts forward instead that the region of Cappadocia is much holier than the places in
Jerusalem (Gregory of Nyssa, Letters 2.9; 15, in Silvas (2006), p. 119; p. 121). Jerome: 'Itis just as easy to reach the
portals of Heaven from Britain as from Jerusalem’. Jerome, Letters 58, cited from Silvas (2016), p. 116. Augustine:
‘It is not by journeying but by loving that we draw near to God. We approach Him who is everywhere present
and present wholly, not by our feet but by our hearts’ Augustine, Letters 155.672, cited from Silvas (2006), p.116;
Evagrius: 'You wrote [to me] that you dwell in the place that receives God [...] You should realize that he stands
in your midst [...] and expects you to become Bethlehem through your deeds, and to become the Anastasis
through the spiritual vision of the purity of the nature of your own created being, [..]. Evagrius, Letters 25.582, as
translated in Bitton-Ashkelony (2005), pp. 171-172. For an overview and more detailed exploration of the ideas
concerning pilgrimage, sacred space and inner spiritual progress by these authors, see Bitton-Ashkelony (2005).
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internationally-known pilgrimage site, St Michael's at Gargano.?*” In addition, southern
Italy was traversed by pilgrims travelling from Western Europe (or from their previous
pilgrimage destination, Rome) to the Holy Land.**® The southern Italian audience of the
Life of Elias the Younger could thus be expected to have had direct or indirect knowledge
of pilgrimage. The pilgrims passing through southern Italy from Rome to the Holy Land
would mostly have been Latin-speaking and Latin-rite pilgrims. Although to my knowledge
there are no known sources that provide evidence for an anti-pilgrimage discourse in the
region, the association of pilgrimage with Latin-rite Christians may have contributed to
negative discourses on pilgrimage among the Greek-rite and Greek-speaking audience.
In addition, we know that writings of Gregory of Nyssa, who was negatively disposed
towards pilgrimage, were copied in the region. This is attested, for example, by a tenth-
century manuscript from Messina.?* Theological arguments against pilgrimage might thus
have revived in the region. In any case, the hagiographer of Elias anticipated scepticism
towards pilgrimage on theological grounds, for he mentions explicitly the argument made
against it: God indeed is not circumscribed in any one place. However, the hagiographer
counters potential critique against pilgrimage by asserting that going on pilgrimage is
still valid: places that are associated with a divine manifestation are ‘much desired’ and
‘'much beloved'34°

These two examples, of chapter 19 and chapter 30, show that the hagiographer was
aware of negative discourses on monastic mobility. He seems to react against the idea that
mobility is incompatible with the ideal of hesychia and he equally seems to react against the
idea that pilgrimage serves no purpose. In these passages, he therefore may have felt the
need to justify Elias' many journeys. This defensive tone is absent from the two other saints’
Lives discussed. This shows that there were various discourses, both of the hagiographers
and the expected audiences, towards monastic mobility in middle-Byzantine hagiography.

2.5 Conclusion

This chapter has been driven by the question: (what) can we learn about perceptions on
monastic mobility in the middle-Byzantine period by studying an emic term in its narrative
contexts in the Lives of Gregory of Decapolis, Euthymius the Younger and Elias the Younger?
The term chosen for this is hesychia. The conducted analysis has confirmed that studying

It seems that by the ninth and tenth century Gargano was attracting mainly, though not exclusively, Latin-rite
pilgrims, both local as well as international pilgrims travelling from western Europe via southern Italy to the Holy
Land. Religious control over the shrine during this period was contested between Lombards and Byzantines.
Mougoyianni (2018), pp. 75-75; 79.

Oldfield (2014).

That letters of Gregory of Nyssa were copied in southern Italy in this period is testified by a tenth-century
manuscript copied in a monastery of the Saviour in Messina that includes letter 1 of Gregory (London, British
Library Add. 36749; Ms B in Pasquali (1959); Silvas (2006).

TpUodntov and Alav épacpiwtartol. Life of Elias the Younger 19, line 373 and 375.
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hesychia reveals a tension between immobility and mobility in the narratives, and that
hesychia as travel motivation propels the narrative forward. Additionally, the findings in
this chapter demonstrate that hesychia functioned as a spiritually significant term and
was specifically relevant in a monastic context in the middle-Byzantine period. That is,
hesychia was represented as an ideal that monks strived for and therefore the term and
related concept are important elements in the representation of ascetic monasticism in
these hagiographies.

Having established that hesychia is a relevant term to study in its narrative context, the
question remains whether this investigation has disclosed some aspects of Eastern Roman
perceptions of monastic mobility and immobility.

A semantic analysis of the term identified various layers of meaning of the term. The
subsequent analysis of the usage of hesychia in the Lives of Gregory of Decapolis and
Euthymius the Younger showed that hesychia was closely associated with specific types of
spaces: enclosed interior spaces or specific geographic landmarks (heights or islands). This
connection to space has implications for the relation between hesychia, mobility and immaobility.

Attaining hesychia in these Lives implies a degree of immobility, by staying in these
types of spaces. On the other hand this close connection to space leads to mobility. Both
the search for hesychia or the inability to find the right circumstances inspire mobility.

The qualities of the spaces that are considered suitable for hesychia have in common
that they involve a degree of physical separation and a degree of social isolation. Attaining
hesychia thus involves (a degree of) seclusion. Consequently, the passages in the narratives
on hesychia are essential for communicating a monastic ideal, namely that of withdrawal
from society. The search or desire for hesychia of Gregory and Euthymius thus also plays
a part in the construction of these men as saints: an exemplary life is one of the aspects
of in the representation of sainthood.?*' For ascetic monks, an exemplary life essentially is
a life completely dedicated to the divine, rejecting any earthly concern and in extension,
earthy society. Withdrawing from society, as a monastic ideal with a long tradition, is one
of the ways to represent such ideal ascetic life.

Particular spaces that offer a degree of seclusion allow hesychia. The spaces themselves,
however, do not guarantee it. Because the boundaries between the interior and exterior,
between wilderness and civilisation, can be breached, these spaces never provide perfect
seclusion. This is why, in the narratives, the desire for hesychia can continue to inspire
mobility and the saints do not stop after just one journey to a place of seclusion.?* The
continuous search for hesychia in the saints' Lives thus suggests that reaching hesychia is
hard, which reflects positively on the saints: they were so dedicated to spiritual progress

Following Klaniczay (2014).
E.g., whenever the conditions considered required for hesychia are not met anymore in a particular place. In
addition, Gregory and Euthymius also have other motivations to travel, besides hesychia; so the search for
hesychia is alternated also with different motivations to go to particular places. Chapter 3 will discuss these
motivations in more detail.
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during their life, that in addition to being ‘very special dead’ persons, they also belonged
to the very special living.?*3

Mobility inspired by hesychia is therefore represented as positive: it facilitates spiritual
development, it shows the special dedication of these monks, and it shows that the saints
were exemplary ascetics who aimed to retreat from society.

An exemplary life was not considered enough to be celebrated as saint. Saints were
also represented as being of benefit for society, by life (as holy men) and after their death.
Especially the representation of the saint’s life creates a challenge for the hagiographers of
ascetic saints: that is, how to represent monks as rejecting society while at the same time
serving it? In passages discussed in this chapter this tension was resolved in two ways.
Firstly, the boundaries between exterior-interior and wilderness-civilisation are permeable.
This allows for combining the two modes of sainthood, involving a degree of seclusion, but
also a degree of interaction with people. Secondly, mobility facilitates alternating between
the two modes: alternating episodes of seclusion with episodes of interaction. Also for
this aspect, mobility is thus essential for the representation of sainthood in the Lives of
Gregory and Euthymius. The discourse analysis of hesychia has provided a lens to see one
of the most difficult tasks of the hagiographer at work, that is, to represent a monk as a
holy man who unites in one person two conflicting ideals: to be removed from society while
simultaneously serving that very society.

The analysis of the Life of Elias the Younger illustrated that within middle-Byzantine
hagiographical texts there is a range of possible connections between hesychia, mobility
and immobility. In the Lives of Gregory and Euthymius, hesychia is connected to space,
and therefore to immobility and mobility. The analysis of the usage of hesychia showed
that staying at certain places can lead to a tension to the monastic ideals of hesychia and
of withdrawal from society (through distractions). The search for hesychia and mobility
therefore propels the narrative forwards. Moreover, hesychia and mobility are instrumental
in the representation of sainthood. In the Life of Elias, however, hesychia and space are
explicitly disconnected. In this Life the saint does not travel in search of hesychia and hence
mobility inspired by hesychia does not play a role in the representation of Elias’ sainthood.
Instead, the hagiographer suggests that hesychia can be realised anywhere, and specifically
also while travelling. Similar to the other two Lives, hesychia is represented as a monastic
ideal and mobility is represented as positive.3** However, mobility and hesychia are not
connected according to the hagiographer. In fact, the discussed passage indicates that
hesychia is realised despite the mobility of Elias. This suggests that the hagiographer reacts
to a discourse in which monastic mobility is perceived negatively and incongruent with
hesychia. Another example from the Life of Elias, shows that this is not the only occasion in
which he defends monastic mobility against potential criticism: the example of defending

For saints, particularly martyrs, as the ‘very special dead’, see Brown (1981), pp. 69-85.
The representation of Elias’ sainthood in connection to episodes of mobility is explored further in the next chapter.
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the pilgrimages of Elias provides a parallel in which the hagiographer anticipates negative
attitudes towards mobility. In the Lives of Gregory and Euthymius, on the other hand,
there is no indication that the hagiographers anticipated scepticism from their audience.
There the representation of mobility inspired by hesychia is purely positive, and there is
no defensive tone.

The comparison between the Lives of Gregory and Euthymius on the one hand and
the Life of Elias on the other, shows that there are diverse understandings of hesychia
and a plurality in the representation of mobility. It also shows that some hagiographers
anticipated negative perceptions of monastic mobility by their audiences, while others did
not have these concerns. This may be dependent on the geographic and specific cultural
setting in which the hagiographer was writing and on which audience they had in mind.
As we have established this variety, the next chapter will study the hagiographical texts
separately, and attempt to establish which contexts and motivations of hagiographers
influence the representation of mobility in the respective hagiographies.

The investigation into the relation between hesychia, mobility and immobility has
thus revealed insights into the understanding of hesychia and into the representation of
mobility in middle-Byzantine hagiography. Indirectly it has also pointed towards attitudes
of the hagiographer and potential attitudes of expected audiences. It has shown that in
continuation of late antiquity, hesychia continued to be constructed as a monastic ideal in
the middle-Byzantine period. It showed that mobility inspired by hesychia is represented
as positive and functional in the Lives of Gregory and Euthymius, but also that there is
a variety in the understanding of the connection between hesychia and mobility. It has
suggested that the hagiographer of the Life of Elias expected an audience that was
potentially negatively disposed towards monastic mobility, and that such expectations
were absent in the Lives of Gregory and Euthymius. Moreover, this chapter has laid bare
tensions in the narratives between mobility and immobility of monks in middle-Byzantine
hagiographies. These are contingent on the difficulty of finding hesychia, on the one hand,
and tensions between aspects of the representation of sainthood on the other. The various
connections between mobility and sainthood in the three case studies will be explored
further in the next chapters.
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Chapter 3

3.1 Introduction

In the previous chapters we have seen that monastic (im)mobility could be variously
interpreted, but was not considered to be neutral. People had normative ideas about it and
these ideas found their way into prescriptive texts and hagiography. The present chapter
will focus on the ways in which hagiographers interpreted and represented monastic
mobility. Specifically, it will analyse representations of travel motivation. Considering the
charged and multivalent nature of monastic mobility, one would expect that hagiographers
included the motivations for the mobility of monks in their narratives. This would give the
authors the opportunity to interpret the journeys in a positive light for their audiences.
Moreover, the highly mobile character of Gregory, Euthymius and Elias is exceptional in
the middle-Byzantine hagiographical corpus, so the authors might have felt the need to
provide explanations for the many journeys to account for this relative anomaly in the
contemporary output of the genre. 3%

To a certain degree, the saints’ Lives meet this expectation. That the hagiographers
represented travel motivations in particular cases was already observed in the previous
chapter, in which examples were discussed where hesychia inspired mobility in the Lives
of Gregory and Euthymius. Travel in search of hesychia is, however, not the only travel
motivation represented in the narratives.>* Studying how motivations for travel, more
broadly, are represented in the saints’ Lives thus presents us with an opportunity to ask
how the hagiographers interpreted all journeys of the monks whose life they narrated,
and whether the representation of all of these travel motivations will enlighten us further
on value judgements on monastic mobility.

Representation in hagiography is the result of a complex interplay of factors. To a
certain degree, authors wished to 'document’ the events they describe, the form of the
narrative is bound by genre conventions and topoi, and authors also had various persuasive
aims.3¥ Studying the representation of travel motivations in the narratives therefore also
presents us with the opportunity to ask whether the hagiographers used the travel theme
as a discursive strategy. In other words, investigating how authors represent the travel
motivation of monks might show us how hagiographers wished to use - or not use - 'the
traveller-identity’ of these highly mobile saints to portray a certain image of these monks.

The following analysis will thus answer two consecutive questions. Firstly, how did
hagiographers interpret monastic mobility for their audiences and (for which aims) did they

In addition, representing travel motivations might be attractive for authors due to the narrative potential for
organising the plot by providing insight into the motives of the saint.

In the Life of Elias hesychia was not a motivation for mobility (see chapter 2, section 2.4 and appendix 2), but
we find many other motivations (including two journeys in search of solitude, so comparable to hesychia, see
chapter 3, section 3.5 and appendix 8).

See the Introduction, pp. 26-28 for a discussion on the aims of hagiography.
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use the representation of travel motivations as a discursive strategy? Secondly, from this
analysis, can we deduce value judgements of authors and audiences on monastic mobility?

The chapter will first present a general picture of the representation of motivations
for travel in the three Lives, by reflecting on motivation categories and examining which
types are represented in the Lives. The analysis will then zoom in on each Life separately
and discuss particular travel motivations. Because the previous chapters suggested that
attitudes to travel are context-specific, at the start of the discussion of the three Lives 1
aimed to reconstruct what we can know about the aims of the authors and the performance
and reading contexts (occasions and intended audiences).3*¢ Finally, the analysis will allow
us to draw conclusions on which choices hagiographers made when integrating the travel
theme in their narratives, how hagiographers used motivations for travel as discursive
strategies in different ways, and what the representation of motivations teaches us about
contemporary attitudes towards monastic mobility.

3.2 Travel motivations: categorisation

Travel motivation is understood here as the direct incentive for a person (or group) to move
away from one place and go to another. As we will see, this incentive may not always lie
with the movers themselves, but may also be caused by other people or factors. In order to
establish how hagiographers represented the travel motivations of monks, we should first
assess how to distinguish one motivation from another. Creating categories inevitably has
drawbacks, because reality is always more complex and fluid than models can represent.
Nevertheless, categorisation allows us to observe broad patterns within and between
sources. Moreover, if scholars use the same general model of categorisation, rather than
going immediately into the specifics of the language and categories used in their respective
sources, comparisons can be more easily made on the basis of different studies. Finally,
categorisation allows us to read texts against the grain. It invites us to assess whether
categories that the authors themselves perhaps did not use nonetheless apply to these
texts. This allows us to detect patterns that we otherwise might miss. It is therefore a
worthwhile exercise to use a general mobility model as a starting point for analysis.

This remains partially speculative - more research into performance contexts of hagiography might provide
more insights.
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In mobility studies, one of the ways to classify types of mobility is by identifying the
‘push and pull’ factors that motivate mobility.>* The factors that make a place unattractive
and cause people to move away from a place are commonly referred to as push factors; the
factors that make a destination attractive and cause people to move to that destination as
pull factors.?° The distinction between push and pull factors forms the basis of the mobility
model introduced by Yannis Stouraitis.*' The model reflects insights in recent studies on
mobility and allows for comparisons within and beyond Byzantine studies. A distinction is
made between voluntary mobility - in which pull factors and the individual's agency are
the key motivators for mobility - and involuntary mobility - in which push factors are the
key criteria for mobility and in which the agency of the mover is severely compromised.3>?
Stouraitis indicated multiple subcategories within the general categories of voluntary
and involuntary mobility. For involuntary mobility he identified as push factors natural
catastrophe, state coercion and war.?> For voluntary mobility he identified the categories
of pilgrimage, educational, professional and economic mobility (see table 2). This model
will be used as a starting point for analysis in this chapter, while both expanding it and
taking its limits into account.

Table 2: Mobility model, based on Stouraitis (2020)

Voluntary mobility Involuntary mobility
Pilgrimage | Educational | Professional | Economic Natural State War
mobility mobility mobility catastrophe | coercion

Another way is for example to distinguish between different types of travellers based on their social, professional
and/or gender identities. Koray Durak, for example proposes a hybrid model for analysis based both on travel
motivation and traveller identity. Durak (2022), p. 444. Durak justly points out that we should acknowledge the
permeability and cross-overs between the different categories. According to Durak we should especially take
into account the multiple and changing identities of travellers. Although this study will reflect on some of the
insights of Durak, especially on the fluidity of categories, the present study has as its focus the representation
of travel motivation and will therefore opt for a model focussed on motivation. Moreover, instead of already
selecting the relevant aspects of identity as categories of analysis, this study will ask how representations of
travel motivation helped to shape the portrayal of the saints’ identities. Finally, a less complex and more general
model hopefully enables making comparisons more easily in future research.

See e.g., the discussion on push and pull factors in Preiser-Kapeller and Mitsiou (2018), p. 32; Preiser-Kapeller
etal. (2020a), p. 4.

Stouraitis (2020). Unfortunately Stouraitis is not specific about the sources he has used (or has neglected to
use) in making his diagram, labeled ‘Categorisation of the types of migration and their causes discussed in
Byzantine sources’. In his article he discusses types of involuntary mobility (refugees of war, deportation and
resettlement of populations by enemy forces and state-coerced resettlement of populations), collecting the
findings of other scholarly research and including examples from a variety of primary sources. His article thus
reflects mostly the state of current research, rather than an extensive inventory of types of mobility found in a
large corpus of primary sources. Nevertheless, the criteria for distinguishing the types of mobility are clear, that
is, he identified various push and pull factors, and the categories are general and applicable to many journeys.
Stouraitis’ categorisation may therefore serve as a starting good point for discussions on travel motivation.
Ibid., p. 142.

The categories of state coercion and war Stouraitis specifies with further subdivisions. For war the two
push factors he identifies are deportation and flight - both types find examples in the saints’ Lives. Further
specifications are not so relevant for the present study, for the Lives mainly represent voluntary mobility.
Stouraitis (2020).
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The model by Stouraitis is not solely based on hagiography, but based on journeys
found in other Byzantine sources as well.3>* Because many of the journeys found in the
three saints’ Lives that are discussed in this chapter fit into the categories, we may conclude
that the representations of motives for mobility overlap with motivations found in other
Byzantine texts. Furthermore, they most likely correspond to a reality of different types
of mobility within and beyond the Eastern Roman Empire. In this respect the saints are
represented as travellers who would have shared in the experience of other travellers at
the time.®> In this way, the representation of the saints’ mobility situates them within the
historical context, which contributes to the authenticity of the narratives.

In this chapter I will focus primarily on voluntary mobility, because these journeys offer
an opportunity to explore how the authors interpreted the motives of the saints themselves
to travel in situations when there was no urgent need to travel for safety reasons. That
does not mean that involuntary mobility is not represented in the narratives. For instance,
we find examples of movement caused by war in the Lives of Elias and Euthymius. An
example of flight in the Life of Elias is when the hagiographer narrates how Elias and his
family fled from Enna to a castle during an Aghlabid attack.**® Later in the narrative Elias
was captured, enslaved and brought to North Africa.®’ These movements correspond to
the flight and deportation of groups of people caused by the attacks and the eventual
conquest of Sicily by Arab forces from 827 onwards, up to the conquest of Enna in 859.3%
The Life of Euthymius likewise features journeys impelled by fleeing danger (by Arab raids
in the Aegean sea) and an episode of captivity by these raiders.>* The involuntary mobility
that affected many contemporary people in the Mediterranean is thus reflected in the
saints’ Lives.30

However, the majority of the journeys represented in the saints’ Lives are voluntary
mobility. Three categories of voluntary mobility according to Stouraitis’ model are reflected
in the narratives. Journeys motivated by receiving monastic training could be classified as
educational mobility, whereas journeys related to being a monastic leader as professional

However, see footnote 351 on Stouraitis’ source base.

The application of the model does not show us how these types of mobility are exactly represented in the
narrative, which sometimes still represents the monk as extraordinary, even though the type of push factor
is shared by many other travellers. As we will see in the following analyses, the saints are represented both
as travellers that share experience with other travellers - which we could observe by differentiating between
general types of travel motivation categories - as well as unique ‘saintly’ travellers.

Life of Elias the Younger 3.

The first time Elias was sold as a slave he was saved by a Byzantine ship during the sea voyage and brought back
to Sicily. Life of Elias 6-9.

See Rossi Taibbi's commentary in Rossi Taibbi (1962), pp. 131-132.

Life of Euthymius 25-26.

We can also find an instance of a natural catastrophe that impacted a journey in the Life of Gregory, although
this was not the represented motivation per se for Gregory to move: during one of his journeys Gregory and
another monk would have been caught in a storm at sea which led them to be shipwrecked. They washed at a
(unspecified) shore, but then continued their travel. Moreover, Gregory had a hostile encounter with the local
population in Otranto (who took him for an enemy, probably for an Arab), although the hostility is not directly
represented in the narrative as a motivation for Gregory to move away again. Life of Gregory 24 and 33-34.
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mobility. Pilgrimage is also represented in the saints’ Lives, although perhaps not as much
as one might expect.3®'

These categories, such as voluntary and involuntary, are not perfect. Some motivations
fit perfectly within a certain category and others only partly.3®? Using categories in the
first place makes us attune to these nuances. We also see this fluidity reflected in the
hagiographical representations. For example, by giving more attention to the wishes
of Elias, Elias’ hagiographer represents a journey that usually would be understood as
involuntary as neither completely involuntary nor completely voluntary. That is, in his Life
Elias is captured twice during Arab attacks on Sicily and is put on a ship to be sold as a
slave. Earlier he has received a divine revelation that tells him that he is destined to go to
North Africa for missionary work, so, according to the story, Elias feels that this journey is
his destiny. However, he misses his family too much and prays to God to be rescued and
brought back home - this then happens (showing the effectiveness of his prayers already
as a child and the special interest God takes in Elias' life). The second time he is captured,
he realises that he now should take heed to the revelation and goes willingly.3** Mobility
due to enslavement would be classified as involuntary mobility, but in the narrative Elias
is represented as having some agency in when and why he makes this journey. These
journeys of captivity are therefore not represented as completely involuntary. We will see
more examples of such fluidity and complexity of representation later in this chapter.
Additionally, we will see examples in which more than one category of motivation applies.
Multi-layered mobility is generally reflective of reality, as people often have multiple
motivations to make a single journey.#

In the previous chapter a passage on pilgrimage in the Life of Elias has already been discussed, see pp. 103-
105 above. Depending on the definition of pilgrimage it is more or less prevalent in the narratives. In a narrow
understanding, pilgrimages are journeys to visiting sites with the purpose of venerating a place or relics that
are considered holy. In this narrow definition, pilgrimage only played a minor part in the Life of Euthymius, but
more extensively in the Life of Elias. Some scholars use a broader definition and see journeys generally motivated
by the traveller’s belief or as having a spiritual purpose as pilgrimage, so that visiting a monastic community is
also interpreted as pilgrimage, see e.qg., Ritter (2019b). If we would use this broad definition, we can see more
pilgrimage journeys reflected in the Lives of Gregory and Euthymius as well. However, I do not find such a
broad definition helpful in distinguishing between representations of travel motivation, and prefer the narrow
definition: I see venerating a place or bones as a distinct phenomenon from other journeys that also have a
‘spiritual’ purpose. Of course, pilgrims, in the narrow sense, often had multiple motivations for travelling, while
travellers who did not have venerating a tomb or place as their primary aim, might just do that when they arrived
ata place with venerable relics. In my analysis, however, I look at how journeys and motivations are represented
in the text and how audiences might have interpreted these journeys. If a journey is not clearly represented
as being motivated by the veneration of a holy place or tomb, they are not discussed as pilgrimage here. For a
broader understanding of pilgrimage, see Ibid; Elsner and Rutherford (2005).

For example, one could easily imagine cases in which the decision to travel is made by someone else, so the
mover in question has limited individual agency, but perhaps they still do not travel against their will (for example,
such a situation could possibly occur for women accompanying their husbands on the move). In her PhD project
on late-antique mobility (University of Vienna, working title: Gehen oder bleiben? Abhdngigkeitsverhdltnisse in
Mobilitdtsgeschichten des 4. und 5. Jh. n. Chr. anhand einer intersektionalen Analyse spdtantiker Briefe), Nadine
Riegler will discuss in more detail how reality is more complex than represented in mobility models, including
a discussion of cases where the boundaries between voluntary and involuntary mobility are not clear-cut.

Life of Elias the Younger 4-9.

Also observed in Foubert (2018), p. 6.
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The mobility model is not sufficient as a sole basis for discussing hagiographical
representations of travel motivations. Two further considerations will be taken into account
in the discussion. The firstis that I will expand the model. Some types of (voluntary) mobility
represented in the narratives do not fit into any of the subcategories. Types of mobility
that are represented in the saints’ Lives that are lacking from Stouraitis’ model are: mobility
motivated by interpersonal relations (a sense of loyalty towards family, friendship, but also
mobility inspired by strained relations in times of interpersonal conflict);**> mobility for
spiritual progress; and mobility inspired by a divine command or revelation. The last two
are probably rather particular for monastic saints and for hagiographical texts. Because
they are represented in hagiography, these categories of mobility will be considered as
well in the analysis.

Secondly, we should reflect on scale. It is important to consider how the monks relate
to others in historical reality in order to assess how the representation of their mobility
reflects on their portrayed identity. It is therefore pertinent to ask whether the journeys
of the saints are journeys made by many people, or journeys that only relate them to
a small percentage of society and are relatively unique. Whereas involuntary mobility
generally affects much more people at the same time, for example fleeing from a natural
or military catastrophe, voluntary mobility, such as educational mobility, would have
happened more typically in smaller groups.*® Moreover, certain types of journeys may
be made every week or every month (e.g., travel to a market), whereas others may only be
pursued less frequently (e.g., pilgrimage). Considering the range of motivations reflected
in the hagiographical narratives, the monks are represented as sharing experiences with
many other travellers in the Mediterranean, especially with experiences of involuntary
mobility, as well as with smaller percentages of the population for mobility for educational
or professional purposes and perhaps an even smaller percentage for long-distance
pilgrimage.>®” The fact that they travelled for all these different reasons represents them
as particularly versatile movers. Thereby they are represented perhaps as rather special
movers compared to many people living in the Mediterranean, who might only travel in

For example, different theological standpoints could lead to severed interpersonal relations (and which could in the
extreme case lead to forced exile, as happed to famous examples such as John Chrysostom or Theodore the Studite).
Inour saints’ Lives we do not find clear examples of forced exile, butin the Life of Gregory, the monk is presented
to move away from a monastery because he disagreed with the theological position of the abbot. Life of Gregory 5.
Or even individually, as some journeys are represented in the saints’ Lives. In reality, most people probably did
not travel alone, due to safety and practical reasons. See Dimitroukas (1997), pp. 112-114.

Pilgrimage to shrines close to home might have been much more frequent, but an extensive study on the
prevalence of particular forms of pilgrimage compared to others in an Eastern Roman context is still lacking.
On pilgrimage in the Eastern Roman Empire, see e.g., Talbot (2002); Ariantzi and Eichner (2018); Kilzer (2018);
Ritter (2019a); Whiting (2020); Ritter (2020). Research using non-literary sources, such as a new research project
studying inscriptions in the Eastern Mediterranean titled Pilgrims’ inscriptions, movement, and devotion between
Byzantium and Rus’in the 5%-15% centuries C.E at the Austrian Academy of Sciences (2021-2025), may shed more
light on the prevalence of various forms of pilgrimage.
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their lives for certain reasons, but not for others.?* The type of motivation aside, distance
also plays arole in the degree to which the monks are represented as ‘ordinary’ or ‘special’.
Long-distance travel was more risky and required more money and time (and thus the
traveller would be away longer from daily tasks that were necessary to make a living). The
many long-distance travels of the saints also make the saints rather special compared to
many other travellers.

Considering the various travel motivations represented in the saints’ Lives as discussed
above and taking the considerations about scale into account, we may preliminary
conclude that hagiographers represent the monks simultaneously as rooted in historical
reality, to a certain degree sharing experiences with other people living and moving in
the Mediterranean, but in some respects also as more special. In the next sections I will
explore in more detail representations of travel motivation in each of the three Lives. Since
the previous chapter suggested that discourses on monastic mobility are context-specific,
[ will start each analysis with an exposition of what we know about the creation of each Life.

3.3 Representations of travel motivation in the Life of
Gregory of Decapolis

3.3.1 The creation of the Life
Based on the Life of Gregory of Decapolis we can establish when Gregory must have lived.
He was born at the end of the eight century in Eirenopolis in Isauria and he seems to have
died on November 20" in 842 or possibly one or two years before.®® His Life is transmitted
in twenty-four manuscripts, all of which provide (roughly) the same text.>”°

The author of his Life is generally accepted to be Ignatius the Deacon, based on
attributions to Ignatius in three manuscripts and on stylistic similarities with his other

How special or common travelling for (how) many reasons actually was is hard to establish as our (literary) sources,
with all its difficulties for teasing out realia, is hardly representative of the entire population. Consequently, there
is not (yet) a scholarly consensus on the prevalence of mobility (especially for ‘ordinary’ people) in the medieval
Mediterranean, let alone a clear idea how much one type of mobility occurred compared to another. This
observation is therefore speculative. For two ends of the spectrum in the debate of the prevalence of mobility in
the medieval Mediterranean, see e.g., Lilie (2009), for the position that there was little, and e.g., Oldfield (2016),
for the position that all was mobility.

The time of birth is not specified in the Life, but F. Dvornik reconstructed a date of birth between 780 and 790
(unfortunately I have not had access to Dvornik’s edition, but reference to his position is found in Mango (1985)),
while Cyril Mango proposes 797 as the latest date. Gregory died on November 20, according to the narrative. The
year of death is thought to be 842 or earlier, but probably not later than 842 (as the ‘triumph of Orthodoxy’, in
March 843, is not mentioned in the Life). 842 with a range of uncertainty of one or two years before is now usually
accepted. See Mango (1985), pp. 636; 643-644; See also Prieto Dominguez (2021), pp. 169-170; Dvornik (1926).
As always with manuscript transmission there are minor variations between the manuscripts, but none of the
manuscripts presents a completely different version of the Life. For the manuscript transmission, see Makris
(1997), pp. 36-52.
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works.?”" The Life has been variously dated to between 842-845, 842-847 or c. 855.372 The
date of death of Ignatius is disputed (either soon after 847 or after 870) which otherwise
could have functioned as a terminus ante quem.?’> The year 842 serves as a terminus post
quem.?* It seems likely that the Life was written when the controversy around iconoclasm
was still an urgent matter at the time, and thus might have been written just after the official
restoration of icon-veneration in March 843, or possibly even just before. Namely, the text
includes several digressions on Gregory's correct theological standpoints - although the
issue of iconoclasm otherwise does not feature prominently in the narrative.® It seems
therefore that these digressions are included just to make sure that Gregory was to be
considered on the ‘right’ side of history, even though he was not involved in defending
icons himself. Moreover, in the epilogue the author prays to the saint to expel heresies and
pray for peace within the church.3® This would suggest that the controversy was not yet
fully resolved - possibly even allowing for a pre-restoration date (before March 843) - or
that the post-restoration ‘purge’ of iconoclast religious leaders was still in full swing.3”” This
would mean that the Life was written very soon after Gregory’s death (within a year and
up to two years, depending of the exact year of his death).

A comment in the epilogue of the Life implies that Ignatius wrote the hagiographical text
on a commission from disciples of Gregory: ‘being obedient to pious men, who served the

Some scholars doubted Ignatius’ authorship (e.g., Wanda Wolska-Conus), in response to which Ihor Sevéenko
elaborated on stylistic similarities between the Life of Gregory and other works known to be written by Ignatius
to prove his authorship. Georgios Makris accepts this and has added further stylistic parallels. Since then the
authorship of Ignatius has been commonly accepted. See Wolska-Conus (1970), pp. 340-342; 359; Sevcenko
(1982), p. 37, note 70; Mango (1985), p. 636; Makris (1997), pp. 46-48.

See Prieto Dominguez (2021), pp. 170, footnote 11.

Cyril Mango proposed after 847. Mango (1985), p. 645. Makris argued instead that Ignatius lived on to at least
870. Makris (1997), pp. 3-11. A later date of death is necessary for Makris if his hypothesis is true that the Life
was written around or just after 855 after the foundation of Joseph the Hymnographer's monastery dedicated
to Gregory; I disagree with a date of 855 for the composition of the Life, see pp. 123-124 below. However, others
rejected again the dates proposed by Makris; for this discussion see note 38 in the PmBZ entry for ‘Ignatios
Diakonos: Tyvatiog' (=PmBZ 2665/corr.), Lilie et al. (2013a).

The Emperor Theophilus, who died January 842, is implied to be already dead at the time of writing, so 842 would
be a terminus post quem. Prieto Dominguez (2021), p. 170; Mango (1985), p. 644.

See e.qg., Life of Gregory of Decapolis 73.

Life of Gregory of Decapolis epilogue, lines 16-19. Prieto Dominguez goes into more detail about the context
of iconoclasm as background for the creation of this Life. He speculates that Gregory might even have had
iconoclast viewpoints - although he thinks it is more likely that icons were not central in Gregory's spirituality,
so he might represent a more ‘indifferent’ rather than a polemical standpoint towards icons. Ignatius, however,
surely did not want to portray Gregory as an iconoclast, as the iconophile theological digressions in the Life
indicate. See Prieto Dominguez (2021), pp. 169-186.

Malamut interprets the phrase in the epilogue to mean that the Life was written just after the official restoration
of icon veneration at March 11 843, although in my view the phrase does not rule out the possibility that it was
written earlier: the plea of the author to restore the peace within the church and expel heresies could equally
be interpreted to mean that the official restoration had not yet taken place. It does suggest, I think, a date in
which the issue was still very urgent and perhaps (some) iconoclasts were still in places of power. So I am inclined
to think that the Life was written just before or just after March 843, so in 842 or 843. Malamut (2004), p. 1193;
For the political and religious context of the period of iconoclasm, see Haldon and Brubaker (2011). Although it
seems that there would not have been a ‘mass expulsion’ of clergy, certainly a number of religious leaders were
deposed, and this must have inspired anxiety among those who had had iconoclast sympathies. Brubaker and
Haldon (2011), p. 450.
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servant of God'*’® The narrative itself gives no clues as to a connection between Ignatius
and Gregory. We hear the author’s voice only in the epilogue - and even then not revealing
his connection to the saint.*”° No other sources indicate that Ignatius knew Gregory
personally. The reason to choose Ignatius to author the Life thus probably rested on
Ignatius’ reputation as a prolific writer of hagiographies, rather than a personal connection
between Ignatius and the saint.

If we are to understand the intended aims of the author by writing this text and to
know who were the intended audiences and what was the (original) context in which the
text would have been performed, we need to know more about the commissioners and
for what occasion and purposes they commissioned the Life. This may give us insight into
the rationale behind the representation of travel motivations as well. Although there is
consensus on the authorship of the narrative, it is not evident who the commissioners were.

Georgios Makris, the editor of the Life, has presented a hypothesis on the identity
of the commissioner. Although in the Life itself the commissioners are not called more
specific than ‘pious men who served the servant of God’, Makris posed that it is ‘certain’
that Joseph the Hymnographer (b. c. 808 - d. 886) was the commissioner.* Joseph would
have commissioned it to be read in his newly founded monastery. Makris based his
conclusions on two passages in the epilogue of the Life: the beforementioned reference
to the commissioners as being servants of Gregory and a passage in which the narrator
pleads to the saint for intercession on behalf of 'your flock and your supplicants’ (tfig ofig
Tolpvng Kal T@v oV LKETQV).

Does this lead to the conclusion that Joseph was the commissioner of the Life of Gregory?
Let us review what we know about Joseph the Hymnographer and his relation to Gregory.
Joseph was indeed a disciple of Gregory. He was a prolific hymnographer, and many hymns
he composed have come down to us, including some dedicated to Gregory.*®' Joseph's
Life narrates that Joseph joined Gregory in ascetical practice in Thessaloniki and that they

Life of Gregory of Decapolis epilogue, lines 8-10: Kal tolg @) Bepdmovtt B0l Stakovrjoaoty eLAABECY AvEpact
KaTameldng yevopevog Tfj pikpd tavtn tol Adyou Utnpeoia éautov kabfjka mpobupodtata [...].: ‘And being
obedient to the pious men who served the servant of God, I have directed the mind most eagerly to this small
service of this discourse [...]".

The first person’s voice indicates that the author hopes that his narrative will be beneficial to others and indicates
that he used trustworthy sources - both being hagiographical topoi. The informants that he used included
Gregory's uncle Symeon, a disciple Athanasius and a monk named Peter. Life of Gregory of Decapolis epilogue,
lines 4-8; on these topoi, see Pratsch (2005), pp. 347-349.

Makris (1997), p. 26.

See Sevéenko (1998); Prieto Dominguez (2021), pp. 195-201.
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travelled together to Constantinople.?82 In Constantinople, Gregory would have sent Joseph
to Rome to report about the iconoclast controversy. On his journey to Rome Joseph would
have been captured and released again by Arabs. Joseph subsequently travelled back to
Constantinople to find out that Gregory had just died (20 November 841 or 842) and that
the veneration of icons had been restored (11 March 843). Joseph later attracted a circle
of monks himself, which formed a monastic community. Once this community grew too
big, Joseph decided to found a new monastery to which he transferred Gregory's relics.?®
Moreover, he built a church dedicated to the apostle Bartholomew and to his former
spiritual father Gregory.?® After Joseph’s death he came to be venerated as a saint himself.

Considering the connections between Joseph and Gregory, Joseph would indeed be a
plausible candidate to be involved in the commissioning of Gregory'’s Life. We know that
Joseph himself also created literary output for the celebration of his former spiritual father.
That is, he composed hymns in Gregory's honour, probably for the occasion of the transfer
of Gregory's relics.®> It is well possible that Joseph's involvement in creating texts for the
veneration of Gregory extended to the commissioning of Gregory's Life. Makris takes the
plea on behalf of tfic ofic molpvnc (‘your flock’) in the epilogue of the Life of Gregory to mean

There are two Lives written about Joseph the Hymnographer, both mention the connection to Gregory, but
the one Irefer to in this chapter is the earliest one, written soon after Joseph'’s death by Theophanes, Joseph'’s
successor as abbot at the Bartholomew-monastery. The other Life by John the Deacon is written later (possibly
early 10" century, but the identity of the author and the dates are unclear; in any case, the earlier Life by
Theophanes provides us with more detail). Prieto Dominguez (2021), pp. 197-198. For the Life of Joseph the
Hymnographer by Theophanes, see Papadopoulos-Kerameus (1901). Unfortunately I did not have access to the
edition by Papadopoulos-Kerameus itself, so I used the text incorporated in the Dumbarton Oaks Hagiography
Database, based on the edition by Papadopoulos-Kerameus (hereafter referred to as Life of Joseph the
Hymnographer): https://www.doaks.org/research/byzantine/resources/hagiography/database/texts/35.html.
Life of Joseph the Hymnographer 5-9.

Janin (1969) stated that Joseph together with Gregory founded a monastery church dedicated to Bartholomew.
This must be based on an erroneous interpretation of the relevant passage in the Life of Joseph the Hymnographer:
Vaov Te ToUTW oLV TQ KAEW Mpnyoplw Tf USLQ Tolpvn cuvavedeipato. Grammatically it would indeed make
sense to interpret the clause to mean that Joseph together with Gregory (cUv t® lpnyoptw) founded a church,
whereby the prefix ouv- in cuvaveSelpato is repeated and tfj 05tq otpvn (his own flock) is a dative of advantage.
However, such a reading does not make sense in the narrative: Gregory has already died by this point in the
narrative. Afew sentences earlier narrate that Joseph translated Gregory's relics to the newly founded monastery.
Therefore the passage must be interpreted to mean that Joseph built the church, together with his own flock
(tf) U8 Tolpvn) dedicated to Bartholomew (toUtw) and to Gregory (0Uv TQ KAeW® Mpnyopiw). We must then
accept the rather unusual usage of oUv, where the author (or copyist) could also just have used kat; in my view
this is the only logical interpretation when taking into account the narrative. This passage is the only evidence
we have of a church dedicated to Gregory of Decapolis. Janin (1969), p. 57; The Life of Joseph the Hymnographer 9.
The Life of Joseph the Hymnographer suggests that Joseph composed hymns (ueAwSrpact, ‘melodies’) for Gregory
and Bartholomew to celebrate the translation of their relics and the dedication of the church. My translation of
the relevant passage: ‘Already many monks flocked together to the venerable and very holy Joseph, because of
his beautiful and virtuous way of life, and because it was not possible to come together in that place [anymore],
he then established our school of virtue in a place that then was deserted; to which he transferred the relic
of the Great Gregory as an inviolable treasury [..]. [H]e build up a church together with his own flock for him
[Bartholomew] and for the famous Gregory. In great care he also established and adorned their feasts with
melodies’. (f16n 8¢ MAeLOVWY povaldviwy TR TLplw Kal lepwTdty 'Twone cuppeLOAVTWY SLA TV KAAALoTNV Kal
€vdapetov autol BLotry, Kal cuvelval TQ TOTw pry Suvapévwy, To kad' NPag Thg ApeThg €V XWpw EpNpw TOTE
BVTLKABLEPVLOEATO PPOVTLOTAPLOV- £V () TO ToD peydhou Mpnyoplou wg Bnoaupodv douiov petatiBnot Aelpavov
[..]vadv te toutw obv T KAEW® Mpnyopiw Tfi USia otpvn cuvaveseipato, év epovTiSt TAelovL kaBeaTrKeL Kat
HEAWSAPAOL TAG ATV TTavNyUPELG KOOPEWY-) Life of Joseph the Hymnographer 9.
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that the Life was intended to be recited for a community of monks in a monastery for which
Gregory was the patron saint - in other words, the monastery founded by Joseph.38¢ As
abbot and founder of this monastery, Joseph would effectively be the one who - in name
of his monastic community - commissioned Ignatius to write the Life.

Although the hypothesis presented by Makris is possible, there are some objections
that suggest that it is not as certain that Joseph was the commissioner as Makris argues.
The first objection is that Joseph is not mentioned in the Life of Gregory of Decapolis.>®” 1t is
striking that he does not feature clearly in the narrative if he would be the commissioner,
for the two would have spent time together in Thessaloniki and Constantinople, and
Joseph himself was becoming a person with spiritual authority in the years after Gregory's
death and after Joseph's return to Constantinople. The Life of Joseph the Hymnographer
suggests that Joseph's encounter with Gregory inspired Joseph to live an ascetical life,
which would have been a key moment in Joseph's own trajectory in becoming a spiritual
leader.?® Moreover, Gregory would have been the one to send Joseph to Rome, which had
a greatimpact on Joseph'’s life trajectory - including being captured by Arabs and released
again. These events do not feature in the Life of Gregory. If Joseph commissioned the Life,
why would he not make sure that Ignatius mentioned his connection to his spiritual father
Gregory? This could have reflected positively on the spiritual authority that Joseph was
accumulating. Moreover, a few other connections to Gregory are referred to by name:
his uncle and abbot Symeon (in the Decapolis region and Constantinople), a leader of
an ascetical community in Thessaloniki named Mark, a disciple named Anastasios (in
Thessaloniki and at Mount Olympus), another named Johannes (in Thessaloniki), one
named Peter (in Thessaloniki), a government official (a protokancellarios) named Georgios
(in Thessaloniki), and a priest called Theodoulos (in Thessaloniki).>*® So Ignatius did not
necessarily keep (all of) Gregory's connections anonymous.

The other note of caution to assume that Joseph commissioned the Life concerns the
interpretation of tA¢ ofig Totpvng, ‘your flock’, in the epilogue. Makris interprets this as
the monastic foundation founded by Joseph with Gregory as the patron saint. However,
would Joseph's monastic circle not be considered to be dedicated to Gregory only after

In referring to this passage, Makris states that ‘[i]n der Dekapolitesvita steht explizit, [...] dass die Vita zunachst
als Lesung fur den Konvent des Klosters gedacht war, das unter dessen Patronat stand, d.h. fir das Kloster
Josephs'. Makris (1997), p. 26.

This has also been observed by Malamut (2004), p. 1195.

Life of Joseph the Hymnographer 5.

Makris refutes this by suggesting that these informants were all dead, and living connections were not mentioned
by name. Makris (1997), p. 27. It is true that many people Gregory interacts with in the story are not mentioned
by name, but just referred to as‘a monk’ or ‘awoman/man’. Theodoulos' death is narrated in the Life (for Gregory
predicts it to him), but the deaths of the other individuals are not. Moreover, Gregory predicts more deaths than
just the one of Theodoulos, and those individuals are not mentioned by name either (see e.g., chapters 43 and
45). So there is no way to verify or disprove Makris’ assertion, although the hagiographer does not consistently
use the criterium of death for deciding who to identify by name. Chapters in the Life of Greogry of Decapolis in
which these individuals are mentioned: Symeon (multiple chapters); Mark (chapter 22); Anastasius (chapters
52-53); Johannes (chapter 62); Peter (55 and 88); Georgios (chapter 52); Theodoulos (chapter 44).
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the translation of Gregory'’s relics to Joseph's monastery? This event, which based on the
Life of Joseph would have taken place around 855,3° is however not narrated in the Life of
Gregory. The Life of Gregory must therefore have been written before the translation of
his relics - for this would surely have featured in the Life otherwise.?*' Consequently, the
phrase tfig ofic molpvng would presumably not refer to a monastic community headed by
Joseph, with Gregory's tomb still elsewhere in Constantinople. Rather, tfig ofig Ttolpvng
might more likely refer to a monastic community that considered Gregory himself to be
the spiritual leader, while he was alive. The Life of Gregory of Decapolis does not include
any building activity of the foundation of a (physical) monastery by Gregory, so this still
does not lead to any certain conclusions on which exact monastic community this would
be.32 The monastic community could either refer to the circle of monks that lived near
and interacted with Gregory in Thessaloniki,** a circle from his time at Mount Olympus, or
from the last year of his life, in Constantinople.?** The narrative does not elaborate on his
stays at Mount Olympus, nor in Constantinople, whereas plenty of episodes taking place at
Thessaloniki are included. Disciples from his time at Thessaloniki might thus be potential
commissioners of the Life, asking Gregory for supplication on their behalf by means of this
Life. As some of these monks from Thessaloniki would have moved to Constantinople by

Joseph probably arrived back in Constantinople in 843, for festivities for the restoration of icons is referred to
in the narrative; by this time Gregory had died. Joseph would have spent some time near Gregory's corpse,
and then together with John, a fellow disciple of Gregory, he would have stayed at a sanctuary dedicated to St.
Antipas. After John's death, which Daniel Stiernon has dated to 850 based on the second Life of Joseph by John the
Deacon, Joseph would have stayed at a sanctuary dedicated to John Chrysostom for five years, before founding
his own monastic community, bringing Gregory’s relics to the monastery and building the church dedicated
to Bartholomew and Gregory. If we accept John's death at 850, Joseph’s monastery was thus founded in 855.
Stiernon (1973), p. 253.

This point has also been noted by Malamut (2004), p. 1197.

The absence of a narration of building activity or of an official foundation of a monastery does not contradict
the idea that there was a monastic community of some sort for which the monks would consider Gregory as the
spiritual leader. In fact, the Life of Gregory is full of encounters with monks who live near Gregory and go to him
for advice and clearly see him as someone with spiritual authority. This testifies of the fluidity of more ‘loosely
organised’ monastic practice common in the Eastern Roman Empire.

Although Prieto Dominguez is probably right in pointing out that at least some of the monks who lived with
Gregory in Thessaloniki would have accompanied him in his final journey to Constantinople. First, because he
was a sick man and would have required assistance. Secondly, the hagiographer indicates that Gregory was
surrounded by fellow monks at his deathbed. Finally, the monk Anastasios, one of the informants for the narrative
and initially one of the Gregory's disciples in Thessaloniki, already moved to Constantinople and then to Mount
Olympus earlier, as is recounted in the narrative; and Peter, another informant of Gregory’s Thessaloniki circle,
is also described to have travelled to Constantinople after Gregory's death: he would have been captured by
Arabs and released through the intercession of Gregory (after Peter prayed to the saint: this is one of Gregory's
posthumous miracles). This inspired Peter to travel to Constantinople to visit the tomb of Gregory to express
his gratitude for his release. His subsequent whereabouts are not narrated. So it may well be that the circle
of Thessalonian monks were - at the time of commissioning - based at Constantinople or dispersed. Prieto
Dominguez (2021), p. 186; Life of Gregory 52-53 and 88.

Malamut proposes that the monastic community is the one developing around a church of ‘'St. Antipas’, after
Joseph was sent to Rome and before he had returned (explaining the omission of Joseph’s name in the Life of
Gregory). Malamut (2004), p. 1197-1198. St. Antipas is mentioned in the Life of Joseph the Hymnographer (ch.5)
and the narrative gives the impression it was located near Constantinople (although not specified, but the
Life narrates that Joseph went there immediately after following Gregory to Constantinople). The monastic
community that developed there (according to the Life of Joseph) may correspond to the community in/near
Constantinople where Gregory would have stayed according to the Life of Gregory.
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the time of commissioning (including the aforementioned Anastasios and probably Peter
as well), the commissioners might perhaps consist of monks now based in Constantinople
(or nearby Mount Olympus), or a combination of Thessalonian- and Constantinopolitan-
based monks.>*

All the above does not falsify Makris’ hypothesis that Joseph the Hymnographer could
have been the commissioner of the Life. It is clear that Joseph made other efforts to promote
Gregory's veneration as a saint, evinced by his hymns and monastery foundation, so it is not
unthinkable that he was the commissioner or that he belonged to a group of commissioners.
The objections raised above indicate that this is not as certain as Makris suggests.
Moreover, if Joseph was involved, I believe that he would have commissioned it before
founding his monastery in 855, and so the Life would not - as Makris asserts - originally
have been intended to be read in this monastery.3¢ If Joseph had commissioned it after he
founded a monastery dedicated to Gregory with Gregory's relics, these events would be
expected to be included in the narrative, but they are not. In addition, a further possibility
that we should consider is that Joseph did not have anything to do with the commission,
but that it came from the circle of followers based in Thessaloniki or Constantinople.

From this discussion we moreover learn that the fact that there is no clear attention paid
to the establishing of a monastic community by Gregory in the Life makes it more difficult
to establish for which occasion, for which commissioners, and with what purposes the Life
was written. We will see that such attention to the foundation of a monastic community
does feature in the Lives of Euthymius and Elias, and that these foundation descriptions
establish a link between the commissioner(s) or author of the respective Life and the saint.
If anything, the uncertainties sketched above suggest that more research should be done
to the various commissioning and performance contexts of hagiography. Not knowing the
commissioners and the intended performance context and audiences will also make it more
uncertain why Ignatius will represented Gregory’s travel motivations in a particular way
and whose possible evaluative ideas on monastic mobility might be reflected in the Life.

As we are not certain who the commissioners were this also leaves in doubt who the
intended audiences of the Life were and on which occasion(s) the text was meant to be
performed. What we do know is that the text was written in a time of political and ideological
change (probably around 843). Oscar Prieto Dominguez has made some illuminating
propositions on the intended aims of the commissioners in light of the iconoclasm

Cf. footnote 393.
Although I would imagine that the monastic community would have obtained a copy of the Life soon after its
foundation and is among the future audiences of the text.

124



Representations of travel motivation

controversy context.?*” He has made the case that Gregory and by extension his disciples
possibly could have been suspect of having iconoclast sympathies.>*® By commissioning the
Life, the monks could not only express their devotion to their spiritual father and celebrate
him as a saint, they could also clear Gregory's name3° - and by extension theirs - and
make sure that they would not face any negative repercussions.*®® According to Prieto
Dominguez, such a motive might also connect to the commissioners’ choice for Ignatius
as author. Ignatius himself seems to have had iconoclast views, but he had a change of
heart later.*®" Therefore, besides being a skilled author, he might have been sympathetic
and understanding of the commissioners’ request, while at the same time also wanting to
redeem himself and ensure that he would continue to receive commissions.®? Like Makris’
hypothesis about Josph the Hymnographer's role, Prieto Dominguez' interpretation of
events remains speculative. Nonetheless, the contexts of iconoclasm - and the choice for
Ignatius as an author - seems relevant to take into account. One member of the intended
audience we do know, namely the saint himself. The saint is addressed in the epilogue of
the Life: the narrator expresses a plea to Gregory to serve as an intercessor before God to
save his flock and to expel heresy from the Church.4%

Malamut has also presented a hypothesis on the aims of the commissioners. She thought the Life was
commissioned by a monastic community at St. Antipas (cf. footnote 394 above) in an effort to obtain Gregory's
relics - who were at the time in Constantinople. See Malamut (2004), p. 1197-1198. However, Prieto Dominguez
convincingly refutes her hypothesis, see Prieto Dominguez (2021), pp. 185-186. Interpreting the Life of Gregory of
Decapolis in light of the iconoclast controversy aside, Prieto Dominguez furthermore argues that Gregory travelled
towards Sicily for the Byzantine intelligence. This could also explain, according to Prieto Dominguez, why the
motivations for many journeys are not specified in the narrative. Although he has many compelling arguments for
this theory, it remains highly speculative. More importantly, these circumstances presumably did not play a great
role in the motives for commissioning the text, nor in the choice of how to represent Gregory as saint (intelligence
operations tend to be secretive and a spy identity for Gregory is not stressed in the narrative). Ibid., pp. 183-184.
Prieto Dominguez points out that it is impossible to know whether Gregory and his disciples actually were
iconoclasts, but suggests that the disciples might have been afraid of such an accusation in the aftermath of
the ‘Triumph of Orthodoxy' in 843. Neither Gregory, nor his disciples seem to have actively defended icons and
Gregory, as is apparent from the Life, had good contacts with people in power that were known iconoclasts (e.g.,
the bishop of Otranto). According to Prieto Dominguez, ‘[b]Joth dangers [not actively having defended icons and
an association with iconoclast people] could be warded off by promoting veneration of their leader by recalling
his origin and the family iconodule network [e.g., Gregory's iconodule uncle Symeon] that supported him in his
youth'. Prieto Dominguez (2021), p. 185.

By stressing Gregory's connection to his uncle Symeon, who actively defended icons and got imprisoned for that
reason under the reign of Theophilus (see the Life of Gregory 77); and by inserting some digressions that stress
Gregory's orthodoxy, including a concise theological defence for the veneration of icons and Gregory's willingness
to suffer for this belief in a passage in which Gregory is called a ‘martyr without bruises’ (Life of Gregory 73).
Whether these fears of repercussions were likely to have actualised or not, we do not know, but it does seem
reasonable to think that anyone being on the 'losing’ side of the debate might have been anxious for their further
careers and spiritual standing.

An earlier hagiography by Ignatius, the Life of George of Amastris has been considered an iconoclast hagiography,
although Prieto Dominguez points out that George also had iconophile connections. This may lead us to
speculate that icons were just not central to his spirituality, like to Gregory's. Later Ignatius wrote the Lives of
the iconophile patriarchs Tarasios and of Nicephorus. Prieto Dominguez (2021), pp. 169; 180; 185.

Ibid., p. 185.

Life of Gregory epilogue.
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3.3.2 Representation of travel motivation in the Life of Gregory of Decapolis
The Life of Gregory of Decapolis can be divided in approximately three parts with regard to
the representation of travel. The first 36 chapters are characterised by travels throughout
the Mediterranean, roughly from Asia Minor, via Thessaloniki and the Peloponnese to
southern Italy and Rome, and back to Thessaloniki. The majority of the journeys narrated,
17 out of 23, are included in this part. The second part, chapters 36 to 76, is mostly situated
in Thessaloniki, but includes several journeys from and to that city. The final part, chapters
76 to 90 narrating the end of Gregory's life and his posthumous miracles, includes a final
journey to Constantinople. The travel theme could thus be said to be present throughout
the Life, but most journeys occur in the first part of the narrative.

For just over half of Gregory's journeys (13) the narrator makes a travel motivation
explicit, whereas this is omitted for 10 of the journeys.*%* As we will see, this is different from
the Life of Euthymius and the Life of Elias, which include an explicit travel motivation much
more consistently. Many of the journeys in the Life of Gregory can be seen to constitute
one large journey for which a single travel motivation is narrated. Almost all journeys
are represented as voluntary mobility.4®> Whereas there is no shortage of danger in the
Life of Gregory, these are not represented as leading to involuntary mobility - Gregory
encounters dangers while travelling and then overcomes them.*%® The types of voluntary
mobility represented in the narrative include educational mobility (for monastic training),
travel due to loyalty of personal connections (friendship, professional and family bonds),
and journeys that are spiritually motivated (see appendix 4).

When we examine more in detail which travel motivations are emphasised in the Life,
we can distinguish two groups of journeys tied to specific travel motivations. That is, the
hagiographer represents two consecutive sets of journeys within these two frameworks:
travel as a means to climb the monastic career ladder, and travel as a divinely inspired

See appendices 3 and 4.

Possibly with the exception of journey 4 and 17. Journey 4 is motivated by a disagreement between Gregory
and the abbot of the monastic community in which he resides, which could be labelled as involuntary mobility,
although his reason to go to another monastery is also within the frame of educational/professional mobility:
in order to receive monastic training; journey 17 is not motivated explicitly, but it is clear from the narrative that
Gregory was in an unsafe situation in Otranto, from where he moved to Thessaloniki. However, even for this
journey the danger itself does not seem the primary reason for Gregory to move away: Otranto never seemed
to have been the destination itself, but functioned as a stop in between. See appendices 3 and 4.

That is, dangerous circumstances do not constitute the reason for travel: Gregory travels despite danger or
unfavourable circumstances, not because of it. These episodes of danger also have a narrative function: they
represent the monk as a hero who overcomes difficulties. Moreover, they provide an opportunity to include
miracles, such as the miraculous calming of a storm or passing enemy ships unseen. These episodes therefore
also contribute to the monk’s representation as a saint. On this literary theme in hagiography, see Mantova
(2014); Mullett (2002).
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quest.“”” The journeys within each group mostly follow each other, although the categories
are not completely distinct from each other in the narrative. In addition, there are the
journeys motivated by loyalty to personal connections and by acquiring hesychia, which
do not directly relate to either.

The journey to an ideal monastic career

In Byzantine hagiography of monastic saints we can observe a pattern of consecutive
steps that saints undertake in order to become monastic leaders. The individual steps
may be seen as hagiographical topoi.*°® The individual journeys and stages are, however,
more than 'just’ topoi: taken together, these steps could be seen as a model for the ideal
monastic career path. In the Life of Gregory the following consecutive stages of his monastic
career are included:#®®

Resolution to become a monk
Monastic training
Spiritual maturation

A w N -

Monastic leadership

The transitions from one stage to the next each involve mobility in the Life of Gregory.#1°
The representation of motives for Gregory's first journeys are related to reaching a next
stage in this career development.

Resolution to become a monk

In saints’ Lives a desire to become a monk is often paired with a journey away from his
previous surroundings in order to break family ties and all ties to worldly concerns.#'" This
break away from the family thus marked the first step towards the separation from the
‘world”. Similar to other hagiographies, Gregory leaves his family to become a monk to avoid

I disagree with Prieto Dominguez who states that ‘The tale of Gregorios' travels seems neither to make sense nor
to respond to any clear motivation. [...] The vita does not tell us that the saint had to carry out a specific mission
either divine or human; the stages of his journey seem to be the result of chance or external determinants, and
his spiritual growth is not emphasised, making it difficult to see the itinerary as a reflection of an inner journey
or a coming closer to God". Prieto Dominguez (2021), p. 172. Considering the fact that the hagiographer left
out many travel motivations for specific journeys, Prieto Dominguez’ remark is understandable. However, the
hagiographer represents multiple motivations that do give purpose to the travels - even those which are not
individually accompanied by a motivation: the first set of journeys reflect the path towards monastic leadership
(which in fact does imply spiritual growth as well); the second category of travels, as we will see, is framed as a
divinely inspired quest.

On topoi in middle-Byzantine hagiography see, Pratsch (2005). For the idea that monks are represented as
following a ‘consistent cursus honorum’ in saints’ Lives (particularly by the sixth-century Cyril of Scythopolis),
see Booth (2014), p. 17; Flusin (1983).

These stages are a simplification of Gregory's (and also other monks’) monastic and spiritual development,
which consisted of further small steps as well.

As discussed in the Introduction, the initial move away to become a monk and a journey to found a monastery
is also reflected other monastic saints’ Lives. See pp. 22-23.

See a discussion of this broadly spread ideal in Byzantine monasticism in Oltean (2020), pp. 139-179.
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a marriage.*? This is the motivation of Gregory's first represented journey from Eirenopolis
to the mountains in the region (see appendices 3 and 4).

Monastic training

In addition to a break away from family and by extension the ‘secular world’, Gregory's
first represented journeys are an example of educational mobility (see appendices 3 and
4). He travels first to an ex-bishop to announce his desire to leave the world and become
a monk, after which this ex-bishop sends Gregory to ‘some monks' nearby so that he may
be initiated in the monastic life under their guidance.*> Not knowing where her son is,
Gregory’'s mother searches for him, and when finding out he wants to become a monk,
she urges him to enter in the monastery in which his brother was already tonsured. After
a confrontation with the abbot, Gregory left this monastery and went to another.*™ The
abbot of this monastery was his uncle Symeon. Here he would have been educated in
the ‘apostolic habit and canons’ and he would have developed ‘every virtue'.#> All these
journeys are thus represented as inspired by Gregory's desire to become a monk and find
the proper monastic community for that goal.

Spiritual maturation

When Gregory is about to set on his fifth journey, according to the narrative, he had
already received years of monastic training and lived as a monk in a communal monastery.
He asks the abbot if he can leave the monastery in order to live by himself and solely
focus on his spiritual state of being. He therefore moves from the monastery to a cave.*®
This journey initiates a second step in his spiritual development.'” It may be seen as a
transitionary stage between his previous monastic training in communal monasteries
and his later travels. Only when in solitude in the cave, Gregory is portrayed as making
progress in the transformational process from human to divine, that is, in the monk’s

Ibid., pp. 139-179.

The hagiographer informs us that the bishop 'had given up’ his seat and was in exile in the mountains because
the prevailing ‘heresy’ of the ‘fighters against icons, or rather against Christ’. The iconoclast context in which the
narrative is setis thus apparent. The hagiographer at the start already makes clear on which side of the controversy
he and his saint were, which isimplied in the language used and in the description of Gregory going to the deposed
iconophile bishop, rather than to the current (presumably iconoclast) bishop of Decapolis. Life of Gregory 3.
This journey could therefore be said to be motivated by strained relations during interpersonal conflict. The
abbot of the first monastery, where his brother also resided, would have mingled with ‘heretics’ according to
the narrative; this refers again to the iconoclast context. The abbot of the next monastery, Symeon, on the
other hand was an iconophile, as later in the narrative we learn that Symeon was imprisoned in the capital for
his iconophile views. Life of Gregory 5 and 77.

Life of Gregory 4-5.

See the previous chapter, especially section 2.3.2.1, on the significance of this type of space for the spiritual
development of monks. Also see Della Dora (2016), pp. 176-202; Talbot (2016).

The first being trained as a monk in a communal monastery, mastering all kinds of monastic virtues - this learning
period of embodying monastic virtues is also explicitly referred to in the narrative.
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advance towards holiness.*® After fighting with demons and focussing on prayer and
contemplation, Gregory is represented as radiating with a divine light.#° This is interpreted
in the narrative as a sign of Gregory's close connection to the divine and his spiritual
maturation.*?® Gregory's move away from the communal monastery to a cave enabled this
transformation and spiritual progress.

Becoming a holy man and monastic leadership

Having reached this close connection to God, Gregory is shown to be ready to go back
into the world again and interact with others. We will see in the next section, travel as a
divinely inspired quest, that the motivations for the immediate journeys that follow his
sixth journey are often not specified and that Gregory does not immediately move from
his acquired advanced spiritual state to monastic leadership. Before Gregory is properly
portrayed as a monastic leader, he is first construed as a holy man, that is, as an individual
with extraordinary talents and with an exemplary lifestyle whom members of a community
seek out for help, who is recognised by this community as spiritually superior (in the
human to divine-scale), and who enjoys moral authority.*?" One of his journeys after the
departure from the cave is to Rome, where he goes to reside in a monastic cell. There he
performs his first miracle, an exorcism. According to the narrative, a man possessed by a
demon had come up to him, presumably to ask for help, and Gregory had driven out the
demon. After this event, the author tells that Gregory wanted to leave Rome immediately,
because he could not remain anonymous anymore after having displayed his extraordinary
powers.*?? And indeed, after his stay in Rome, also at other places people come to him for
help, he gives people advice, heals people, and inspires people to live a devout life. These
people are not necessarily monks.*3 In other words, in those passages he is construed
as a holy man. Only later he becomes a monastic leader as well. When in Thessaloniki, he
acquired followers and other monks come to see him as their spiritual father. He settles
near the church of St Menas and it is clear that he is regarded as the monastic leader of
the community that develops there.*

He is represented as being alone, but later in the narrative the audience learns that Gregory had a servant
with him all this time, whom he at a certain stage uses to send letters and messages to other people. The idea
that saints embody a transformational process from human to divine has been theorised in the subdiscipline
of spirituality studies within comparative religion studies, e.g., by Waaijman: ‘Heilig is iemand die de overgang
gemaakt heeft van het niet-heilige naar het heilige. Deze overgang onttrekt de heilige aan de sfeer van het
niet-heilige’. And ‘'Het werkelijkheidsgebied, dat door de spiritualiteitswetenschap bestudeerd wordt, is het
godmenselijk betrekkingsgebeuren (materiaal object), dat beschouwd wordt als een gelaagd omvormingsproces
(formeel object), Waaijman (2000), p. 321 and 423.

Fighting with demons is another hagiographical topos, explored in Talbot (2016).

The Life of Gregory 12-16.

On different types of spiritual authority and competition between them (such as between the ‘elder’ and the
‘hegumen’), see Delouis (2012).

Life of Gregory of Decapolis 25. Cf. discussion of this passage in the previous chapter, pp. 79-80.

E.g., heinspired a prostitute to change her way of life in Syracuse. Life of Gregory 28-29.

Itis notevidentfromthe narrative whether Gregoryis also seen as the founder of this monastic community, or whether
there were already monks living there and he at some point acquired or took over the status of monastic leader.
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As the narrative progresses, Gregory is thus presented to follow a particular progressive
track in the monastic ‘career’, in which he staples successively the following identities: first
becoming a monk, then a holy man and finally a monastic leader. To go from one stage to
the next requires to change place, according to the narrative. This is particularly evident
in the earlier stages of the development, but also the more gradual transition to become
a holy man and, finally, to become a monastic leader involve mobility.*>> Especially in the
first part of the narrative, representing the stages from Gregory's initial desire to become
a monk up to a stage of spiritual maturation, the represented travel motivations in the Life
thus align with Gregory’s advancement in his monastic career.

Travel as a divinely inspired quest

The motivation of journey 6 appears to initiate the many journeys that follow after (in the
first part of the narrative, until journey 17). For the majority of the journeys following journey
6 up to his longer stay in Thessaloniki (after journey 17) the motivation is not explicitly
narrated.** However, as we will see, the motivation for journey 6 could be interpreted as a
general motivation for travelling. The journeys could therefore be interpreted as motivated
by this general motivation. The hagiographer gives the following motivation for Gregory
to leave the cave in which he was living in order to start his next journeys:

ADBLE 00V @WVAC oUpavoeBey £ oBeTo, fg Kal ABpadp 6 TLOTOTATOC KATHKOOG
YEYOVE, KaAoUoNG Kal Aeyouong «IpnyopLe, €l TIPOG TEAELOTNTA CEQAUTOV BAETIEWV
€pag, €EeNBe ¢k TG YA oou Kal €k TR ouyyevelag oou kal §e0po*? €ig yiy, év
0 ool Be@® KaA®G evapeoTRoal cUPBHoETa: oUSE yap aiolov ékplve BEOG TOV
AUY VOV UTIO TOV JOSLov KpuTtTEGBAL, AAN ETTL TAV KOOWLKNV TeBelval Auxviav thv
v PuyGv olkiav émek®g oehayilovoav. Tod ornAalou o0V AMavactag £ Ty
Aclatida yiv émopeveTto. 28

Gregory is presented to move particularly to places that enable a degree of separation but also interaction
with society, such as the monastic cell in Rome and the tower in Syracuse, and in the resulting interactions
with people in combination with his ascetic lifestyle represents Gregory as a holy man, as was discussed in the
previous chapter, section 2.3. Only after he moved to settle in Thessaloniki the narrative presents Gregory in
his final stage as monastic leader. It should be noted that unlike for the earlier stages discussed above, the
represented travel motivations do not make the connection between mobility and the transition between these
stages explicit: the hagiographer does not represent Gregory to want to travel in order to become a holy man
or a monastic leader - which would not be very suitable of this status, considering the prevalent monastic ideal
of humility - but mobility is necessary to accomplish this.

Cf. appendix 4. The motivation for journey 15 and 16 is specified, i.e. mobility inspired by a concern for Gregory's
spiritual integrity. The motivation for journey 17 is not explicitly specified, but could be interpreted from the context
as involuntary mobility, although the point of departure (Otranto) probably would have been imagined as a stop
in between anyway to go back towards Thessaloniki and fitinto a larger plan for reaching a particular destination.
As Makris has remarked, &eUpo (adverb, may be used as interjection to mean: come! Or: go away!) is used instead
of an imperative. Makris (1997), p. 83.

Life of Gregory of Decapolis 17.
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Another time he perceived a voice from heaven, which also the most pious Abram
had been listening to, calling and saying: ‘Gregory, if you desire to see yourself
reaching perfection, go away from your land and away from your (family) kinship
and go to a land, in which you will be rightly pleasing to God". For God judged that
it is not right that the lamp be hidden under the modius,*?° but that it be placed
on the worldly lampstand enlightening befittingly the dwelling of the souls. So
getting up from the cave he travelled to Asia.

The motivation for Gregory to leave the cave and set on a journey is presented by a divine
message followed by an explanatory comment by the narrator.*3* We could distinguish
here between motivations on different levels: the representation of God’s reasons for
sending Gregory on a journey; the hagiographer's explanation of God's intentions sending
this message; and finally the representation of Gregory's own motivation to set forth
on a journey. Strictly speaking, this passage does not give direct insight into Gregory's
own motivation, but only represents the former two levels. However, immediately after
these two sentences Gregory is in fact described as leaving his cave and setting on a
journey, thus following the instructions. Gregory is therefore presented as taking the divine
revelation seriously. The hagiographer and the audience might therefore have interpreted
the motivation by Gregory to align with the divine revelation.

This passage focusses on the reasons why he should leave his current location, and
less on the particularities of the destination. This contributes to the impression that the
following journeys may all be interpreted as inspired by this divine revelation. In the
following I will differentiate various aspects of the divine revelation and the explanation
of the hagiographer, which allows us to see that the represented motivation for Gregory
to travel consists of multiple layers.

The travel motivation that is presented in the divine revelation, which also reflects on
Gregory’s intentions through his actions, is to reach (spiritual) perfection (pog teAeldTNTA).
In order to be able to achieve that, the divine voice urges Gregory to move away from his
current surroundings, from the land that is familiar to him (tfig yfig oou, ‘'your land’) and
away from the people he knows and feels connected to (tfig cuyyevelag oou, his family).
We already observed in the previous chapter that to be separated from other (worldly)
people was considered necessary for reaching hesychia and thus for spiritual development.
Especially in the formative stage of becoming a monk, separation from society and from
one's family in particular was considered essential.**' However, Gregory initially did not
completely break with family connections, according to the narrative. Namely, soon after

Roman unit for measurement, e.g., of grain, or in this case referring to the physical object with which to measure
the amount of a modius (different modioi with varying volumes were in use in Byzantium). Schilbach and Kazhdan
(1991). For the metaphorical meaning of the expression, see the discussion at pp. 132-133.

As we will see, divine revelations motivating travel are also a recurrent theme in the Life of Elias.

Cf. pp. 127-128 above (and see pp. 22-23 of the Introduction).
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Gregory's departure his mother went searching for him. Following that encounter, his
family connections became a decisive factor in Gregory's choices for monastic settlements,
before moving to the cave. He is first said to have gone to a monastery in which his brother
resided, and subsequently, to another one headed by his uncle. Also when residing in
the cave he kept contact with his monastic relatives, sending a letter to his brother and
receiving his uncle in the cave. The divine revelation urging Gregory to leave his land and
his kinship thus specifically calls for a break with his personal family connections (¢k tfig
ouyyevelac oou), which he so far had still maintained. He needs to do this, as is suggested
by the divine revelation, if he wants to reach perfection. The breakaway from his family is
considered necessary for spiritual growth.*3

Itis clear why, according to the represented divine revelation, Gregory needs to move
away from his current surroundings. It is less clear, however, where it is that he needs to
go to. His destination is just referred to as ‘a land, in which you will be rightly pleasing to
God'. Because the phrase is non-specific and open to various interpretations (how should
Gregory please God, and what surroundings are suitable for that?) the following journeys
- for which the specific motivation is lacking - may be interpreted as a continuous search
for finding the right destination, like a quest. Because the divine command is explicitly
compared to the divine instruction that Abram received, a parallel is also drawn between
Gregory's many journeys, including many dangerous events, and the long search for
Canaan by the Israelites.

How Gregory should please God is hinted at in the hagiographer’'s comment aiming
to explain (yap) why he received this divine revelation. Ignatius does this by paraphrasing
a saying from the Sermon of the Mount in the Gospels: 'For God judged that it is not right
that the lamp be hidden under the modius, but that it be placed on the worldly lampstand
enlightening befittingly the dwelling of the souls'. Here the ‘lamp’ (or 'light’) could be
interpreted as Gregory, or God's workings through Gregory, who should not stay hidden
in a cave, for no-one to see. Instead he should go in the world (‘worldly lampstand’) and
thereby be of benefit to others, specifically benefitting their souls.** From the passage it is
not immediately clear how the author understands that Gregory should ‘enlighten’ others:
through his exemplary way of life, by spreading the (theologically) right ideas, or through
miracles? Possibly the hagiographer and the audience may have thought about all these
things. Because the interpretation of the biblical reference is left open, it is also possible

Scholars have also termed this ideal of breaking with family or leaving one’s familiar surroundings by travelling
to another place as xeniteia. Bitton-Ashkelony (2005), pp. 148-149; McGuckin (2000); Mitrea (2023a), p. 3.

We already saw a similar discourse in the Life of Euthymius the Younger in the previous chapter (see pp. 97-98), in
the example of the divine revelation that urges Euthymius to change his mode of solitary life to one that serves
other people (other monks in this case): ‘Euthymius, go away [...] make it [the designated place] into a monastery
for souls [...] [floritis not good for you to continue to dwell alone in the wilderness and try to contend with demons,
who fled long ago after being defeated by your virtue'. Life of Euthymius 27, translation by Talbot in Alexakis
(2016), p. 83. Also in this Life Euthymius is presented to have reached a state of spiritual maturation, by having
defeated demons and living virtuous, similar to Gregory who also previously in the narrative is stressed to master
all kinds of virtues in his monastic training and then fought with demons during his solitary stay in the cave.
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to imagine that all Gregory’s immediately following destinations, in which he has diverse
kinds of interactions with people, were part of this divine plan of ‘illuminating’ others. The
hagiographer here thus expects the audience to interpret this passage themselves. They
might also have thought of the biblical context of the cited passage. In the Sermon on the
Mount according to Matthew (and similar in Mark) the way to ‘enlighten’ others is twofold.
In the sermon, the saying is followed by the further explanation: ‘In the same way, let your
light shine before others, that they may see your good deeds and glorify your Father in
heaven’#3* When the audience would have remembered this Bible passage, the narrative
could be interpreted to mean that Gregory should do good deeds for others to see, thus
being an exemplar, and inspire others to glorify God.

Gregory's travel motivation here is thus presented as an incitement to reach perfection
and please God. In order to achieve this, Gregory must leave his cave and break with his
family, and therefore go elsewhere. The rationale behind this, as explained by the author
by means of the reference to the Sermon of the Mount, is the need for Gregory to be visible
to others. In representing the travel motivation this way, Ignatius constructs Gregory'’s
sainthood in various ways. Thatis, he represents Gregory as a holy man through stressing
Gregory as an exemplar, as someone with a direct connection to God, and as someone
who imitates biblical models. The representations of each these aspects of sainthood - an
example, the close connection to God and the connection to biblical models - combined
in the travel motivation will be briefly elaborated on below.

Because the divine voice includes a conditional clause - ‘if you wish to reach perfection’
- and Gregory is presented to act affirmative (he obeys the command), the narrative
implies that Gregory's intention equals the conditional clause. In other words, Gregory
is represented as indeed wishing to reach perfection. Both his desire for perfection and
his obedience to the command that would allow him to achieve that represent Gregory
as living a life of virtue, namely of obedience to God and of striving to live in the best way
possible. This striving towards perfection is not only for Gregory’s own soul, but as the
hagiographer indicates, the idea is that Gregory is seen by others, so that others would
see Gregory's good deeds and Gregory would inspire others to glorify God. Thereby he
is constructed as an exemplar to others. Living an ideal virtuous life and inspiring others
through this lifestyle is one of the most enduring aspects of sainthood.**>

In addition, the representation of this travel motivation represents Gregory as someone
with a direct close and special connection to God. God chose to send him a direct message,
according to the narrative, showing that God has taking a special interest in Gregory
and communicates directly to him. The divine voice moreover illustrates that Gregory is
receptive of God: he perceived the voice from Heaven (pwvfig oUpavdBev émfjobeto), and

Matthew 5:16 (NIV). In the Greek New Testament: 00twg AapPpatw To @HOG VPGV EPTIPoaBev TV AvOpWTWY, OTIWG
{Swolv VPV Ta KaAa épya Kal §0EAcWalY TOV TTaTépa UGV TOV €V Tolg oUpavolc. Edition: Aland et al. (1968).
See e.g., Klaniczay (2014).
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moreover obeys it. Essential to the construction of sainthood is that Gregory is presented
to have a close and special connection to God, so he may function as a mediator between
God and people on earth. This close connection is also the basis of his miraculous power.
The connection is presented to be established from both directions: God takes a special
interest in Gregory, but also Gregory - through perfecting his virtues and devotion to
God - attempts to come close to God through his lifestyle/politeia. We will see a similar
construction of sainthood and the representation of travel motivation in the Life of Elias.

Another strategy to construct Gregory as a holy man in the representation of
travel motivation is to associate Gregory with biblical figures. By comparing Gregory to
Abram, the honourability of Abram may be reflected on Gregory. The voice coming from
heaven, the hagiographer indicates, is the same voice that Abram heard. This not only
leaves no doubt as for the source of the voice (God), but also recalls that Abram received
direct messages from God. Gregory thus is placed in this biblical tradition in which God
communicated directly with a few privileged individuals. The message is almost a direct
citation of God's message to Abram, according to the Septuagint: 'E§eABe €k Tfig yfig oou
Kal €k TG ouyyevelag oou kal ék ToU olkou To0 atpdg oou €i¢ THV YV, fv Gv ool Selfw.*°
Reminding the audience of this biblical passage thus places Gregory and in general the
monastic ‘ideal’ of xeniteia in a biblical tradition.**” Moreover, as observed earlier, a parallel
is drawn between the many journeys of Gregory that will follow in the narrative and the
journey of Abram and his descendants to Canaan.

Makris has suggested that Ignatius used another model for Gregory’s motivations,
namely the journeys of Paul in Acts. In Makris' edition of the Life of Gregory of Decapolis, he
suggests that Paul's journeys would be the model for the itinerary of Gregory’s following
journeys.**® 1 do not find this hypothesis plausible. Firstly, the hagiographer makes no
specific connection between Gregory'’s itineraries and Paul's, whereas other biblical
models, such as Abram, are specifically recalled and biblical citations are often signalled
by phrases such as ‘the Lord said... or here ‘for God judged that... (yap ékplve Bg0g).4*°
The hagiographer may also have modelled Gregory's itinerary more subtly on Paul’s by
a clear correspondence between their itineraries. In my view the correspondence is not
close enough to assume that hagiographer consciously modelled the narrative on Paul's

Gen 12:1. Septuagint edition: Rahlfs (1935a). ‘Go from your country, your people and your father’s household to
the land I will show you’ (NIV).

Ignatius is not unique in citing this biblical passage and linking it to a monastic journey in hagiography. The usage
of this passage in specifically this Life does acquire an extra layer of meaning in the case of Gregory, because he
is exceptional in the number of journeys he is supposed to have made. The audience may therefore specifically
associate these journeys over a longer period of time with the long wanderings of the people of Israel before
finally being able to settle in Canaan.

See the critical apparatus in Makris (1997), p. 82.

There is one explicit reference to Paul in the narrative, in chapter 76: Gregory is very ill but starts on a journey to
Constantinople nonetheless, on the request of his uncle Symeon. However, the comparison between Paul and
Gregory does not concern travels, but the passage refers to Paul's teaching that one has to be strong in face of
hardship, for the sake of Christ (‘'For whenIam weak, then Iam strong’). Life of Gregory 76.15-20; 2 Corinthians 12:10.
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itineraries, or that the audience would have clearly picked up on that. Certainly there are
places that both Gregory and Paul are said to have visited, such as Ephesus, Thessaloniki,
Corinth and Rome, but one would imagine that these places are in fact visited by many
travellers throughout ancient and medieval periods by virtue of them all being easily
reachable cities with ports and due to their cultural and economic importance.**® These
qualities may of course also explain why Paul is said to have visited or travelled through
these places, but as the port cities were important before and after Paul’s visit, I find it hard
to imagine that visiting these cities by itself would immediately recall Paul's travels.** Apart
from the similarities between the itineraries of Gregory and Paul, there are also differences.
After Corinth, Paul goes (back) to Ephesus, then Caesarea, and Jerusalem, whereas Gregory
travels westwards to southern Italy and Rome (and never sets a foot in Jerusalem, in the
narrative). Paul is said to make further travels in the Mediterranean and so does Gregory,
but their further itineraries do not match either. Paul travelled again through Asia Minor and
Greece and went back to Jerusalem (before going to Rome, via Caesarea, for his eventual
trial), while Gregory goes from southern Italy to Thessaloniki and makes a final journey at
the end of his life to Constantinople. Perhaps extensive Mediterranean travel in general
might have recalled Paul's travels in the minds of (some of) the audiences of hagiography,
including the Life of Gregory, but Ignatius hardly emphasised such a possible connection,
neither through an explicit reference nor by means of an unambiguous correspondence of
theiritineraries. Therefore, in my view, Ignatius does not clearly use a strategy of modelling
Gregory onto Paul in his toolbox for emphasising Gregory's sainthood. In contrast to that,
he does present Abram as a biblical model for the saint.

We already discussed that the motivation for journey 6 may be seen as the impetus
for the many journeys of Gregory that follow in the narrative. This is because the narrative
stresses leaving his current place but the destination is not specified, because the reference
to Abram brings to mind the wandering of the Israelites in their long search for Canaan
and thus brings to mind a long journey to a final destination, and because no specific travel
motivation is given for many journeys that follow. Journey 6 leads Gregory from his cave
to a monastery in Ephesus: he leaves the cave and goes towards ‘Asia’ and stops at the
monastery. This place is indeed not presented as the final destination, but a necessary stop
in between: because it is winter, Gregory could not travel further. Then as soon as it became
spring, Gregory continues to travel. For many of the next journeys - thatis, journeys 8, 9, 10,
12,13, 14,17,19, 20 and 22 - the motivation to go to a particular destination is not explicitly
mentioned, which strengthens the idea that these journeys are still part of Gregory's

As Veikou pointed out, the ports of Thessaloniki, Corinth and Ephesus, among others, were situated in a strategic
location, not only because of their connection to sea routes, but also because they connect to inland and river
routes. These factors contributed to the (economic and cultural) development of these cities. This strategic
location also contributed to their function as important nodes in a network or Mediterranean travel routes,
making these cities more likely candidates as destinations and stops in between for all kinds of travellers,
including missionaries such as Paul and monks such as Gregory. Veikou (2015), p. 43.

Foramap with known sites of Byzantine ports, including Thessaloniki, Corinth and Ephesus, see e.g., fig. 6in Ibid., p. 47.
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search finding the place in which he thinks God wants to have him. For the immediate
journey after leaving Ephesus in spring (journey 7) there is not much of a motivation
given, except that he left Asia with ‘divine approval’ - reminding the audience of the divine
inspiration for his journey, which he merely paused in Ephesus - and that he felt an impulse
to go to Constantinople.**? Also in later journeys no clear travel motivation is provided for
his journeys to Ainos, Christopolis, Thessaloniki, Corinth, Reggio Calabria and Rome. The
two journeys before he travelled to Thessaloniki (15 and 16, from Rome to Syracuse and
subsequently to Otranto) are accompanied by a travel motivation (see appendices 3 and
4), but also for his journey to Thessaloniki, where he settles for a while and thus seems the
end-point of his extensive Mediterranean wanderings, no motivation is given.

These extensive Mediterranean travels may thus reflect a search for the right,
divinely approved, land to settle in. An indication that Gregory is indeed searching is the
representation of journey 11, from Thessaloniki to Corinth. The reason for Gregory’s stay in
Thessaloniki is not narrated, but there he would have stayed with an ascetical community
headed by a monk named Mark. The hagiographer does not inform us about any details
of his stay there, but it is clear from the narrative that joining this ascetical community was
not his goal, and at this point Thessaloniki was not yet his final destination:

Meivag o0v Ttap’ aut@ o ouxVAG NEEPAG fAYEL kal aBupia kateiyeto, OBevV Gpa
Kal ol TpiBw xprioatto. ®alvetal obv auty) TG HOVaXOE TAV ETTL T TIpecBUTEPA
Pwun Stavuwv 6806v. TouTtw cuveABwVY Kal Tfig 6600 cuppeTaoywy, [...] HEXPLTAG
TEEPLWVUPOU TIOAEWC KoplvBou.*+

After he had not remained with him [Mark] for many days, he grieved and he was
seized by discouragement, from where and what kind of path he should take. Then
there appeared a monk who was travelling the road to the old Rome. Going with
him and joining him on the road, [...] until the renowned city of Corinth.

Bela vevoel thg Aclag andpag v dpunv elxe pog to Buldvtiov. Life of Gregory of Decapolis 17, lines 10-11. The
narrative includes a motivation for Gregory's desire to go to Constantinople: a political/missionary purpose,
thatis, to mingle in the iconoclast controversy and support what he saw as the right side. This journey is again
framed as a divinely inspired journey - possibly reminding the audience again of his divine revelation to go
where he can be of use. The hagiographer indicates that Gregory had a ‘divine longing to fight for the truth’
against the ‘the heresy of accusers of Christians’. However, Gregory does not reach Constantinople, for he is
hold up in Prokonessos, and afterwards in the narrative no mention is made again of his former desire to go to
Constantinople. Halfway in the narrative a secondary narrator (Athanasius) informs the audience that Gregory
once passed through Constantinople from Thessaloniki, while going to Mount Olympus. No explicit motivation
for this journey is given, but the audience is informed that Gregory stayed with a monastic community there for
a while (after which he returned again to Thessaloniki). In this journey Constantinople is merely functioning as a
stop in between on his way to Olympus, and no reference is made to his former desire to be in Constantinople,
nor about his intention to mingle in the iconoclast controversy. At the end of the Life Gregory goes again to
Constantinople and this time he stays there. The motivation that is narrated is a visit to his former abbot, Symeon,
who asked Gregory in a letter to see him (cf. Life of Joseph the Hymnographer 5 by Theophanes; by Ioannes
Diakonos 952C-53A). Although the narrative, through Symeon, refers to the iconoclast controversy, this is not
the reason for Gregory to travel to Constantinople, nor is he described to mingle in the controversy in any way.
Life of Gregory of Decapolis 22.3-9.
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This indicates that Gregory did not yet have a particular route or destination in mind, but
that he felt he should travel further, but did not know yet where to. Possibly this refers
back to his divine revelation in which he was instructed to go to a land where he would
please God. So is this passage a reminder to the audience of Gregory’s divinely inspired
search? The road Gregory chooses to take after this disheartenment, as presented in the
narrative, may have come across as resting on chance, dictated by a bypassing monk
travelling to Rome.*** However, Ignatius might also have envisioned to communicate that
this journey followed a divine plan, rather than resting on chance. The verb used to describe
the appearance of the monk travelling to Rome, @alvetal (in passive voice: come to light,
appear), might bring to mind associations of miracles or a divine origin of the appearance. In
all other instances in the narrative the verb @aivw is used to communicate the appearance
of phenomena or persons that are made visible but which are usually not visible for humans
in ‘ordinary reality’, i.e. miraculous appearances.*** The sentence ®@aivetat o0v aut@ Tig
Hovayog TV mL Tfi mpeaButépa Pwpn Staviwy 686V (‘Then there appeared to him a monk
who was travelling the road to the old Rome’) might thus communicate a ‘miraculous’ or
divinely planned appearance of a monastic traveller, right at the moment when Gregory is
at a loss where to go. The particle o0v moreover connects this sentence to the previous,
strengthening the impression of a causal relation between the appearance of the monk and
the indecisiveness of Gregory. The ‘motivation’ for journey 11 may thus remind the audience
of the general motivation for travelling, which is inspired by a divine communication (for
journey 6). Moreover, this representation might communicate that Gregory’s journeys
follow a divine plan.

Other travel motivations

In addition to journeys that the hagiographer interprets to be motivated by Gregory's
monastic development or by the divine revelation discussed above, there are also a few
other journeys for which the hagiographer represents Gregory's travel motivation. Two are
motivated by Gregory's loyalty to other monastic connections; the others are represented
as being motivated by Gregory's desire for spiritual development or integrity - entangled

Gregory is said to have travelled with the monk as a servant, because he himself had no proviant with him and
so the monk could provide for him (un&eptav apopunv TV émtnSelwv TPOC BPRIOLY PEPOUEVOG, €K S& THG TOU
GLVOSOLTIOPOU HovayoD Kal autog Epodlalopevog xpelag fv aut@ SLa Trv opetav LTTIOTACCOPEVOG Kal S0VAOU
xpetav mowv: Life of Gregory of Decapolis 22.6-9). This detail adds to the impression that Gregory takes this
opportunity to travel when it was presented to him, but this journey was not part of a thought-out plan (at least
not by Gregory himself). In Corinth he decides to go to Sicily (implying that he does not travel further with the
monk to Rome, for this monk is never mentioned again in the narrative), but as with many of the other journeys,
no motivation is provided.

Appearance of (divine) light, in chapters 14-15, or of material aids (in a clear miracle context) in chapter 37,
appearances in dreams that function as miraculous visions (appearance of Gregory's mother who ‘releases’
him from the ‘temptation of unchastity’; and the appearance of the saint in a dream of a monk named Peter,
who prayed to the saint for rescue after Peter had been captured by Arabs - the saint tells him not to worry, and
indeed Peter is released the next day) in chapters 10 and 88, and the appearance of a demon in chapter 42.
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with acquiring hesychia.**®¢ The latter journeys and the significance of hesychia were
extensively discussed in the previous chapter.*#

3.3.3 Conclusions

In the Life of Gregory of Decapolis we saw that the hagiographer mainly represented
journeys as being motivated either by Gregory’s desire to advance in his monastic or
spiritual development, or as part of a divinely inspired quest. Mobility in the narrative is
thus used to shape essential aspects of Gregory's identity: in the first instance by narrating
his (literal and figurative) journey towards becoming a holy man and a monastic leader.
Secondly, the divine revelation positions the journeys without specific motivation - which
is the majority after he completed his monastic training - as part of a quest. The revelation
and the resulting travels construe Gregory as a saint. The revelation reveals his close
connection to God and places Gregory in the tradition of biblical models, as well as his
obedience to God to follow up on the divine instruction. Moreover, the aim of the quest
identifies him as a holy man: he is to be of benefit to other people’s souls. The presentation
of a motivation for travel in general - rather than for a specific journey from point a to
b - in combination with the omission of specific motivations for most of Gregory's future
journeys suggests to the audience that Gregory’s journeys are the actualisation of the
divine revelation. That is, the journeys are part of the search for the destination that
God envisioned for Gregory. Possibly travelling itself is thereby also understood as an
act of piety, simultaneously an expression of Gregory's obedience to divine will and the
actualisation of God's plan for Gregory to become a holy man.#*4® The few journeys for
which the hagiographer does specify a travel motivation after Gregory's departure from
the cave and before he reaches Thessaloniki,** either refer back to the divine revelation,
or are motivated by Gregory's desire for solitude and hesychia. The latter, as was explored
in the previous chapter, communicate aspects of Gregory's sainthood as well.

These are journeys 14, 15, 16 and 18. They are at the same time also part of Gregory's development towards
becoming a holy man, as discussed above (see pp. 129-130 above). Although unlike the first few stages in the
monastic career, his journeys for hesychia do not represent a linear development (cf. footnote 425). In addition,
journeys 21 and 23 are represented as being motivated by loyalty to personal connections/friendship; and
journey 17 might be interpreted as involuntary mobility (his journey from Otranto, where Gregory is seized and
almostkilled, to mainland Greece - although Otranto seems never have been intended as the destination itself
and thus would have served mainly as a - unfortunate - stop in between).

See section 2.3.

In the Life of Elias we will see divine revelations as travel motivations as well, in which the subsequent travel may
also be perceived as an act of obedience and the actualisation of God's plan. However, in the Life of Elias the
divine instructions have concrete destinations, so that the emphasis is on reaching the destinations, and less
on travel itself as an act of piety. The Life of Euthymius neither includes divine revelations as travel motivation,
nor presents travel as a quest or as a spiritual activity.

It seems likely that Ignatius interpreted Thessaloniki as the end of Gregory's quest. It appears from the narrative
that he stayed there multiple years (at least the second time he stayed there), whereas it seems that he stayed
only briefly stayed at his previous destinations. Moreover, his second stay at Thessaloniki coincides with the
final stage in Gregory's monastic development, in which he is considered a monastic leader.
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We may thus conclude the following: by providing a general travel motivation and
by omitting travel motivations for other journeys, the travel motivation provided for
journey 6 is emphasised in the narrative as a key motivator for Gregory's mobility. The
other travel motivations mostly stress Gregory’s monastic and/or spiritual development.
Both categories, travel as a quest and travel for monastic or spiritual development,
shape aspects of Gregory's identity and contribute to the representation of Gregory's
sainthood. The motivations included in the Life of Gregory thus served a purpose of carefully
constructing the saint's image.

Considering that Gregory’s Life was probably written in the context of the immediate
aftermath of the restoration of icons, it was not a given that Gregory would become
recognised as a saint beyond the commissioners’ own devotion. In the course of the ninth
century many new saints were promoted as champions of orthodoxy and styled as new
martyrs, by virtue of having suffered for their iconophile faith under the iconoclast regime.
The hagiographer could not claim that Gregory was an actual martyr,**° nor an advocate for
the veneration of icons. Perhaps even more than usual with hagiography, shaping Gregory’s
identity according to an accepted model of sainthood would be of essential concern for
the commissioners and the hagiographer if they wished to promote Gregory's veneration
beyond the existing group of devotees in Gregory's personal circle. Ignatius attempted
to shape Gregory's identity as a saint in various ways, but among these strategies the
representation of Gregory's mobility was essential. Both the previous chapter on hesychia
and the discussion above on the representation of travel motivations demonstrated the
intersection between the representation of mobility and sainthood.*' Joseph's later efforts
in the promotion of Gregory as a saint presumably helped as well,**? besides Ignatius’ text
itself, to popularise Gregory's hagiography. Ignatius’ Life of Gregory survived in twenty-four
manuscripts - a great deal more than many new saints of the middle-Byzantine period.*>
Probably even more important for the spread of Gregory's (relative) popularity was the fact
that a shortened version of his Life was made and incorporated in synaxaria collections,
including the famous menologion for Emperor Basil II (r. 975-1025). These synaxaria
could be used in liturgies, as we know for example, for the liturgy of the Hagia Sophia in
Constantinople. We may thus judge the combined efforts of Ignatius, the commissioners
of Gregory's Life, and of Joseph the Hymnographer as successful in promoting Gregory as
a saint at the political and religious centre of power.

The hagiographer calls Gregory a ‘martyr without bruises’ (Life of Gregory 73), which reveals that the model of
martyrdom as the basis of sainthood was a prevailing one. Cf. footnote 399 above.

Another way in which Gregory’s mobility functions to underline his sainthood is by serving as narrative opportunities
for Gregory to overcome hardship and work miracles during his journeys. This aspect at the intersection
between the representation of mobility and sainthood is already explored by Mullett (2002); Mantova (2014).
Joseph had Gregory's relics moved and composed hymns in honour of the saint. See the discussion of Joseph'’s
connection to Gregory above, pp. 120-124.

As we will also observe for Elias and Euthymius: both Lives have survived in 4 manuscripts.
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From this discussion on the ways and functions of the representation of Gregory's
motives for mobility, can we also observe any positions on monastic mobility by the
author/commissioners or the intended audiences? In the Life of Gregory we saw that
various categories of mobility were represented, such as educational mobility, mobility
for spiritual development and mobility due to interpersonal connections; and for many
journeys no motivation is provided at all. The hagiographer therefore did not present
only one particular type of motivation as acceptable (in contrast to others). These various
types of mobility, particularly the journeys construed as a divine quest and mobility for
spiritual and monastic development, reflect positively on the portrayed identity of Gregory.
From this positive representation, we may hypothesise that the hagiographer (and/or
commissioners) therefore would have thought that these types of monastic mobility were
acceptable and even beneficial for the monk in question as well as for society at large.
Many journeys in the Life, however, are not necessarily presented as something positive
or negative (e.g., mobility motivated by interpersonal connections and the many journeys
without a represented motivation) for Gregory or for society. It is difficult to conclude from
this discussion whether the hagiographer had any value judgements on these particular
journeys and on frequent monastic travelling in general.

As for the intended audiences, most likely an urban monastic (and possibly including
a non-monastic) audience in Constantinople and/or Thessaloniki, could we deduce value
judgements to which the hagiographer responded? Because Ignatius omits explicit
representations of Gregory’s motives for mobility, he leaves more room for interpretation
by the audience. To be sure, the construction of the string of journeys after journey 6
as a divinely inspired quest to obey and please God is in service of Ignatius’ discursive
aim to construct Gregory's sainthood, and at two points in the narrative he reminds the
audience of this travel motivation. However, he does not do so consistently. The audience
may thus also form their own ideas on why Gregory made the specific journeys. This leads
me to hypothesise that the commissioners and the author of the Life did not expect the
audiences to find fault with the travels of Gregory, although uncommonly frequent in
middle-Byzantine saints’ Lives, for otherwise I would expect the hagiographer to put more
effort in unambiguously steering the interpretation of Gregory’s mobility.

3.4 Representations of travel motivation in the Life of
Euthymius the Younger

3.4.1 The creation of the Life

Half a decade after Gregory, another monk was also travelling across the Eastern Roman
Empire. Based on the chronology and events described in his Life, it can be deduced that
Euthymius, born under the name Nicetas, lived from 820 (or 823/4) until 898.4* Euthymius

Greenfield and Talbot (2016), p. x; Lilie et al. (2013b) (=PmBZ 21912).
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is usually referred to as the Younger, to distinguish him from his late-antique namesake,
Euthymius the Great.*> Euthymius is probably attested in a contemporary document: it
seems likely that Euthymius the Younger is the same Euthymius who is mentioned in a
record as the buyer of property for the Andreas monastery of Peristerai in 897.4%¢ Euthymius
founded this very monastery, according to his Life. There is therefore little doubt about the
historicity of Euthymius as a monastic leader. His Life is transmitted in four manuscripts,
all of which provide (roughly) the same text.*’

The name of the author of the Life is known to us, as it is mentioned in the text itself:
Basil.*>® The author claims to have been one of Euthymius’ followers and to have known
him personally in the last 23-27 years of the saint’s life. In the fourth year after founding
the monastery at Peristerai in 871,%° Euthymius would have tonsured Basil as a monk (c.
875). After his tonsure Basil was sent to live in one of Euthymius’ anchoritic cells.**° Basil
thus experienced monasticism in a lavra and potentially received his monastic training
in a cenobitic setting in Peristerai before he was tonsured. At the time of writing he was
not @ monk anymore, but held a position in the church hierarchy, which he refers to at
the end of the narrative.*®! Earlier in the narrative Euthymius predicted this as well.*®? The
term used for Basil's position, dpxLepeug is variously interpreted to mean archbishop or
bishop.#6* Although the diocese is not specified, it seems likely that Basil stayed in the
region of Thessaloniki, or Thessaloniki itself, as Basil was present at the translation of the

In addition to scholarly convention we also find the qualifier ‘the Younger’ in one fifteenth-century manuscript,
Athonensis Batortebiou 546 (=V): To0 6clou matpog Ap®v evBupiou ol veéou tol €v Osoocalovikn. Three of the
four manuscripts also add in the title that Euthymius was a saint of Thessaloniki (in addition to manuscript V,
manuscripts M and L also mention in the title: Blog to0 6clou Matpog AUV eLBLPLoL TOD €v Oecoalovikn).
See the Notes to the Texts in Greenfield and Talbot (2016), p. 649.

PmBZ 21912.

See Petit (1903), pp. 162-164; Greenfield and Talbot (2016), pp. 643-644.

In chapter 35 Euthymius predicts the future of the author and calls him by his name, Basil. Life of Euthymius 35.
The dating formulas used in the text are problematic, because they provide us with the years 870, 871, 872 or
879. 871 is the most accepted date in scholarship. For a brief discussion of the date see Greenfield and Talbot
(2016), note 29.6, pp. 669-670.

Apparently in addition to the cenobitic monastery at Peristerai, which Euthymius had founded and led,
anchoritic cells somewhere else were also connected to the monastery. Because of the use of the plural (¢v
101G Avaywpntikolc avtol keAAloLg; Life of Euthymius the Younger 34.1) this most likely refers to a lavra where
a few disciples would live together in separate cells and thereby living a more solitary life for contemplation; It
has been suggested that this lavra is the one at Brastamon, where Euthymius had stayed with a few disciples
before he founded the monastery at Peristerai, see Lilie et al. (2013c) (=PmBZ 20858).

g 0pBoS0EoVUoNG WG ApXLePELS eEnptrueda: ‘upon which 1, as bishop, depend as the teacher of correct doctrine’.
Life of Euthymius 39.3; translated by Talbot in Alexakis (2016).

Life of Euthymius 35. In addition, in chapter 34 the narrator foreshadows that after his monastic life he would
prefer to live in a city.

It has been assumed that Basil was the archbishop of Thessaloniki after 904, see e.g., Petit (1901), p. 221. Basil's
name and the title dpxLemiokotog of Thessaloniki is mentioned as the author of the Life the Ms Athonensis
Batomnebiou (dated 1422), See Notes to the Texts in Greenfield and Talbot (2016), p. 649. However, the two earlier
manuscripts do not mention this, so this identification may be a later invention. Talbot has instead translated
apxLepeug with bishop Alexakis (2016), p. 125. See also PmBZ 20858.
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saint's body to Thessaloniki. Moreover, in the title of the Life Euthymius is indicated as a
saint of that city.4®*

Itis not known when Basil died for a terminus ante quem, but since the author has known
the saint personally, the Life must have been written up to a few decades after Euthymius’
death. According to the narrative, Euthymius died on October 15. Based on events in the
narrative, the year of death is thought to be 898.4%> The last event the author relates in the
narrative is the translation of the relics of Euthymius to Thessaloniki on January 13, 899,
which can serve as a terminus post quem.*¢® Except for the supposedly uncorrupted state
of the body of the saint (despite being dead for three months), no posthumous miracles
are mentioned. This might indicate that the text was written soon after the translation of
the relics, possibly still in 899 (nearing Euthymius’ commemoration day on October 15).
However, due to a lack of further definitive indicators any early tenth-century date would
be possible as well.

In the prologue and epilogue Basil addresses a personal aim for the creation of his text,
namely to be obedient to one of the ten commandments, as well as multiple aims directed
at the multiple audiences of the text. He frames his personal aim as a fulfilment of the Old
Testament commandment to honour one's parents. That is, he starts the prologue with
elaborating on the commandmentand introduces Euthymius as his spiritual parent by
means of explicit metaphors of nourishing and of giving birth.¢” By writing the text, Basil
indicates, he honours Euthymius and is thereby obedient to the divine commandment.*®®
Honour is bestowed on Euthymius by praising his deeds and virtue, as the author further
specifies.*®® The Life is thus a text of praise. That the hagiographer himself thought so is

Life of Euthymius 38. See comments on the title in the various manuscripts above (footnote 455). One of the four
surviving manuscripts with the Life, Athonensis Batoreblou 546, indicates in the title that the Life was written by
‘Basil, archbishop of Thessaloniki’: cuypagelg mapa BactAeiov apyLemiokomnou Becoalovikng. This manuscript
is from 1422 (called V in the edition) and it is impossible to establish whether the fifteenth-century scribe (or in
fact the scribe of the earlier model) has added this information him- or herself and if this information is correct.
The two earlier manuscripts do not add this detail. On the other hand, it is not impossible that V does reflect
an early reliable witness: the editor of the text, Alexander Alexakis, postulates that this manuscript V ‘possibly
copied a manuscript that was textually very close to the lost archetype of L [Athonensis Megistes Lavras A.78, of
the eleventh century] and M [Mosquensis Bibl. Synod. 174 of the tenth/eleventh century, originally belonging to
the Great Lavra at Mount Athos]'. Greenfield and Talbot (2016), pp. 643-644.

Ibid., p. p.672; Life of Euthymius 37.3.

The narrative indicates that the transfer of relics took place on January 13, and seems to imply it is a few months
after Euthymius’ death on October 15 (in 898). Life of Euthymius the Younger 38.

E.g., ‘who labored to give birth to my through the gospel’ (1 Corinthians 4:15) (t® &ia to0
evayyehiov nudc wévroavty), and ‘who suckled me [literally: who reared me] with the milk of virtues and
nourished me with the living bread of divine knowledge’ (ydAakt( te apetdv matsotporioavt Kat dptw JWTKE
Belag émyvwoewg Bpéhavty). Life of Euthymius 2; translated by Talbot in in Alexakis (2016). The reference to the
commandments: Life of Euthymius 1; cf. Exodus 20:12.

‘as the commemoration day of our father is upon us [matpikig PV épeotnkutag pvrungl and demands to be
deservedly honored by us, let me demonstrate the appropriate obedience and, to the extent of my ability, let
me turn my strength to the narrative [...]". Life of Euthymius 2; translated by Talbot in Alexakis (2016).

‘whether my narrative equals the magnitude of his deeds [...]' and 'for if my narrative [..] is indeed able to include
all of Euthymios' virtue’ Life of Euthymius 2; translated by Talbot in Alexakis (2016).
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confirmed in the epilogue, where Basil refers to his text as an ephymnion, that is a eulogy,
dedicated to the saint.#7°

Secondly, besides framing the narrative as an act of virtue of the author (honouring his
spiritual father), Basil explicitly recognises the text as a medium to communicate to various
audiences. He targets his text at two types of audiences: those who listen to the text while
itis performed, and the saint himself. He addresses the former in the following passage:

El pev yap mdoav autod TRV Apethv 6 Aoyog €i¢ Bewplac kal avapBaoewg
OPog EAnAakwg mkataAaBecBal kal WG JETASOTIKA TLG SuvapLs Tolg AAAOLG
SlaropBueboat Suvrontat [...], T@ aylw TAvTwE BrAoEL TA VIKNTAPLA, KATATIAATTWY
ol8' OTL T TOV £pywV HEYAAELOTNTL TV AKOUOVTWY THY UVEGLY-!

For if my speech, having arrived at the height of contemplation and elevation, is able
to include all of his [Euthymius'] virtue and to transmit it to others like some freely
available power [....], it will surely bestow the prizes of victory on the saint, astonishing,
I know, the understanding of those who listen with the magnitude of his deeds.*’?

Basil thus recognises an audience of listeners. From this and a later passage, we can distil
multiple authorial goals. Firstly, he aims to inspire admiration for the saint in the audience
by astonishing them with the narration of Euthymius’ virtues and deeds. Secondly, we
learn in a later passage that by astonishing the audience he aims to ‘procure fame for the
one who is being celebrated’*’? In other words, he aims to spread the word and increase
the devotion to the saint.

The journey to an ideal monastic career

Unfortunately, the intended context for the performance of the text is uncertain, so
we do not know what audience Basil precisely envisaged. The hagiographer suggests
that the immediate occasion for the creation of the text is the commemoration day of
Euthymius, October 15.44 However, it is unclear where the text was to be read.*’> Possibly

Hptv pév €t toooUtov Aoy pwvtwg TOSe ool TpocavateéBettat to £pupviov. Life of Euthymius 39.

Life of Euthymius 2.3.

I'have altered Talbot's translation for some words to stay closer to the Greek text, although these changes do not
greatly affect the interpretation of the passage (e.g., ‘my speech’instead of ‘my narrative’ for 6 Adyog, ‘transmit’
instead of ‘communicate’ for StanopBpedoat, ‘those who listen’ instead of ‘audience’ for T@v AkouoGVTWV).

16 tept&o&ov T LPVouPEVw TiepLtotnBroeTay, Life of Euthymius 2.3.

‘as the commemoration day of our father is upon us [atpikiic fptv épeotnkulag pvripngl and demands to be
deservedly honored by us, let me demonstrate the appropriate obedience and, to the extent of my ability, let
me turn my strength to the narrative [...]. Life of Euthymius 2.1; translated by Talbot in Alexakis (2016).

There has not been a great deal of extensive research to the performance contexts of Byzantine hagiographies
in general, but see the comments in the Introduction, pp. 24-25. Possibly the 2020 dissertation of Julian Yang,
titled ‘Author and Audience: Creating ‘Sanctifiction’ in Middle Byzantine Hagiography’, will contribute to our
knowledge of the performance context and audiences of hagiography, but I have not been able to consult this
thesis due to an embargo restricting access until 2025.

143



Chapter 3

Basil would have purposed his text for Euthymius' feast-day, to be read in a church in (or
near) Thessaloniki for which Basil served as a bishop.#’® In that case we could imagine a
mixed audience of the urban population with presumably other previous fellow-monks and
pupils of Euthymius - like Basil himself - for example from Euthymius’ monastic foundation
nearby Peristerai and other monastic connections (e.g., the monks who lived together with
Euthymius at Mount Athos). We could also imagine that the bishop, in addition to reading it
in a Thessalonian church, had sent the text (or copies) to the monastic community in which
he himself received his training by Euthymius and possibly also to other monastic centres
with a connection to Euthymius. All four surviving manuscripts originate from Athos.*’” It
is understandable why monastic communities at Athos were interested in copying the text:
Euthymius is the earliest example for which a Life has survived celebrating a saint who
would have resided at the holy mountain. However, the original text would presumably
not have been written there, as the author was a bishop, not a monk living at Athos.
Since the earliest manuscript containing the Life possibly dates from the tenth century,
the hypothesis that Basil himself already sent (a copy of) his text to monastic communities,
including to Athos, is appealing.“’® Since the epilogue of the hagiography includes a plea
to the saint to watch over Basil, it is moreover tempting to think that Basil would have
appreciated his text being read out by others, such as the monks at Athos and Peristerai,
repeating the plea for him every time the hagiography is read at the saint’s feast day.

This brings us to another type of audience of the Life. That is, the saint himself. Another
aim of Basil becomes apparent, namely to ask for supplication of the saint to God:

Hulv pév €ml Toco0ToV ATOXPWVTWE TOSE oL TIpocavatéDeLtal TO EQUVLIOV:
oL &8¢ fudcg eromteviolg dvwBey, @ Bela kal lepd Ke@aAn, Kal WG apéows Taviv
TIPOCOUIAQV Be® [...] pépvnoo BaotAelou Tol 00U, €kelvo Bedv avtidodval APtV
¢EaltoVpevVoC, 6 Kal €V TR Blw TTEPLWV TTIOAAAKLC UTEEP AUV KaBlkéTevaac, dElwg
AUEG TAG KANOEWS Kal ToU €mayyEAPATOG TTIoALteVECOaL.*”®

This eulogy, such as it is, has been my offering to you; may you watch over me
from above, O divine and holy head, and since you now address God directly [...],

We do have evidence of hagiographies being read at non-monastic church services, see the discussion at pp.
24-25 of the Introduction.

See Notes on the texts in Greenfield and Talbot (2016), pp. 643-644.

If this is the case, I would imagine that Basil did not send the text only to Athos, but also to other monastic centres
related to Euthymius, particularly his monastery at Peristerai, because the narrative is quite elaborate about the
foundation of a monastic community and the construction of the monastery church at Peristerai, whereas the
episodes narrated on Athos focus mainly on Euthymius aiming to live with only a few (or preferably none) other
fellow ascetics. When, according to the narrative, a monastic community grew at Athos, and the fellow monks
came to perceive Euthymius as a spiritual authority, this is described in the narrative as disturbing Euthymius (cf.
ch. 2). In a way, the monastic community at Athos as such (contrary to the place) receives a less flattering press
and less detailed attention than the foundation at Peristerai, which is why I would assume that the monastic
community at Athos might be one of the early recipients of the hagiography, but not the only one.

Life of Euthymius 39.
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remember your Basil, asking God to reward me with that for which you, while still
alive, often entreated Him on my behalf, that is, to conduct my office in a manner
worthy of my calling and my vows.#&

Basil asks for supplication to help him lead a virtuous life, so that, as he expresses in a
later passage, he may join the saint in the company of God after the Last Judgment.*®
Besides addressing a public, possibly both lay urban and monastic, contemporary audience
with the aim of promoting the cult of the saint, the text thus also functions as an act of
personal devotion, praising the saint and offering the text to him, and as a prayer, asking
for protection. In addition, by establishing his own connection to the saint and explicitly
drawing attention to himself as author and supplicant in the epilogue, Basil might also
have hoped to increase his own authority as a bishop, being trained by the saint himself.

3.4.2 Representation of travel motivation in the Life of Euthymius the
Younger

The Life of Euthymius the Younger describes 21 journeys made by Euthymius.*®? Travel
occupies a prominent space in the narrative: the saint’s journeys and travel motivations
are included in a third of all chapters.*®3 Similar to the Life of Gregory the journeys are
dispersed throughout the narrative, starting in chapter 6 and ending in chapter 37 (out of
39 chapters), but with a concentration in the middle (chapters 22 to 27).

In addition to the number of journeys and chapters devoted to travel, the geographical
scope of the journeys also qualifies Euthymius as a widely-travelled monastic saint within
the corpus of middle-Byzantine hagiography. Eleven different places where Euthymius
lived or passed through are described in the narrative - while listeners with knowledge
of possible itineraries will have been able to imagine many more places that Euthymius

Translated by Talbot in Alexakis (2016).

WG Av HEB' LPGOV KAKETBEV [...] €V €0XATOLG TeETAYPEVOL TOU PWTLOP0D Kuplou petaldfotpev ('So when I receive
my assignment in the last days, I may share the illumination of the Lord with you from that time forward’) Life
of Euthymius 39; translated by Talbot in Alexakis (2016).

21 while he was alive; Euthymius is described to make a 22nd journey after his death, where his relics are
transferred to Thessaloniki.

13 chapters out of 39. Adding to the prominence of the travel theme in the Life of Euthymius are also descriptions
of travel by other individuals, such as disciples, messengers, or travel companions, and the implications of local
movement by groups of people to visit the saint.
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would have traversed.“®* Euthymius' journeys stay within the boundaries of the Empire, %%
but they do take him to various regions, crossing the provinces of Galatia and Bithynia, the
regions of Thessaloniki and Athos and two islands of which the exact location is unknown,
but which presumably were in the Aegean Sea.*#

In the Life of Gregory, as shown above, the hagiographer limits his narrative to
those travel motivations he found important, for he left out the others. In contrast, the
hagiographer of Euthymius provided a motivation for every journey the saint made. If the
hagiographer of Euthymius emphasised particular travel motivations and if he used these
motivations for discursive aims, he did so in a different manner from the Life of Gregory. In
order to see whether Basil gave prominence to particular travel motivations over others
and whether he used these for particular purposes, the following analysis will discuss the
various categories of travel motivations found in this Life. In doing so, we will be able to see
how the categories of travel motivation found in this Life relate to each other and eventually
to the hagiographer’s aims. Moreover, in an attempt to see whether Basil expressed
normative ideas on monastic mobility, this analysis may reveal whether he stressed
particular types of mobility as a justifiable or even beneficial type of monastic mobility.

Each journey in the Life of Euthymius is presented primarily as one type of mobility,
rather than combining multiple motivations at the same time. This makes it possible to
divide the travel motivations in categories five categories: educational mobility, pursuit of
personal spiritual development, mobility for monastic leadership, mobility due to loyalty
to personal connections and involuntary mobility (see appendix 6).4¢7

The places or descriptions of places that Euthymius is mentioned to have lived or passed through are: Opso,
Mount Olympus, Nicomedia, Mount Athos, Thessaloniki, ‘just outside’ Thessaloniki, an island called Neoi,
Brastamon, Peristera, Sermelia, and an island called Hiera. The listener might add in his or her imagination
places that Euthymius would most likely also have passed through, such as Constantinople on the journey by
foot, according to the hagiographer, from Nicomedia to Mount Athos. Presumably because it is hard to bypass
Constantinople during this journey over land, Elisabeth Malamut has even included the capital as a destination
in her analysis of the itinerary of Euthymius’ travels - even though it is not mentioned explicitly in the narrative.
Malamut (1993), pp. 254-255.

Several episodes of raids by Aghlabids at the island of Neoi and later also at Athos do reveal that these were border
regions and that these borders were under threat. However - possibly with the exception of an episode of the
ultimately unsuccessful capture of Euthymius by Arab raiders, which plays out at the Aegean Sea and which reveals
that hegemony over the sea was contested - Euthymius never ventured beyond these frontiers of the Empire.
Irefer to the provinces here just to give an indication of the geographical scope of Euthymius’journeys, although
the system of provinces was mostly replaced by the system of themes by the middle Byzantine period for fiscal
and military purposes. The sources, however, continue to refer to the earlier system of provinces as well as to
themes. In a few instances the hagiographer of the Life of Euthymius the Younger refers to these administrative
units: to the province of Galatia (ch. 3), and to the theme of Hellas (ch. 26; which concerns a journey made by a
disciple, not by Euthymius himself), but mostly the hagiographer refers to names of villages or cities to indicate
the geographical setting of the narrative.

As already became evident from the discussion of the Life of Gregory there is evidently overlap between these
categories, particularly between educational mobility and mobility for spiritual development (as monastic training
also involved spiritual development). However, as will be discussed below, Euthymius’ monastic training may be
seen as a different type of mobility, and a distinct phase in Euthymius' life, compared to his later journeys. In
addition to the five categories mentioned, there is one journey that might be classified as pilgrimage (journey 8):
Euthymius is described to go to Thessaloniki to visit the tomb of his previous spiritual father. Life of Euthymius 23.
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Euthymius' first journeys may be referred to as educational mobility, as Euthymius
is represented as seeking monastic training following a desire to become a monk. As
we already observed for the Life of Gregory, to move away from the family in order to
become a monk is a topos for nearly all monastic saints.*®® Euthymius is represented as
secretly walking away from his family and searching a spiritual father at Mount Olympus,
first Toannikios, and later John.*®® The form of education sought by Euthymius stands in
a long monastic ascetic tradition: since the early development of monasticism, evident
for example in the sayings of the desert fathers and mothers (Apophthegmata Patrum),
individual monks seek out elder and spiritually advanced ascetics for spiritual guidance.*°
After Euthymius' initial training in hesychia and ascesis, his ‘'spiritual father’ John sent him
to a cenobitic monastic community (koinobion) to continue his monastic training.*’

Similar to the Life of Gregory, transitions between stages in monastic development
involve mobility. This is especially evident from Euthymius' transition from monastic training
to spiritual maturation. Not only did the saint travel in order to advance in his spiritual
development, the first stage of Euthymius’ monastic career, his monastic training, is also
distinguished geographically from the later stages of the saint’s life. This perhaps allowed
the hagiographer to emphasise that the saint literally and figuratively moved on to the
next steps in his monastic career. That is, Euthymius’ educational mobility all took place
in Asia Minor and was centred around Mount Olympus, whereas all of his later journeys
took place in the regions of Mount Athos, Thessaloniki and the islands in the Aegean Sea,
except for one return journey when he travelled to Mount Olympus to pick up his earlier
spiritual mentor Theodore and to accompany him back to Mount Athos.#*? The move away
from Asia Minor to Mount Athos marked a transformation of the saint with regard to
his monastic and spiritual development: Euthymius is represented as changing, together

Cf. pp. 22-23 of the Introduction. Unlike Gregory, Euthymius strictly severed contacts with his family initially
- although after a while he did let his family know through a messenger that he became a monk; later (after
42 year) when he already was a monastic leader himself, he met with his family again and made provisions for
them. Euthymius did not just walk away from his parental family, but also from his own wife and child, since he
was already married prior to his monastic life (according to the hagiographer he married because of the duty
he felt towards his family to ensure the continuation of the family line; once he fulfilled that duty, he felt free to
pursue his wishes, that is to become a monk). Life of Euthymius 5-7, 15 and 37.

Life of Euthymius the Younger 7-8.

Vos (2020), p. 221. See also the discussion of journeys to famous figures for monastic paideia in Bitton-Ashkelony
(2005), p. 140.

Comparing the Life of Gregory with the Life of Euthymius shows that there were multiple ways to become a monk
and receive monastic training: Gregory immediately started his monastic training in a communal monastery;
Euthymius first adopted the model of the desert fathers and sought out a spiritual father (perhaps in a lavra
setting with multiple monks 'living apart-together’, or just as a single disciple of a solitary monk) and later on
continued his monastic training in a cenobitic monastic setting. Both saints at some point moved away from the
monastic community in order to advance spiritually individually (or in the case of Euthymius initially together
with another ascetic), to fight with demons and reach hesychia. On the various models of monastic education
and monastic life, see Oltean (2020).

See discussion of the journey to Mount Olympus below, pp. 147-148.
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with his location, from a subordinate monk to an independent monk in charge of his own
spiritual development.43

The completion of this first stage in Euthymius’ monastic career, in addition to the
move away from Mount Olympus, is further stressed in the narrative by the timing of
Euthymius’ vesture. After representing Euthymius’ motivation to travel away from Mount
Olympus, that is to search for hesychia at the peaks of Mount Athos, the hagiographer
informs the listener that Euthymius thinks he first needs to receive the monastic habit
before leaving Mount Olympus,** which he receives from the monk Theodore. As the
hagiographer indicates, the saint could have already received the monastic habit earlier,
but Euthymius had refused it ‘'on account of his ineffable humility’.#°> By postponing it to
the moment just before the move to Athos, the hagiographer combines the saint’s formal
completion of monastic training with a geographical transfer. Together, they mark the end
of one stage and the beginning of the next one in the spiritual development of the saint.*%®
The later excursion to Mount Olympus transferred his earlier superior, Theodore, to his
new habitat.*” This journey confirms Asia Minor as the geography in which Euthymius had
received his education. In addition, this allowed the hagiographer to stress Euthymius'’
spiritually advanced position that he acquired since moving away from Mount Olympus,
presenting Euthymius equal and in some aspects superior in spiritual development to his
former mentor Theodore.

Later journeys in the Life of Euthymius often also correlate to different stages in the
saint's development as a monk and to different modes of monastic life.*® While Euthymius'’
educational mobility is a distinct phase in its geographical representation, the other
categories of mobility are not clearly distinguished geographically as separate phases in
Euthymius’ career as a monk. The places that Euthymius travelled to because of monastic

After three years of extreme ascetical exercises in isolation (the first year together with another ascetic, the last two
years alone) at Mount Athos with the aim of ‘purifying the mind’ (td Aoytkov dvakaBalpovteg, Life of Euthymius the
Younger 17.2), he immediately became a spiritual guide to others (‘he was awaited by the ascetics who had already
become numerous from imitation of his example and had heard reports of him [...] After spending time with them
and edifying those who devoted themselves to him [...]; translation by Talbot in Alexakis (2016)). Life of Euthymius
the Younger 22.1. At mount Athos he thus both matured spiritually individually and later became a spiritual father
to others; the transition between these two stages in his monastic development did thus not require mobility.
‘[Blecause he did not yet wear the holy habit of monks [...] he was upset and cried out in grief and distress’ Life
of Euthymius 14.1; translated by Talbot in Alexakis (2016).

SLA TO €8 ApATOL TaNaWWOoEwWG: Life of Euthymius 14.1.

On the various practices surrounding vesture and tonsure in Byzantine monastic traditions, see Oltean (2020),
pp. 9-86. Oltean identifies three main models: 1) an ‘ecclesiastical’ model, which would be mostly urban: vows
accompanied by tonsure and vesture by a bishop or priest; 2) an ‘ascetical’ model, with more importance to
a period of noviciate, which is followed by a vesture by the hegumen but no tonsure; 3) a 'synthesis’ model: a
tonsure and vesture for novices at the moment of admission. After the noviciate the novice pronounces vows and
receives the ‘holy habit’ ('le saint habit’); The first model is mostly associated with Constantinople; in Palestine
mostly the 3rd model. Euthymius would represent a transition between model 1 and 3. Ibid., pp. 85-86.

Life of Euthymius the Younger 22.1.

Namely that of solitary or semi-solitary asceticism, living in a lavra, and cenobiticism. The monastic stages of
Euthymius: monastic training, tonsured monk, independent ascetic, spiritual leader and deacon with disciples,
‘holy man’ sought after for advice, leader of monastery (which combines cenobitic and anchoritic modes); for
various modes of monasticism in Byzantium, see e.g., Talbot (2019).
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leadership, Brastamon and Peristera, are located near Mount Athos and Thessaloniki, where
Euthymius mainly went to because of his search for personal spiritual development. So
these different types of journeys do not play out in clearly distinct regions in the narrative.**®

There is, however, some level of compartmentalisation of the various travel motivations
in the narrative. That is, journeys motivated by a particular reason generally follow each
other in the narrative, so that there are several blocks of journeys with the same travel
motivation. Educational mobility concerns his journeys 1, 2 and 3; mobility due to loyalty
to personal connections his journeys 5, 6, 7 and 8; involuntary mobility his journeys 12, 13
and 14; and finally, mobility motivated by monastic leadership concerns his journeys 15,
17 and 18. The only category that defies this compartmentalisation of travel motivations in
the narrative is the saint’s pursuit for spiritual development, which involves eight journeys:
4,9,10, 11,16, 19, 20 and 21.5°° So while other types of mobility centre on specific parts
in the narrative, these journeys are dispersed throughout the narrative, so that both in
number and in distribution spiritual development is the most prominent travel motivation
represented in the narrative.

Spiritual development as travel motivation

The journeys in this category are motivated by the desire to move away from earthly
concerns and focus on the divine, moving away from distractions and hoping to attain
hesychia.>®" The previous chapter already discussed that the state of hesychia was often
connected to particular spaces and that this connection inspired mobility to these spaces.
Due to the number and distributions of journeys in search of hesychia, this motivation is
particularly prominent in the Life of Euthymius.>%? In the category of mobility for spiritual
progress, journeys for which the hagiographer does not explicitly use the term hesychia
are also considered. Hesychia is for example not referred to for journeys 10 and 21, but
these journeys are equally represented as being motivated by a desire to move away
from (distracting) people in order to concentrate on his own spiritual state. The other
representations of travel motivations for spiritual development do explicitly include the

So we may observe that particular places are often associated in the narrative with particular activities, but
apart from his monastic training we do not see stages correlate to particular regions in the Life of Euthymius.
That place and space matters for the type of activity/stage of monastic development Euthymius is looking for,
was already established in the discussion on hesychia in the previous chapter, section 2.3.

Journey 15 and 16 actually consist of multiple journeys, but they are not narrated by the author as individual
ones. Instead he describes a pattern of regular journeys with two main motivations corresponding to the two
directions of the journeys. I therefore chose to list them as two journeys.

Since monasticism and a degree of solitude are inherently linked, the travel motivation of personal spiritual
development overlaps with educational mobility: the initial move to live a monastic life is motivated by a desire
to separate oneself from ‘the world’ in order to live a spiritual life. While recognising the overlap between
categories, the journeys 4,9, 10, 11, 16, 19, 20 and 21 might be distinguished by the emphasis on the desire to
concentrate on a spiritual state of being individually, rather than in a communal setting.

The previous chapter and the brief discussion above (section other travel motivations, p. 125) also showed that
in the Life of Gregory of Decapolis there are examples of mobility inspired by spiritual development and hesychia.
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term hesychia or a cognate.*® For journey 11 and 19, hesychia is not explicitly mentioned
as travel motivation, but can be reconstructed as part of the motivation on the basis of
the narrative context: hesychia is referred to immediately after the journey is narrated.>*

The previous chapter discussed that hesychia was not considered a permanent state in
which the saint could be. Reaching hesychia was considered difficult. Travelling in search of
hesychia therefore expressed the saint’s perseverance in reaching spiritual perfection. The
road to spiritual perfection, however, did not merely entail seeking the right circumstances
to reach hesychia.>®> Once he has arrived at a destination, the saint is not merely represented
as finding hesychia, but he is also shown to engage in ascetical exercises, such as bodily
mortifications, sitting on top of a column or fighting with demons in isolation.>® These
activities served to highlight Euthymius’ progressive spiritual advancement as well.

The idea that ascetical exercises are seen as steps in spiritual progress is most clearly
expressed in the episodes after Euthymius' first journey to Mount Athos, to which he
travelled because of his love of hesychia.>®” Here Euthymius and a fellow ascetic are
represented as performing a succession of ascetical exercises. The first is called a
‘oreparatory exercise’ (mpoyUpvaaopa), which involved subsisting on grass like cattle
for forty days.>%® After completing the task, they are said to be already accustomed to ‘a
sensation of enlightenment’ through their purification and they are said to ‘ascend in virtue
as if on a ladder'>® Therefore he and his companion ‘raised the level of their asceticism
to another rung’>'% In these examples of preparatory exercises and climbing up a ladder,

Journey 4: @LAriouxog and Thg fouxiag; journey 9: T rjouxiav; journey 16: ptAnouxlag; journey 20: fjouxaleLv.
Life of Euthymius the Younger 14.1, 23.3, 27.2 and 37.3.

Life of Euthymius the Younger 24.2 and 37.2-3.

The idea that monks do not achieve the perfect ‘spiritual state’ at once is widely spread in middle Byzantine and
earlier monastic sources. A progressive spiritual development was already observed in the discussion of the
Life of Gregory of Decapolis above.

After journey 4 to Mount Athos: Euthymius engages in various ‘tests’ of bodily denial and various episodes of
outsmarting or expelling demons. One of the self-devised tests was a test of immobility (not to leave a cave, not
even for gathering food, for three years), which illustrates the tension between mobility and immobility in the
saint's spiritual progress, also observed in the previous chapter (see especially section 2.3.4); after journey 9
and 19: sitting on top of a column; after journey 11 the hagiographer refers to Euthymius’ ascetic practice more
generally. Euthymius is here said to have 'decided to remain anchored for a while as if in a harbor’ on an island
due to the ideal isolation together with two monks who were similarly inclined to asceticism (Life of Euthymius
24; translation by Talbot in Alexakis (2016). This again illustrates the aforesaid tension between mobility and
immobility (immobility is here suggested to be temporary: after a while, he would leave again the harbour).
Ascetical exercises as part of spiritual advancement are much more prominent in the Life of Euthymius compared
to the Life of Gregory. Some of the ascetical exercises by Euthymius seem to be extreme compared to the corpus
of middle-Byzantine monastic saints, but, as Krausmdller has observed, a degree of ‘agonistic’ asceticism,
in which monks outdid each other in ascetical feats, was characteristic of post-iconoclastic hagiography.
This would change from the middle of the tenth century onwards (first only for hagiography written in the
Stoudios monastery, but from the eleventh century onwards an alternative ideal was adopted in other centres
of hagiographical production as well). That is, in later hagiography we find a trend towards a moderation of
asceticism, as ‘ascetical competition’ between monks came to be seen as vainglorious and contradictory to the
virtue of humility and conformity. Krausmuller (2017).

Life of Euthymius the Younger 17.

WG €v KALpakt T apeti] avupolpevol, Life of Euthymius the Younger 18. Referring to the popular text of The
Ladder of Divine Ascent by John Climacus.

€@’ étépav Babuida tnv éaut®v avaBLBalouatv doknowy; Life of Euthymius the Younger 18.
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asceticism is thus framed specifically as a process consisting of various stages.”" After
their grazing experiment, Euthymius and his companion continued to a higher rung’ of
asceticism, increasing the difficulty and length of their next exercise: they set out to stay
in a cave for three years without ever leaving it.

Like the successive stages of ascetical exercise at Mount Athos, the hagiographer
employs the technique of representing these stages as part of a spiritual development
also in his representations of journeys motivated by spiritual advancement. The journeys
9,10, 11 and 19, 20, 21 represent a similar motive of progressive isolation. First Euthymius
moves to sit on top of column outside of Thessaloniki in order to escape a crowd and attain
hesychia. The first time Euthymius is narrated as doing this, the hagiographer notes that
Euthymius wanted to be able to give advice to others.>'? However, these things - giving
advice whilst also avoiding people to seek hesychia - do not go hand in hand, as is evident
from the course of the narrative. Particularly if one sits on top of a column near an urban
centre, imitating the famous and popular stylite saints of late antiquity, one might expect to
attract crowds. This is what happened, according to the narrative, so in order to escape the
crowd in both journeys 10 and 20, Euthymius is narrated to move to Mount Athos, in hope of
finding hesychia there. However, after a while, the narrative describes that Mount Athos has
almost become like a city. The other monks at the mountain are distracting Euthymius and
prevent him from reaching hesychia. Therefore, Euthymius moves away again to an island.
For journey 11 the island (called ‘Neoi’) is described to be empty of people: here finally,
Euthymius is said to be able to enjoy hesychia.>'® Also for journey 21 Euthymius travels to an
island (called ‘Hiera’) because the monks at Mount Athos are distracting him.>'* Moreover,
as he feels his death is approaching, he wants to experience this ‘without distraction of
the mind and without human disturbance’*'> By repeating the exact same succession of

Life of Euthymius 18; translated by Talbot in Alexakis (2016). These metaphors of spiritual ascension on a ladder
reminds the audience of the ideas of John Climacus (before 579 to c. 650, author of The Ladder of Divine Ascent),
whom the hagiographer also refers to as inspiring Euthymius’ teaching in chapter 33. Life of Euthymius 33.
And to 'be seen as being elevated closer to God’, like the famous stylite saint Symeon, illustrating that a degree
of self-fashioning was also not alien to Euthymius (as the narrative implies). See a discussion of this passage in
the previous chapter, pp. 89-90.

In this passage Euthymius is thus represented as having finally reached the perfect conditions to focus on an
inner spiritual state of being. According to the narrative, Euthymius finally leaves the island involuntarily, as he
is being captured by pirates (and released again by a miracle), and then decides he should move towards safer
regions. By representing the subsequent journeys as involuntary mobility - whether reflecting reality or not -
the hagiographer leaves Euthymius’ determinate strive for isolation and inner spiritual development intact: it
is not of Euthymius’ own accord that he moves back to places filled with other people again (where he can fulfil
other tasks as a holy man, but is disturbed in his hesychia).

Like the island Neoi, it is not known which island in the Aegean Sea Hiera refers to. The name of the island might
also by chosen for its fitting meaning, interpreting the island as a liminal space: Euthymius, having progressed
as close as possible to the divine while being human, spends his last moments on earth at a 'holy island’ before
completing his transition to the realm of the divine by his death. Life of Euthymius the Younger 37.3: 'The reward
Euthymius received for his long hard labor and many years of asceticism was to depart and to be with Christ, to
whom, while he was alive and conducting his life, he showed himself dead to life, having killed every desire and
urge of the flesh that militated against the spirit’. Translation by Talbot in Alexakis (2016).

€v atapagla voog we &¢ kal avBpwnwy tapevoxAnoews aveubs; Life of Euthymius the Younger 37.3.
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journeys from column to mountain to island twice - in the middle and at the end of the Life
- the hagiographer emphasises Euthymius' determinate longing for spiritual perfection.

By emphasising Euthymius’ strive for spiritual progress, through representing his
travel motivations and ascetical exercises, the hagiographer construes two aspects of his
sainthood. Firstly, he is represented as having progressed as close as possible to the divine
during his life, by attempting to deny his humanity and by avoiding human distraction.
This is why, as the hagiographer informs the audience, Euthymius ascended to heaven
after his death, where he can intercede with Christ on behalf of the living audience.>'® To
reach heaven through a virtuous conduct in life, we learn from a speech of Euthymius in
the narrative, is expressed to be the ultimate aim of monastic life in general.>"” Secondly,
Euthymius’ way of life is represented as an exemplar for other monks. They too, may strive
to reach the ideal of monastic asceticism, focussing on hesychia and a denial of human and
earthly matters. An exemplary life and a place in heaven are thus aspects of Euthymius'’
sainthood that the hagiographer construes by emphasising the travel motivation of
spiritual progress in the narrative.

3.4.3 Conclusions
To conclude, multiple travel motivations are represented in the Life of Euthymius, but the
hagiographer puts more emphasis on mobility for spiritual development than on other
motivations. He does so by presenting this motivation as a central theme throughout the
Life, whereas the other motivations are clustered in specific parts of the narrative, and by
repeating a set of three journeys of progressive isolation twice. Since Euthymius’ strive
for hesychia and isolation are presented as motivations for his final journeys, at the end
of the narrative, these might also be the motivations that linger the most in the minds
of the audiences. These journeys are used by the hagiographer to construct Euthymius'’
sainthood. The ascetical life is presented as the ideal monastic life, so that Euthymius
appears exemplary. Moreover, this ascetical lifestyle would have guaranteed Euthymius'’
entry into heaven at the side of Christ, making him a potent intercessor for the audience.
While the hagiographer emphasises Euthymius as an ascetic in search of hesychia and
(relative) isolation, this is not all there is to the story. In addition to journeys motivated
by spiritual development, the hagiographer also presented other motivations. The first
journeys represent Euthymius’ first phase in his monastic development. After having
travelled to various monastic communities to cultivate monastic virtues, his move away
from Asia Minor in his fourth journey marked the end of his noviciate and subordinate
position. The subsequent journeys show Euthymius to alternate his search for hesychia

Life of Euthymius the Younger epilogue.

In the speech Euthymius refers to living like angels (w¢ dyyehot €Tl yfig toAttevowpeda) as the manner in which
the Kingdom of Heaven can be reached. This again links to asceticism, as ascetics are often referred to as ‘angel-
like'in monastic literature (again inspired by John Climacus’ Ladder of Divine Ascent, which itself was also rooted
in early Christian literary traditions). Life of Euthymius the Younger 33.1; Muehlberger (2008); Zecher (2013).
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with social roles as a monastic leader and his loyalty to his previous superior Theodore.
Euthymius acquired his authority as a spiritual guide due to his asceticism and advanced
spiritual state, but his spiritual leadership certainly involved more mundane aspects as
well.>'® Euthymius is thus presented to alternate between modes of retreat and interaction,
between personal development and serving others. The latter mode is another essential
aspect for representing Euthymius as a holy man.

Like the hagiographer of the Life of Gregory, Basil used the representation of travel
motivations for discursive aims. While the writing of Euthymius’ Life undoubtedly was
motivated by the devotion of the author to his subject, Basil might partially have been
motivated by a personal agenda as well. He was a monk in the monastic community that
Euthymius set up at Brastamon and one of the disciples living in a more isolated manner,
in anchoritic cells practicing hesychia. Like Euthymius, Basil concerned himself with working
on his spiritual advancement during his time as a monk, before becoming a bishop. He may
have hoped that Euthymius’ spiritual authority, which he promoted by writing his Life, would
have reflected on the saint’s student, who received his monastic training from the best.

These findings on the reasons and effects of the author’s representation of Euthymius’
mobility aside, can we also learn something about evaluative ideas on monastic mobility?
Similar to the Life of Gregory we cannot point to a single type of mobility that the author
puts forward as a justification of Euthymius’ frequent travels, so there is no attempt to
provide a normative discourse on one particular motive that was considered acceptable
and beneficial for monks (in contrast to other motivations). Many different types of mobility
are presented. The travel motivations that are presented, specifically the emphasised
mobility for spiritual progress, are presented as positive for the development of Euthymius,
and the journeys that lead to interaction with other people are presented as beneficial
for others (particularly monks, for whom Euthymius is presented as their spiritual father).
We may therefore again speculate that the hagiographer valued these types of mobility
positively for individual monks and for monastic communities.

Different from what we saw in the Life of Gregory, the narrative provides a motivation
for each journey. The hagiographer thus leaves less room than in the Life of Gregory for
open interpretation by the audience. This could point to a concern of the hagiographer to
counter potential critical opinions, but it may also just reflect Basil's authorial preference
to organise the narrative this way by giving more insight into the motives of his subject.
The way in which Basil represented each travel motivation, in my view, does not provide us
with enough clues to conclude much about expected perceptions on monastic mobility -
positive, negative or neutral - on the intended audience’s part.

E.g., the physical building activity of the monastery at Peristerai is elaborately described in the narrative (Life of
Euthymius 28-31). The hagiographer also shows Euthymius involved in acquiring property: the Life informs that
Euthymius had bought land for his grandchildren and had a female monastery built for his female relatives (Life
of Euthymius 37).
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3.5 Representations of travel motivation in the Life of Elias
the Younger

3.5.1 The creation of the Life
Based on his Life, the Italo-Greek monk Elias the Younger probably lived from around 823
until 903, making him a contemporary of Euthymius (c. 820 - 898).>"” In terms of the extent
of his mobility, Elias was probably surpassing most people living at the time. Of the ninth-
or tenth-century travelling saints, Elias travelled most widely and frequently, journeying
to many destinations in the Mediterranean within and beyond the borders of the Empire.

Elias’ Life is transmitted in four manuscripts, all of which provide (roughly) the same
text.>?® The text is written by an anonymous author. Because of the biblical, classical
and hagiographical allusions in the narrative it has been assumed that the author was
a learned monk, possibly from the monastery Elias founded at Salinas in southern Italy.>?’
The phrase ‘I, urged by you to compose the most illustrious life of our all-glorious father
Elias the Younger [..]' may indicate that the author was commissioned to write this Life,
probably by the monks of Elias’ monastery.>?? Unlike the author of the Life of Euthymius,
Elias" hagiographer does not claim a personal connection to the saint, which may suggest
that he did not come from the inner circle of Elias’ connections. In any case, the author
must have had knowledge of Mediterranean topography and of historical events in the
ninth century, as many events, particularly Arab attacks on Sicily and southern Italy, and
some individuals mentioned in the Life are also known from other sources.>*

In the prologue the author imagines that he speaks to an audience assembled to
celebrate the feast, or panegyris, of the saint. This would most likely be the occasion that

Krénung (2010), p. 247; Malamut (1993), pp. 256-258.

See Rossi Taibbi (1962), pp. xxiv-xxxii.

Efthymiadis (1996), p. 72. Krénung proposes that Daniel, Elias’ disciple, must have been the informant who gave
the author details of Elias’ life. Krénung (2010), p. 246.

Italics by the present author. Kayw, mpotparel map’ U@V tod Taveuprpou matpog NU®V kat véou HAla tov
Aapmpdtatov avatagaoOat Blov [..]. Life of Elias the Younger 1, lines 13-14.

For alist of some known historical events mentioned in the Life, see Kronung (2010), p. 248. Known individuals
include for example Barsakios, the Byzantine strategos in Taormina until 881 and later of the Byzantine province
Longobardia, the Byzantine Emperor Leo VI(r. 886-912), Elias the patriarch of Jerusalem (from 878 - c. 907) and
Stephen V (pope from 885-891).

154



Representations of travel motivation

inspired the commission of the text.>?* Panegyreis denoted celebrations of a particular saint,
but could equally denote events that included many other activities, such as banquets,
dances, rhetorical competitions and markets. In other words, they were events that brought
together various people from a region for devotional, social and commercial reasons.>*
Evidence of larger multifaceted panegyreis in the middle-Byzantine period exist mainly
for cities, such as at Ephesus, Trebizond, Myra, Nikomedeia, Chalcedon, Athens, and the
largest at Thessaloniki.>?® Apart from the reference to the panegyris in the Life, I have not
come across other mentions of a panegyris in honour of Elias the Younger. This might be
an indication that it would not have been a very large or long-lasting affair - and perhaps
here merely (or mostly) refers to a devotional event.>”’ The hagiographical text would have
been intended to be performed at the place where Elias’ tomb was located, as the author
indicated that the saint ‘now lies before us'>?® The panegyris in honour of Elias would
therefore most likely have been held at the Calabrian monastery founded by the saint, to
which his relics were translated after his death in Thessaloniki.®®

Ifindeed, as is likely, the Life was composed for festivities at the saint's commemoration
day (17 August) held at the monastery in Calabria, the audience would consist of monks of
that monastic community, many of whom might have known Elias. Additionally, the audience
would most likely have included other layers of society beyond the monastery, at least this
was the ambition of the author. In the following passage, the author addresses them:

The opening of the Life is as follows: TGV Tfig ApeTRg ABANTOV Kal TOV TG eVoERElag AywvloT@v TOoUg dy@vag
Kal té katopBwpata dyabov kat sikatov kat Tpemov Kat Talg Sta Aoywv yepalpetv kal SnpocteVelv TLpalg kat
Beompeméat kal mavdipolg mavnyupeot pakapilewv. (It is good and just and befitting also with honours to
honour through words and make known publicly the struggles and achievements of the athletes of virtue and
of the champions of piety, and to pronounce blessed [their struggles and achievements] with god-befitting
and public panegyreis'), Life of Elias the Younger 1, lines 1-5. See also Rossi Taibbi's note in Rossi Taibbi (1962),
p. 5, note 3. Elias’ feast day is on 17th of August. The Life of Elias Speleotes, probably written in the second half
of the tenth century, mentions a celebration of Elias the Younger's feast day in 960, when Elias Speleotes went
to the monastery at Salinas to pray at the saint's grave. See entry for Elias der Jlingere in Lilie et al. (2013d)
(= PmBZ 21639). See also a chapter on panegyreis, in which Max Ritter provides evidence for the occurrence
of speeches being held at these festivals in addition to markets and other elements that could be part of
such celebrations in honour of saints (these events potentially mixed economical, social and spiritual aspects,
although not necessarily all panegyreis would encompass all these elements): Ritter (2019a), pp. 139-152.
Ritter (2019a), pp. 139-152.

On the instigation of Patriarch John IX Agapetos (1111-1134) a ‘panegyrical market’ in honour of Justinian was
held at Constantinople, but it is not clear if this was a recurrent affair at the capital. For references to sources
on panegyreis at these cites, see Ibid., p. 142.

Although markets etc. possibly accompanied panegyreis, this was not necessarily the case. Ibid., p. 139.

ETTL TV SLyNow fikw, @€pwy UPTV KapToug ayab®v épywv UTo Baupaoctol yewpyod, Gvw BAETOVTOG Kal TOV
Kapmodotny émkaloupévou- Aéyw & tol viv APtV el e@nulav TIpoKeLpéVoU eVEPYETOUVTOG TTVEUHA-TIKOD
Tatpde. (1 have arrived to the narrative, bringing for your benefit the fruits of good labour by the astounding
garderner, who looks upwards and who invokes the Yielder of Fruit: I mean the good-doing inspired father who
now lies before us to be praised [by us]') Life of Elias the Younger 1, lines 26-30.

For Elias’ death in Thessaloniki, initial burial and rituals surrounding his funeral at St George in Thessaloniki, the
translation of the relics to the Calabrian monastery, people visiting his tomb and experiencing post-humous
miracles, and imperial donations to the monastery, see Life of Elias the Younger 70-75.
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Yuelg &¢, 6 To0 ©e00 Aaog, o dylov €Bvoc, T0 BaciAelov tepdateupa, ool Te
AaoTikol Kal doot gyxwplot, ool Todtov 6@OAApOlG Ewpakate Kal 6oL AKOf
napslAn@ate, §¢€acbe TOV TPl €kelvou Aoyov, kal pndelg amoteitw tolg
elpnuévolc kal ol pev el80teg AGEWC yévnaBe, ol & dyvoolvtec Baupdoate THv
00 AvSpOC ApeTrV.>*

But you, people of God, the holy nation, the royal priesthood, as many town-dwellers
as those of the countryside, as many who have seen him [Elias] with their eyes and
who have heard of him, listen to this speech about him, and let no one disbelief
the things that will be said, and the ones who have known him, you will become
pleased, the ones who do not know him, you will admire the virtue of the man.

The author thus envisioned a gathering of people from the surrounding region at the
festival, addressing a mixed audience, including priests, people from towns and from the
countryside, in addition to the monks at the monastery.

Rossi Taibbi dates the Life to the 930s or 940s, which is generally accepted, although
Costa-Louillet suggests 905/6.%3" In any case it must have been written not too long after
Elias’ death, but possibly not straight way after the translation of Elias’ relics to Calabria
(the last event recounted in the Life), for the author addresses the audience both as ‘many
[who] have seen him with their eyes’, hence contemporaries of Elias, but he also addresses
people who only know Elias through his fame.*?

The Life of Elias is the longest of the three Lives, and it would be a rather lengthy speech
if delivered in one go, although to do so is possible.>? We could also imagine that the reader
chose excerpts or that the text was intended to be recited in multiple stages, as some
scholars have suggested, for instance on the days leading up to the feast-day.>** In any
case, the novelistic tendencies that some scholars have pointed out for the first half of the

Life of Elias the Younger 2, lines 31-36.

Rossi Taibbi (1962); Da Costa-Louillet (1960), p. 96.

The people who do not know Elias might of course also refer to people from outside the monastery, so an early
date, as Costa-Louillet (1960) has suggested, is still possible. Life of Elias the Younger 2.

If we assume an average of 130 words per minute, which in English would be a relaxed, not too fast pace for
reciting a text, the reading would take about 103 minutes: if somewhat faster or slower, we might assume
the reading to take for 1,5 up to c. 2 hours. Although the Life of Elias is the longest, the three Lives are quite
comparable in length (the word count is based on the information provided in the Thesaurus Linguae Graecae
for the respective Lives). The Life of Elias (13.398 words) has 76 chapters, 60 pages of Greek text in the modern
edition; the Life of Gregory (9.048 words; estimate of 1 to 1,5 hours) is significantly shorter with 90 chapters in
49 pages of Greek text in the modern edition. The Life of Euthymius (10.883 words; estimate of 1 to 1,75 hours)
sits in between in terms of length and has 39 chapters in 61 pages of Greek text in the modern edition.
Suggested by Tounta (2016), p. 433.
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text, may have made for an exciting listening experience.>* The many travels of Elias might
have contributed to its appeal. While the text only had a moderate (traceable) transmission,
Elias as a saintly personality did gain some renown. That is, Elias is mentioned in various
other hagiographies of southern Italian saints. This demonstrates some popularity of the
saint and is evidence for a vibrant intertextual literary culture in the region, at least up to
the eleventh century.>*® The four surviving manuscripts all originate from southern Italian
monasteries.>®” This suggests that Elias’ veneration remained mostly restricted to this region.

3.5.2 Representation of travel motivations in the Life of Elias the Younger
The first half of the Life is dominated by many travels. The account of these travels can be
summarised as follows (see also appendix 7): born in Enna, Elias started out on his first
journey as a child when he was captured during an Aghlabid attack on Sicily. Whilst on
sea, the captives were rescued by a Byzantine ship and brought back to Sicily. Three years
later Elias was captured again, enslaved and brought to North Africa. After some decades
he was set free and travelled to Jerusalem. There he visited the biblical sites and became
a monk, travelled to various other biblical places in Palestine and then to Sinai, where he
stayed in a monastic community. After three years, he went to Alexandria, where he healed
people and visited various shrines in the region, including the popular pilgrimage site of
St. Menas. From Alexandria he set out towards Persia to venerate Old Testament sites and
relics, but changed direction due to a revolt and reached Antioch instead. From there he
travelled back to Sicily, first to Palermo and then to Reggio (in Calabria) and Taormina. At
Taormina a disciple, named Daniel, joined Elias and from then onwards accompanied him.
When Elias foresaw the capture of Taormina by the Aghlabids,>* they left the city again
and travelled to the Peloponnese, Butrint, Corfu and finally to Calabria.

In the second half of the narrative Elias is represented as mostly staying at the
monastery that he founded in Salinas in Calabria. Occasional journeys do still feature. The
narrative includes a few instances of regional travel and even some longer journeys, such
as to Rome on pilgrimage, to Patras to avoid an upcoming Aghlabid attack in Reggio and to

Mario Re even understands the Life to be comprised of two distinct parts, the first of which ‘has all the features
of an adventurous hagiographic romance’. While I still see many of the events described in the Life, including in
the first have, to correspond to the historical context that we know from other sources, some of the events are
indeed dramatic (and make for a compelling story), such as the capture of Elias during Arab raids. Some stories in
particular betray the author’s desire to craft an entertaining story, such as a story of Elias’ period in enslavement,
which is quite similar to stories from Greek mythology (e.g., that of Phaedra and Hyppolytus; in Elias’ Life, Elias is
falsely accused of adultery, after not going into the advances of his master’s wife). The hagiographer must indeed
have intended to write a compelling story, while also aiming to illustrate Elias’ sainthood throughout. Re (2008).
In the Life of Nikodemos of Kellarana and in the Life of Elias Speleotes; also according to the Life of Filaretus,
Filaretus would have entered Elias’ monastery, which apparently was still functioning in the eleventh century.
See entry for Elias der Jingere in PmBZ 21639; Oldfield (2014), pp. 35; 43.

Listed and discussed in Rossi Taibbi (1962), pp. xxiv-xxxii as: Messina, Bibliotheca Universitaria, cod. 29, cc. 190r-
204v (M); Napoli, Biblioteca Nazionale, cod. IL A. A. 26, cc. 251r-282v (N); Bruxelles, Bibliothéque de la Société des
Bollandistes, cod. Boll. 196, cc. 183r-220r (B); Palermo, Bibliotheca Nazionale, ms. 11 E 15, cc. 90r-125v (P).

This would be the defeat of Taormina by the Aghlabids in 881. The Byzantine general mentioned in the Life,
Barsakios, is also known from other sources. See the entry for Barsakios in Lilie et al. (2013e) (= PmBZ 20819).
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Amalfi, similarly, to flee for incursions. At the end of his life he started a last long journey, as
he was summoned by the Emperor Leo VI to Constantinople. He never reached the capital,
however, as he died in Thessaloniki.

The many destinations throughout the Mediterranean reached - and some not reached
- by Elias are provided with an equally diverse range of travel motivations in his Life.>** The
combination of the number of journeys, the great distance covered, and the crossing of the
borders of the Empire (albeit not always voluntary) in the span of one lifetime was probably
exceptional both in contemporary hagiographical narratives and in reality. However, the
various types of travel motivations presented in this Life would have been relatable to
various movers in the Mediterranean. The representation of mobility in this Life reflects
the multifariousness of medieval mobility par excellence, but condensed in one lifespan.>4°

Certain travel motivations instead represent the monk as a special mover, rather than a
recognisable one. The author has intertwined these motivations with Elias’ close connection
to the divine. That is, several journeys, as presented in the narrative, are motivated by divine
revelations and by Elias’ prophetic abilities. Moreover, the author draws specific attention
to journeys inspired by a divine revelation through a technique of 'narrative framing'. We
will now turn to those in more detail, to discuss how these particular motivations are
represented, how they are emphasised and to what end. The choice to intertwine travel
motivations with human-divine interactions and to emphasise these travel motivations in
the narrative, shows that the hagiographer used these representations for discursive ends:
that is, to construct the monk'’s sainthood.

Divine revelation as travel motivation

The hagiographer chose to precede several of Elias’ long journeys with a divine revelation
in the narrative. Already at the start of the narrative the author includes a divine revelation:
as a child Elias would have received a divine vision during his sleep, telling him that he
must reach Africa as a slave and convert the people there.>' Throughout the narrative
Elias receives more of these divine revelations, either in the form of a divine voice or
a vision. They communicate various aspects of Elias’ sainthood.>* The frequency of the
divine revelations indicate the close ties between Elias and God. By including multiple
and similar divine revelations to Elias in the narrative the hagiographer shows that divine
powers (God, but also the apostles Peter and Paul) had taken a special interest in him,

E.g., involuntary mobility (journeys 1, 2, 13, 24, 27, 28 and 31), pilgrimage (journeys 3 to 8, 10, 16, 20, and 30),
seeking solitude (journeys 26 and 33) visiting family (journeys 1 and 11) (or funeral of disciple’s family member,
journey 21), founding a monastery (journeys 11 and 16), visiting sick people (journey 34), diplomacy (journey
35), and an imperial invitation to the capital (journey 36). See appendix 8.

Cf. section 3.2.

Life of Elias the Younger 4.

The possibility for humans to directly perceive God or divine beings was not universally accepted in the ninth and
tenth centuries, as Dirk Krausmuller has pointed out, and they were thus also not universally accepted signs of
sainthood (although a common one in middle-Byzantine hagiographies). See Krausmdiller (2020), pp. 381-382.
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marking him as an extraordinary individual chosen by God, just as God chose Elias to
be granted prophetic abilities and thereby ‘sanctifying’ him.>** Like we observed for
Gregory of Decapolis in his Life, by using a divine revelation as a motivation for mobility the
hagiographer moreover shows that Elias possesses another essential ideal of sainthood.
It indicates Elias’ submission to God's will and his piety. At the same time it shows God as
a quide of Elias’ life.

Three of the major long-distance journeys for which Elias was motivated to travel after
a divine revelation illustrate how the hagiographer uses a technique of narrative framing
to emphasise these journeys. These long-distance journeys include his travels to the Holy
Land, his return to Sicily and the founding of a monastery in Calabria, and his journey to
Rome. All three journeys start with an initial incentive to go to the respective destination,
but Elias does not reach it or fulfil the divine revelation immediately. Instead other events
are narrated first and later the narrative comes back to these initial incentives when the
saint completes his mission. This forewarning and looking back has an emphatic effect,
marking these journeys as significant within the narrative.

The first instance does not start with a divine revelation, but the narrative tells how Elias
himself felt a desire to reach Palestine to venerate the places connected to Christ's passion
(i.e. pilgrimage) and to become a monk, after an episode in which he is freed from slavery.>*
The hagiographer could have chosen to leave it at that and represent Elias’ own desire to go
on pilgrimage and become a monk as a motivation to travel. Instead, he chose to include a
divine revelation and thereby stressed Elias’ sainthood. Namely, the hagiographer writes
how Elias first doubts whether to go. Subsequently, a divine voice appeared:

Kal wg to0to kab' eautov Stehoyileto, patvetal aut® ¢ kaBodny@v alTOV A&ywv:
‘WG ayabd kal Bedpeota £BouAeVow:; TIOPEVOU 00V v eUprv THV 686V Gou Kal
¢oel BepameVwy amo tol vOv mdoav vooov kat mdoav paiakiav.’*

As he considered this [desire to go to Palestine] by himself, he who guides him
appeared to him, saying: 'you deliberate such good things and things pleasing
to God! So travel your road in peace and from now on you will heal every disease
and every sickness.

Here the hagiographer presents a divine approval of Elias’ desire to travel and adds a divine
imperative to start the journey and a promise of being able to heal illnesses. This is thus one
of the passages in which the hagiographer illustrates the special interest of God in Elias by

The hagiographer narrates that God granted Elias the ability of prophecy because God had known Elias before
he was born and he [God] had sanctified (aytdoag) Elias since infancy, thus stressing that Elias was chosen by
God as an extraordinary and holy (&ytog) individual. Life of Elias the Younger 3.

Life of Elias the Younger 14.

Life of Elias the Younger 14, lines 273-277.
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his direct communication. Moreover, by referring to God as 'he who guides him [Elias], the
hagiographer stresses Elias’ devotion to God as much as God's guidance of the saint. The
hagiographer chose to follow up on the two aspects of God's communication - travel and
healing - in separate episodes. Directly following the divine revelation, several healings
and miracles are narrated without any mention of travel, and so the narrative first provides
examples of this fulfilment of God's promise to Elias. Only after several episodes, Elias finally
starts his journey to Jerusalem while reciting psalms to call God as helper and guide. By
adding the latter detail, the hagiographer represents the journey as a religious one and
affirms Elias’ devotion, perhaps intending to recall the earlier divine communication by
stressing Elias’ attitude to God as a guide. The addition is surely a conscious choice of the
hagiographer, as in many other episodes no details of the journey or Elias’ behaviour while
travelling are given. Elias’ initial desire and the succeeding divine approval is recollected
again in the episode of his arrival. Having reached Jerusalem, Elias prostrates before the
tomb of Christ and he is given the monastic habit by the Patriarch of Jerusalem, doing
exactly what he initially intended to do four chapters earlier. So the hagiographer presents
the motivating stimulus to travel in such a way as to illustrate aspects of Elias’ sainthood
and he emphasised this motivation by repeatedly referring to it in the narrative.

Several chapters and travels later Elias resides in Antioch. In this passage the
hagiographer narrates another divine revelation that urges Elias to travel:

[..]&v ) Slayovtl palvetal kal albic aut@® 6 TOANAKLS gavelg kal kabodnynoac
«YTIOOTPEPE—AEYWV—ELC TNV TTATPLSa oo Kal drtodVou TIPOC TA OKAUPATA TAG
AOKNOEWE», Eorjuave §& auT@ Kal td 6poc, év (U Kal TAV AoKNTIKAV Talatotpav
WKOSOEL. Kal &) avaoTtdg, elxeto tfig 0600- f6eL yap 6 kaBapog tfj kapdia tiow
UTIAKOUELV X pr.>*®

[...] while he was living there [in Antioch] the one who often appears to him and
guides him appeared again, saying: 'return to your fatherland and strip off for the
trainings of askesis’** and he also made known to him the mountain, on which he
was building®>*® the ascetical wrestling school. And getting up, he took to the road,
for the pure one in his heart knew to whom it was necessary to obey.

In this passage the saint’s close connection to God is emphasised again, referring to
the frequent direct communication of God to the saint (QUT® 6 TIOAAGKLC @avelc) and by

Life of Elias the Younger 22, lines 407-413.

anodvou: here probably meaning to strip off clothes before sports, indicating that he should prepare for
ascetical exercise. Sport and especially wrestling metaphors are often used for ascesis. For the early Christian
origins of this metaphorical usage, see Secord (2018).

The use of the imperfect (pkoSo6pEL) suggests an action in progress, which we might interpret to mean that God
showed Gregory a vision in which he sees himself building the monastery on the mountain.
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stressing God as Elias’ guide (kaBoénynoag) yet another time. Moreover, his obedience
to God and thereby his piety is underlined. As in the previous example, the divine
communication is twofold: Elias is told to return to his fatherland and he receives a vision
of a mountain upon which he is to found a monastery. The hagiographer emphasises that
Elias’ immediate departure for Sicily after the revelation reveals his obedience to God.
The fulfilment of the other part of the divine communication is narrated only after several
other episodes. The narrative relates Elias’ arrival in Sicily immediately after the episode
of his departure in Antioch, but it takes another eight chapters and many travels until
the audience learns about the foundation of the monastery on the revealed mountain.
Boarding a ship at Corfu, Elias reaches Calabria and founds the monastery together with
his disciple Daniel, who by then had joined Elias. The hagiographer explicitly recalls the
earlier divine command by narrating that they went to ‘the place revealed to saint Elias
when he was in Antioch, and which was called Salinas’ and by using the exact same words
for the monastery: the ascetical maAatotpa or wrestling school.>* So like the previous
example, the journeys to Sicily and to Salinas are divinely motivated and the motivation is
emphasised by referring back to an earlier narrated divine revelation.

The case of Rome is similar to Elias’ travels to the Holy Land: first the hagiographer
represents Elias as having a desire to go to Rome, but the direct incentive to undertake
the journey is represented in the form of a divine vision telling Elias to go. The case differs
in that the vision is narrated only after many events happened in between and Elias does
not act upon his own intent immediately. Moreover, the divine message does not come
from God directly but from an apparition of Peter and Paul.>*®

Elias’ initial desire to go to Rome is narrated after an adventurous episode of
imprisonment in Butrint.>>' The hagiographer represents Elias’ and Daniel’s intent to leave
Butrint not as a desire to reach safer lands, but he instead focusses on a pious motivation
to travel. Namely, Elias wanted to go to Rome ‘for the sake of praying’ (BouAnBnoav &ig
TV Pwpnv amneABelv xdplv pooeuxfic).>>? They were hindered, however, and traversed
to Corfu instead. The hagiographer does not mention the details, perhaps because he
did not think it was relevant. Perhaps the audience was to understand that the hindrance
was caused by weather conditions or available ships. Contemporary travellers must have
been familiar with these kinds of problems. We could speculate that for this reason the

EABOVTEG £V TQ) SNAWBEVTLTY Ootw HAlg Témw, 6Te AV év Avtioxelq, T emovopalopévy Salivalg, Thv AoKnTKNv
nahatotpav énnavto; Life of Elias the Younger 30, lines 593-596. At first the maAaiotpa seems to be purposed
only for ascetical exercise by Elias and Daniel ('in which Elias and Daniel, while being solitary, cultivated the divine
paradise of virtues’ ch. 30), but during the narrative it becomes clear that more monks start to live there, it is
referred to as monastérion (ch. 36) and the complex includes a chapel or oratory (euktyrion; ch. 38).

Peter and Paul are particularly appropriate biblical figures to tell Elias that he should go to Rome, since their
tombs were pilgrimage sites in Rome.

Elias and Daniel would have been imprisoned in Butrint, because a general suspected them to be spies. The
general, however, almost instantly died after their capture (which is presented as a miracle), and Elias and Daniel
could be freed. Life of Elias the Younger 28.

This suggests a pilgrimage motive. Life of Elias the Younger 29.
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hagiographer mentions when Elias and Daniel set off from Corfu they did so under good
sailing conditions (eumAorjoavteg).>>? In any case the hindrance allowed the hagiographer
to narrate other episodes before Elias and Daniel finally travelled to Rome.

The ship from Corfu takes them to Calabria, where Elias founds the monastery at
Salinas. The following chapters are set in the monastery and surrounding region, while
the hagiographer makes no mention of Rome again for a while. We might imagine that
the he aimed to stick to the chronology of Elias'’ life as he knew it from his sources and the
reason for the early mention of a desire to go to Rome had to do with the hagiographer’s
strategy of framing certain journeys in the narrative, just as he did for the journeys to
Palestine and to southern Italy.

Finally, at a point in the narrative when Elias returned from a local journey to the
monastery, another divine revelation is recounted: Elias sees two men radiant with light'
who appear as Peter and Paul. They tell him to go to Rome the day after, together with his
disciple and without delay.>>* The latter note recalls the earlier hindrance in Butrint. The
vision thus urges them to continue the journey that they already aimed to undertake a
few chapters earlier. As in the example of Elias’ journey to Palestine, the divine apparition
implicitly approves Elias’ initial motivation, in this case to go on pilgrimage to Rome.** The
hagiographer informs the audience that Elias does as told and departs with Daniel to Rome
the next morning ‘at the sound of the rooster’.>>® Having arrived at Rome Elias fulfils his
prayer.>>’ The apparition of Peter and Paul and Elias’ subsequent actions thus stress once
more the interest of divine powers in communicating with Elias directly and Elias’ obedience
to them, as well as a divine approval of his pious initial travel motivation.

Prophecy as travel motivation

Connecting travel motivations to divine revelations aside, the hagiographer highlights Elias’
sainthood by connecting Elias’ motives to travel to his prophetic abilities. This supernatural
quality places Elias above ordinary mortals and demonstrates the divine powers working
through the saint.

It is clear that the hagiographer conceived the gifts of prophecy and perception of
things happening elsewhere as important markers of Elias’ sainthood. At the start of the
narrative, after the standard reference to his birthplace and parents, the author stresses
Elias" ability of prophecy as the first attestation of his saintly, extraordinary qualities:

Life of Elias the Younger 30.

AUpLoV AKWAUTWG, AaBwv Tov pabntry, et tv Puunv 88eug; Life of Elias the Younger 36.

The audience presumably would have understood Elias’ desire to pray in Rome as a desire to visit the pilgrimage
sites of Rome (particularly the tombs Peter and Paul, considering their apparition). Elisabeth Malamut also
assumed that a pilgrimage motive was understood. Malamut (1993), p. 258.

Life of Elias the Younger 36, line 725.

Life of Elias the Younger 36.
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[..] €xatpov ETLTH Avakwyfj Kak®V Kal Tfj katd Oeov TipokoTtf} To0 ulo- épavépou
yap 0 KUplog aut® Thv yevnoopévwy TV ékBactv kal BAETEWV xdpv €5(6ou
TA gakpdv, we TTAAAL TQ ZapounA, TipoyvoUG €K HATPAG auTov Kal ayldoag €k
Bpépoug, Tepepiav wg Hotepov.>>®

[...] after the child already became eight years, they [his parents] rejoiced in the
cessation of grave events [i.e. Aghlabid attacks] and the advance of their son
towards God; for the Lord revealed to him the fulfiiment of future events and
granted him the grace to see faraway things, like to Samuel before, because he
[God] had known him [Elias] from the womb and he sanctified him since infancy,

like later Jeremia.

In this passage the hagiographer stresses that God had chosen Elias as an extraordinary
individual and bestowed sanctity (dytdoag) on Elias even before he was born. Elias’ ability
of prophecy is the result of God's special interest in him. Moreover, as we have also seen
in the Life of Gregory of Decapolis, the hagiographer associates Elias, and his supernatural
gifts, with Old Testament prophets, thereby placing Elias in a tradition of biblical exemplars.
An example of Elias’ prophetic power is found in a passage situated in Taormina. There,
Elias predicts an Arab attack and he and his disciple subsequently depart to Greece:

MoADV 00V Xpovov evsLatplpag ekel: «MetaBmpev évte00sv—Epn ¢ pabntf—
Bewp® yap WC PEYLOTOLG HEANEL TTEPLTTLTITELY KAKOTC UTIO TV Ayapnviv r) TIOALG
auytn Kal 6 oTpatnyoc Bapodkiog UTT auTiv ATTNBrRosTaw. Kal andapag ékelBev
pETa To0 pabntol AavinA, ATIETIAEUCEV €V MeAoTIOVVHOW. >

After spending much time there [at Taormina], he said to his disciple: ‘let us move
from here, for I see that this city will fall into a bad state through the Agarens and
the general Barsakios will be defeated by them’. And departing from there with
his disciple Daniel, he sailed away to the Peloponnese.

Elias’ knowledge of future events is presented as his motivation to travel away from
Taormina. Although this is not narrated explicitly, the audience is probably to understand
that Elias and Daniel leave Taormina to avoid the danger inherent in such an attack. The
memory of such incursions must still be alive for the southern Italian audience, assuming
that the text was indeed read or listened to in the Salinas monastery in the early tenth
century, as Aghlabid attacks on Reggio, Taormina, and Cosenza, narrated in the Life, were

Life of Elias the Younger 3, lines 60-64.
Life of Elias the Younger 26; Barsakios was defeated by the Aghlabids at Taormina in 881.
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as recent as 901 - 902. Moreover, occasional Arab raids continued to be a threat in the
region in the tenth century.>s°

Interestingly, Elias is not represented as using his foresight to warn other citizens of the
upcoming danger (like he later did in Reggio and in Taormina) in this passage, but his vision
is just a reason for Elias and Daniel to move.*® The prophecy is thus merely presented as
an example of Elias’ supernatural power to foresee, hence demonstrating his sainthood,
but not so much as a gift by which he aids other people besides his own disciple.

In contrast to the passages in which Elias receives a divine revelation, the representation
of Elias’ travel motivation in this instance only provides a reason for their departure from
their place of residence, but not for the choice to go to the Peloponnese. The hagiographer
perhaps did not know from his sources why Elias chose to go to the Peloponnese, or
thought it an obvious choice without needing further comment, or else he considered it
irrelevant for the aims of his narrative. The Peloponnese was (relatively) safe and it was well
connected to southern Italy, with common maritime routes from harbours in southern Italy
to Greece. Moreover, the Peloponnese was the nearest region within the Eastern Roman
Empire outside of Italy. The choice not to dwell on the pull factors of the destination might
indicate that the hagiographer thought it was obvious for the audience. The narrative
effect of this choice is that the representation of travel motives entirely focusses on Elias’
decision to leave, and hence reminds of his prophecy. Later in the narrative, when Daniel
and Elias are in the Peloponnese, the fulfilment of the prophecy is described, reminding
the audience again of the reason why Elias and Daniel departed from Sicily and of Elias’
saintly ability to predict future events.*¢?

Whereas Elias’ prophecies are mostly predictions of Arab attacks in the near future,
his gift to perceive events that happen somewhere else is apparent in his knowledge of
the moment of people’s death. The hagiographer uses this saintly ability to account for
Elias’ and Daniel's departure from Rome and their return journey back to southern Italy:

[..] 6 Belog HALaC, év pLd Aéyel T® padntiy: «Tékvov AavinA, autf Tf wpa Twvdg, 6
TIaTAp 00U, TOV AvBpWTIVWV Tipaypatwy peblotatal, [...]». Kal td Slaotnua ¢ 1o
amo Tavpopeviac éwe Pwung, évBa fv HALAg, pepGv éoTwy elkoat. O §¢ AavinA
EONUELWOATO TNV WPAV Kal TV NEEPAV, £V ] THV Kolpnoly SeSHAWKE ToD TTATPOC
avtol 6 Belog HALag, kal peTd TO maveABelV auToug amd Pwpung eic KaiaBptay,

Sack of Reggio, June 901 (cf. Life of Elias 41); sack of Taormina, August 902 (cf. Life of Elias 52); siege of Cosenza,
October 902 (cf. Life of Elias 53). Occasional raids continued to be a danger, such as the attacks on Reggio in 950
and again in 952, which were dealt with by paying tribute money to effect a truce. Loud (2009), pp. 562; 564.
The 960s witnessed further military encounters between the Byzantines and the Arabs over southern Italy and
Sicily, most notably the failed attempt by Nicephorus II Phocas to recapture Sicily in 964. Kreutz (1996), p. 101.
Efthymiades discusses how other saints from Calabria were valued as well for their predictions of Arab attacks
in the ninth and tenth centuries, see Efthymiadis (2012).

ATERN 8¢ oLV TR oTpatnAdtn Bapoakiw tfj Taupopevit@y katd thv mpogntetav tol Beopopou atpog. (‘The
events happened to the city of Taormina and to the general Barsakios according to the prophesy of the divinely
inspired father’). Life of Elias the Younger 28.
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Eyvw Kat' ékelvny TV Anuépav kal TV Wpav kKekolpufjoBal tov éautod atépa, év
i €litev auT® &v Pwun 6 péyag HAlag, étL dptL tetehedtnkey 6 Tatrp oou. Kat
€0tV AANBOG Baupdoal To kabapov Thg Puyfic HAlou TR TO Ao SLlaoTAPATOC
TOOOUTOU YEVOUEVOV TIap' aUTA PEPABnKe kal T@ pabntf Stinynoato.>®

[...] the divine Elias said to his disciple at one day: ‘Daniel child, at this moment
Jonas, your father, is removed from human matters [...]'. And the distance from
Taormina until Rome, where Elias was, is 20 days. Daniel took note of the hour and
day, on which divine Elias made known the dormition of his father, and after they
returned from Rome to Calabria, he [Daniel] learned that his own father died on
that day and hour, on which the great Elias said to him in Rome ‘just now your father
has died’. And the purity of Elias’ soul is truly to marvel at, how he perceived an
event immediately from such a distance and [how] he explained [it] to his disciple.

In this passage Elias’ extraordinary ability to perceive things elsewhere is stressed by
emphasis on the exactness of the time of Elias’ knowledge and by emphasis on the distance
between Elias and the event of which he has knowledge. This special ability is presented
as the motivation for Elias and Daniel to leave Rome, while the hagiographer underscores
again how one should marvel at Elias’ extraordinary abilities.

3.5.3 Conclusions

The many journeys of Elias illustrate the diversity of mobility in the Mediterranean: the Life
narrates journeys to many destinations, local, regional and long-distance travel, and the
narrative includes voluntary mobility, such as pilgrimage, mobility to found a monastery,
to visit family, to help others as well as involuntary mobility. It is however difficult to
classify each journey as a single type of mobility in this Life, as the motivations are often
multi-layered. Particularly, the analysis above revealed that the hagiographer used travel
motivations to emphasise aspects of Elias’ sainthood, by connecting the saint's motives to
divine revelations and prophecies. These all showcase Elias’ close connection to God and his
extraordinary powers endowed by God. The hagiographer used a technique of 'narrative
framing’ to emphasise these motivations. He therefore used this narrative building block
for discursive ends: to craft Elias’ identity as a saint.

We do not know whether devotion to the saint was already flourishing at the time the
Life was written, but as the hagiographer addressed people from outside the monastic
community at Salinas and people who would not have known the saint personally, the
audience might have consisted of close followers who were already promoting the cult
of Elias as well as those who were not yet as invested. In any case, by hearing about his
extraordinary powers, the monastic and non-monastic audience could hear about the

Life of Elias the Younger 36, lines 731-745.
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sainthood of the monastery’s founder, and by extension, about the sanctity of his relics
that were present at the monastery where the Life was most likely performed.

Moreover, by stressing divine communications as motives for Elias’ deeds, the narrative
also establishes the sanctity and divine approval of his way of life and of his travels (including
the foundation of the monastic community at Salinas). In a way, the emphasised journeys are
not motivated by a personal motivation to travel, but instead inspired by a divine plan or by
Elias' prophetic ability. The hagiographer thus crafted his narrative to emphasise that Elias’
motives corresponded to God's will, and therefore, are beyond criticism. We may speculate,
in light of the discussion of this Life in the previous chapter, that the hagiographer took such
care in stressing these particular motivations as an attempt to counter potential criticism on
Elias’ extensive mobility. The apologetic discourse on monastic mobility in the Life of Elias
may relate to the (anticipated) diverse audiences, consisting of members of the monastic
community and of people from outside the monastery. Another (speculative) possibility is
that the focus on divine incentives as the main justification for mobility presents a norm
for the monastic community at Salinas itself, with an implicit warning: only very special
persons (are allowed to) travel so frequently and widely as Elias, but ordinary monks who
do not receive a divine revelation should better stay near the community. Or would this be
reading too much into it with a western conception of stabilitas loci in mind? Whereas we
have established that such an ideal should not be imposed on Eastern Roman orthodox
monasticism, in the case of southern Italy, it is thinkable that comparable ideas were at
least known to the monks at Salinas.>®** In southern Italy there were also Latin-speaking
communities and Latin-rite churches (particularly in Puglia and Campania), so a cross-over
of ideas or controversies between various ideals, including on monastic mobility, are well
imaginable.>® Southern Italy, being a frontier region of the Eastern Roman Empire and
a region with communities speaking diverse languages and celebrating various religious
practices (oriented towards Rome or Constantinople), in any case must have witnessed
a diversity of normative discourses and value judgements. We do not (yet) have direct
evidence of these discourses themselves, which may never have been written down or
have survived, but we could imagine a glimpse of such diversity in the apologetic discourse
concerning monastic mobility in the Life of Elias the Younger.

The Benedictine foundation of Montecassino - in between Naples and Rome - was also not too far off, although
this would obviously involve some travel to get there from Calabria.

For a discussion of the various (physically remaining) churches in southern Italy and the multilingual culture
(mainly Greek, Latin and Hebrew) with various rites, and particularly for many examples of churches with Latin
inscriptions in Puglia, see Safran (2014). See also Mougoyianni (2018). For a discussion of Greek and Latin
southern Italian hagiographies, see Da Costa-Louillet (1960).
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3.6 Conclusion

The question central to this chapter was how hagiographers represented travel motivations
in hagiographical narratives. Asking this question served two aims: firstly, to establish
which interpretations of the many journeys made by monks the hagiographers represented
for their audiences and whether and how the hagiographers used this representation for
discursive aims. Secondly, the analysis aimed to establish whether value judgements on
(particular types of) monastic mobility can be deduced from the way in which hagiographers
represented travel motivation.

In answering the first question, we can conclude the following: authors interpreted
monastic mobility in a plurality of ways by providing many travel motivations. Amidst this
plurality each author gave special prominence to particular motivations and employed
these prominent travel motivations for discursive aims.

Firstly, we can establish that travel motivations are used by the hagiographers to explain
the mobility of monks. In the Lives of Euthymius and Elias the hagiographers included a
travel motivation for most journeys in the narrative, whereas in the Life of Gregory many
journeys are not directly preceded by a travel motivation. However, also in this Life the
representation of travel motivations explains Gregory’'s mobility, but the hagiographer used
a general travel motivation that interprets many journeys to come, rather than providing
each journey with a motivation separately.

The overall impression that we get from the representation of the reasons for mobility
is that it is multifarious. Various types of travel motivations are provided for the journeys
of the monks in the narratives: educational and professional mobility, involuntary mobility,
pilgrimage and mobility inspired by loyalty to personal connections are some of the
examples. By including these motivations the hagiographers show the monks to share
experiences with other movers in the medieval Mediterranean. That is, these motivations
correspond to the historical reality of the manifold forms of medieval mobility.

On the other hand, certain types of travel motivation, and the way in which these
motivations are presented, represent the monks as ‘special movers’, rather than sharing
experiences with many ordinary travellers. These travel motivations are also the ones that
the hagiographers give most prominence to in their narratives over other travel motivations:
divinely inspired travel and travel for spiritual progress. The narrative of the Life of Euthymius
emphasises mobility for spiritual development, the narrative of the Life of Elias divine
revelations and of the Life of Gregory both a divine revelation and spiritual development.

We thus observe overlap in how the hagiographers present the motivations for
monastic mobility in their narratives, relating their protagonists’ mobility to a reality of
medieval mobility and by singling out particular travel motivations that represent them as
special. We also see divergence between the Lives: the strategies that the hagiographers
employ to give prominence to travel motivations differ. The hagiographer of Gregory gives
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prominence to one motivation by omitting the motivation of many other journeys: one
single divine revelation motivates many journeys to come in the narrative. The remaining
journeys that are preceded by a travel motivation are mostly motivated by a desire for
spiritual progress. In the Life of Euthymius the number and distribution in the narrative
of mobility motivated by the desire for spiritual progress emphasises this motivation over
others. The hagiographer of Elias instead uses a strategy of narrative framing to draw
attention to journeys motivated by divine revelations. This variety of narrative strategies -
omission, distribution and framing - shows that representing travel motivation was not just
a matter of following standard narrative models and topoi.°%® Instead these representations
are attempts to interpret the monks’ mobility in particular ways for their audiences.

Moreover, hagiographers used these representations for discursive aims. All three
authors use the prominent travel motivations to display aspects of the monks’ sainthood.
By stressing divine revelations, the authors emphasise the monks' close connection to
God - an essential aspect of their sainthood. Moreover, they model the saints onto biblical
and early monastic examples in the representation of these revelations and in the monks’
search for spiritual development. While biblical models are presented to be followed by the
saints, the saints themselves are in turn presented as exemplars for others, e.g., for people
they met during their lives and as inspirations for people after their deaths, including the
audiences of the Lives. The hagiographers stress the exemplar-function of saints both in
their representation of divine revelations and in the monks' search for spiritual development.

The second question, if we can deduce normative ideas of monastic mobility from
the way in which travel motivations are represented, was more difficult to answer. There
appears to be no singular normative idea that authors clearly communicate in the
narratives. In contrast, we find many different types of travel motivation represented.
This multivalence is not surprising, because the representation of travel motivation is the
result of a complex interplay between many factors. These include, but are not limited to,
the literary traditions that these texts tie into and the diverse narrative and discursive aims
that hagiographers wished to achieve with their texts.>®” The ideas of the hagiographers
themselves and the anticipated views of the audiences are therefore difficult to disentangle
from these representations.

The analysis demonstrated that mobility is never presented as disadvantageous for
the monks themselves, nor for the world around them, which is not surprising concerning
the type of texts we are dealing with. Certain types of mobility are specifically presented
as positive for the monks themselves and/or for society at large, such as mobility for
spiritual development, mobility to re-enter in the ‘world’ and to function as an exemplar
for others, and mobility to obey to God's will and follow God's plan. We may speculate

Although the hagiographers certainly made use of topoi as building blocks of the narrative.
Cf. introduction, pp. 26-28, e.g., a degree of historical accuracy for the sake of remembrance and authenticity,
persuasion, entertainment, etc.
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that this positive representation also reflected positive attitudes towards these types of
mobility by the hagiographers. The beneficial effects of the particular types of mobility,
for the monks themselves and the society around them, do not imply, however, that the
hagiographers thought that only these types of mobility were desirable and other types
undesirable: such value judgements, on behalf of the hagiographers themselves, cannot
be deduced from the texts.

Could we perhaps, instead, suggest that mobility is presented to reflect positively on
the saints’ identities in an attempt to counter critical sounds from the audiences? Or was
such criticism not at all expected by the hagiographers? The representations of travel
motivations do not directly engage with potential critique on monastic mobility. Despite
the complexities involved in representation we can conjecture two diverse expectations
of the audiences’ positions on monastic mobility.

The first position is one in which the author did not expect that the audience found
high mobility of monks to be problematic. With this expectation in mind the hagiographer
did not need to tailor his representations of monastic travels as a necessary justification
for this mobility.

The second position is one in which the author did expect that the audience might
find the mobility of monks potentially problematic. With this expectation in mind the
hagiographer employed the representation of monastic mobility in an attempt to counter
this (potential) criticism.

We can see the first position reflected in the Life of Gregory: the hagiographer, Ignatius,
did not feel the need to directly precede every journey with a justification. He made the
silence work to his advantage by suggesting that Gregory’s mobility was the result of the
divine instruction early in the narrative. However, there is also a danger in silence. It means
that the hagiographer left more room for interpretation by the audiences themselves. While
thereis a general motivation for these journeys, the author did not feel the need to refer back
to this motivation when narrating the journeys that follow and thereby unambiguously steer
the interpretatioln of the monk’s mobility. We may therefore conclude that the hagiographer
did not expect that the high mobility of the monk was problematic for the audiences.

We can see the second position reflected in the Life of Elias: the hagiographer may have
expected an audience that was critical about the high mobility of the saint. In addition to
the general defences of mobility that we have seen in the previous chapter (statements on
pilgrimage and hesychia), the narrative emphasis on divine revelations as travel motivation
may be part of a strategy to legitimate Elias’ high mobility in order to counter criticism. In
Elias’ Life, journeys are represented as involuntary mobility, as journeys in search of solitude,
or as journeys preceded by a divine revelation. Audiences could hardly be expected to be
critical about involuntary mobility and journeys in search of solitude aside, considering the
turbulent reality in the Mediterranean and prevailing ideals on how to advance spiritually.>®®

Cf. Chapter 2 on hesychia.
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Divine revelations legitimise the other main types of travel that occur in the narrative:
pilgrimage, educational and professional mobility.>®® These journeys are thus presented
to be part of God's will, and therefore beyond criticism. Moreover, Elias’ own intentions
are represented as corresponding to God's will, which make these beyond criticism as
well. Thatis, in several places Elias is described to have an internal desire to go particular
places, and only afterwards he received a divine revelation that serves to approve and thus
legitimate his original intent. The emphasis on these divine revelations in the narrative, the
emphasis that Elias’ own motives correspond to God’s will, and the general justifications
of travel found in the narrative together might suggest that the hagiographer consciously
put effort into legitimising Elias’ exceptional degree of mobility, which may point towards
an anticipation of a more critical audience.

To conclude, the way in which the hagiographers represented travel motivation
is complex and the result of multiple perspectives. Despite these complexities, we
could establish two main findings. First, the representation of travel motivation is
used as a tool in the hagiographer’s toolbox to stress the monks’ sainthood. Second,
examining the representation of travel motivation allowed us to conjecture two diverse
normative standpoints regarding monastic mobility from the expected audiences of the
hagiographical texts.

Thatis, journeys to visit pilgrimage sites in the Holy Land (3, 4, 5, 6, 7, 8 and 10), to become a monk (journeys 3, 8),
and a journey to found a monastery (journeys 11, 16). Other categories include mobility due to loyalty of family
connections (two of the three journeys overlap with involuntary mobility and the divine revelation to found a
monastery, journeys 1 and 11), visiting sick people (journey 34) and diplomacy (25, 36). The journeys for which
no motivation is provided could either be interpreted as stops in between (e.g., journey 12, 14, 15), or as local
travel in the region of the monastery of Salinas (journeys 18 and 22). Journey 17 describes habitual travel. This
passage was elaborately discussed in chapter 2, see section 2.4. See appendix 8.
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Chapter 4

4.1 Introduction

Metaphorical language is ubiquitous in hagiography. Travel-related terminology is likewise
frequently metaphorical. The metaphorical usage of travel-related terminology may in fact
exceed the non-metaphorical usage in many hagiographies.>’® Therefore, analysing these
metaphors is a promising approach for unravelling discourses on monastic (im)mobility.
Moreover, cognitive linguistics has shown that language, and thus metaphor, is closely
related to perception and thought. In other words, language reflects, structures, but also
restricts human perception of the world and thinking.>”' One of the ways in which to access
perceptions and thought patterns of people in the past may therefore be through analysing
patterns in language use.>’? This chapter is informed by Conceptual Metaphor Theory and
asks how an analysis of travel and stability metaphors might reveal underlying thought
patterns about monastic mobility and immobility.

The conceptual metaphorical analysis in this chapter brings a new approach to the
study of saints’ Lives. It has rarely been applied to these texts.>”> When it has, the focus has
been on key-word searches in a large corpus.®’* Analysing a large corpus has the advantage
of being able to establish the prevalence of particular conceptual metaphors and to detect
changes through time.>”> The downside is that key-word searches will always miss out on
related metaphors that use different lemmata. Language users, and particularly skilled
authors, can use a plethora of words to express similar meanings, perhaps even more so
when using metaphorical language. To maximise the benefits of this investigation, I analyse
conceptual metaphors through close-reading of an entire narrative. The benefit of this
approach is that it allows detecting the full range of metaphors used in a single narrative,

Mantova (2023), p. 231.

The exact nature of the connections between language, perception and thought is difficult to establish. However,
a close connection between language and sensory perception of the world is supported by various studies in
cognitive science that show e.g., that ‘sensory language activates perceptual systems’ in the brain. O'Meara et
al. (2019), p. 2. Moreover, studies comparing different languages suggest how language may impact how one
can express sensory perceptions, possibly both enabling and restricting thought, depending on the range of
vocabulary or other linguistic features. See e.g., Majid and Burenhult (2014); Speed et al. (2019).

On a general level all research using textual sources relies on (written) language to uncover ideas of people in
the past; however, here I mean specifically approaching particular aspects of language use, such as metaphors,
and looking for patterns in the use of this language feature as a method of inquiry.

On conceptual metaphor theory see section 4.2. Within Byzantine Studies this theory has not found much application,
but it has been explored more in the context of ancient classical literature. A study by Douglas Cairns on classical
(metaphorical) conceptions of puyr and Bupodg served as my direct inspiration for this approach. See Cairns (2014).
Mantova (2023). By the time Mantova's study appeared, the core of the present chapter was already written,
and was thus developed independently from Mantova's study. I will indicate in the footnotes where our findings
overlap, and where they differ. One of these differences is our methodological approach (key-search versus
close reading). Another difference concerns the range of metaphors we examined. Some of the differences
between our conclusions are the result of this difference in approach and range of metaphors studied.
Mantova chose to search for four lemmata signifying ‘road’ () 686¢, ) mopela, A Aewpdpog and A tpiBog); this
enabled her to establish the prevalence and stability (in time) of the LIFE IS AJOURNEY/ROAD metaphor over other
metaphorical usages of these lemmata in Greek hagiography from the fourth to twelfth centuries. She also
identified a change of metaphorical patterns between the road-metaphors used in the texts comprising the
Old Testament compared to those in the New Testament. See Ibid.
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including metaphors related to mobility and immobility that might otherwise go undetected
if limiting the investigation to a few key words.>”® Furthermore, a close-reading approach is
useful as it allows for a better understanding of the narrative context in which a metaphor
is used, and therefore for a better understanding of the meaning of the metaphor itself.>””
This approach is therefore more suitable when aiming to uncover nuances in meaning,
which this thesis has attempted to do throughout.

The Life of Gregory of Decapolis will be taken as the focal point for analysis in this
chapter, but the findings will be compared and corroborated with examples of metaphorical
language use in the Life of Euthymius the Younger and the Life of Elias the Younger. In the
previous chapter we saw that Ignatius, the hagiographer of the Life of Gregory, gave
relatively little narrative space to explicit representations of Gregory's motivations for all
his journeys. However, we do find much metaphorical travel-language in this Life. By using
a different approach to this text, we may uncover more layers in the use of the travel theme
in this Life and more insights into perceptions of travel. Moreover, as we will see in section
4.2, conceptual metaphors reflect metaphorical thinking of discourse communities. They
are therefore not unique to particular texts or thought patterns of individual authors. So a
detailed analysis of three texts written by authors representative of comparable language
users would not necessarily gain more insight into metaphorical thinking than focussing on
a single text. This chapter will thus explore the potential of Conceptual Metaphor Theory to
gain a deeper understanding of middle-Byzantine conceptions of mobility and immobility,
as studied primarily in the Life of Gregory.

4.2 Conceptual Metaphor Theory

Metaphor is understanding one thing in terms of another (e.g., doing a PhD is a roller
coaster). As stylistic figures in language, metaphors may be used to communicate particular
messages and to embellish texts and speech. Hagiographers were presumably aware of
these communicative and rhetorical effects and may have used metaphors deliberately
for these purposes.>’® Metaphors, however, are more than rhetorical tools in a writer’s
toolbox. Conceptual Metaphor Theory (hereafter CMT) holds that metaphors are figures of
thought, besides being figures of language. Since its introduction by Lakoff, Johnson and

In my analysis I looked for all metaphors in the Life of Gregory that related to travel, mobility, movement,
immobility and stability. This is a difference between my analysis and that of Mantova, who confined her study
to metaphors specifically involving terms signifying a road (see the previous footnote).

Narrative context allows for a better understanding of how readers/listeners might have understood the
metaphor, as research shows that both the direct narrative context as well as prior context (i.e. earlier parts in
the narrative) affect metaphor processing. Gerrig and Shawver (2022), p. 49.

A communicative approach to metaphors focussing on the deliberate choices of the individual language user
when choosing particular metaphors is taken by Deliberate Metaphor Theory, promoted by Gerard Steen. On
the other end of the scholarly debate on metaphor theory, scholars hold that ‘metaphor works automatically
and unconsciously’ and the possibility that metaphors can be deliberate is questioned. For this debate, see the
articles by Steen and Gibbs in the same journal volume: Steen (2015); Gibbs (2015a); Gibbs (2015b).
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Turner, the theory has been embraced and further developed in cognitive linguistics.>”® Its
main premise is that metaphors reveal and (partially) shape how we conceive of particular
concepts. As such they may be studied to unravel thought patterns of hagiographers.
Informed by CMT, this chapter will take such a cognitive approach to metaphor, rather than
focussing on the discursive potential of metaphors.>#

Before further introducing the main ideas of CMT, it is necessary to first explain some
terminology. Metaphor research conventionally refers to a non-literal linguistic expression
as a source domain (roller coaster) and the idea expressed as the target domain (doing a
PhD). Aspects of the source domain are understood to correspond to the target domain.
The process of conceiving one domain in terms of another is called mapping (see figure
1). Mappings are the elements of the source domain that, as conceived by language users,
correspond to (aspects of) the target domain.>®' For example, sudden (and unexpected)
changes from being in a calm state to an adrenaline-filled state is a correspondence
between experiences of being in a roller coaster and experiences of doing a PhD. The
aspect of unexpected sudden changes that we may associate with roller coasters are
thus mapped to an understanding of the PhD trajectory. Or to use another conventional
metaphor, the experience of ups and downs in a PhD trajectory corresponds to the physical
ups and downs when being in a roller coaster. This correspondence in experience is
mapped onto an understanding of doing a PhD (the target domain).

Figure 1: Conceptual metaphors: the mapping process
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CMT holds that metaphors reflect and shape thinking. The process of understanding
one thing in terms of another is not just a language convention, but reveals aspects of
how the target domain is understood (e.g., the experience of doing a PhD as having ‘ups
and downs’). In their seminal work Metaphors we live by, Lakoff and Johnson advocated for
this cognitive understanding of metaphor.>® To put such an understanding of metaphor
on the map, they first showed that metaphors pervade (English) language, including many
conventional expressions. Secondly, they showed that many individual expressions of

This view on metaphors was introduced by Lakoff and Johnson in Metaphors we live by in 1980 and elaborated
on by Lakoff and Turner in More than cool reason in 1989. Lakoff and Johnson (1980); Lakoff and Turner (1989).
For a literature review of subsequent CMT research, see Han et al. (2022).

For a discussion of the debate between a communicative approach, focussing on the discursive effects of
metaphor, and a cognitive approach in metaphor research, as well as an attempt to bring these two approaches
together as complementary rather than contradictory, see Hampe (2017); Gibbs (2017a).

Kovecses (2002), p. 7.

Lakoff and Johnson (1980).
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metaphorical language reveal consistent patterns. Diverse linguistic expressions derive
from the same source domain, and these are used to express the same target domain.
In other words, general metaphors underlie many individual linguistic metaphorical
expressions.®®3 These patterns were found to be shared by discourse communities, rather
than being particular to individual authors. CMT therefore holds that these patterns in
metaphorical language reflect how discourse communities conceive of target domains.
Metaphorical patterns move beyond individual language use and thinking.>8

CMT uses particular terminology to discuss metaphors. Examples of metaphors used
in speech or writing are conventionally called linguistic metaphorical expressions.> For
example, the expression ‘I do not know which path to take' is a linguistic metaphorical
expression. General metaphors that underlie many individual linguistic metaphorical
expressions are called conceptual metaphors. They are conventionally expressed as TARGET
DOMAIN IS SOURCE DOMAIN.>8¢ When we observe patterns between linguistic metaphorical
expressions we can identify the conceptual source and target domains that underlie these
expressions and recognise conceptual metaphors. For example, linguistic metaphorical
expressions, such as ‘making your way in life’, ‘getting anywhere’ with your life or ‘not
knowing which path to take’ draw from the conceptual domain of journeys to understand
aspects of the more abstract concept of life.>#” The conceptual metaphor these expressions
manifest is LIFE IS A JOURNEY, in which ‘journey’ is the source domain and ‘life’ the target
domain. So one of the ways in which we conceptualise life is by conceiving it as a journey.*8®
This particular conceptual metaphor has already been identified by Lakoff and Turner
in English language.*® As we will see, this conceptual metaphor appears also in other
languages and across time.

The appearance of these general patterns among the vast diversity of linguistic
metaphorical expressions is interpreted in CMT as evidence that metaphors reflect the
speakers’ thinking about target domains. These conceptual metaphors are considered to
be a reflection of how language users conceive of particular concepts. Another indication
of the connection between metaphor and thought is that certain concepts can only be
understood or thought of in metaphorical ways because of the abstract nature of these
concepts. CMT holds that understanding abstract concepts requires metaphorical thinking:

Ibid.

Of course there is variation between users of the same language and we may identify multiple discourse
communities, which may overlap and vary. However, language is not individual. Metaphorical conceptions
of abstract concepts may even be shared across languages. The appearance of widely shared metaphorical
patterns between languages and discourse communities is explained in CMT by the idea that knowledge of the
world is through embodied cognition and by the assumption that certain human experiences are widely shared.
Kovecses (2002), p. 4.

Conceptual metaphors are conventionally rendered in small capitals, to distinguish them from linguistic
metaphorical expressions. This convention will be adhered to in this chapter.

These examples are given in Lakoff and Turner (1989), p. 3.

This is not the only way in which life is conceptualised; life is understood in multiple conceptual metaphors. For
example, saying 'life leaks away’ reflects the conceptual metaphor LIFE IS FLUID IN THE BODY. Ibid., p. 19.

Lakoff and Turner (1989).
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we cannot grasp abstract concepts directly through our embodied perception of the
world, so we need to understand them in other more concrete terms.>®® In other words,
certain abstract concepts cannot be thought of without metaphor. Metaphor is therefore
essential for being able to think about what these (target) concepts mean. For example,
the more abstract concept of time is conventionally understood through the domain of
space (e.qg., 'the day before yesterday’). Time may be difficult to think of without recourse
to this metaphorical way of thinking.>' Also the abstract notion of God, understood as an
opposite to humanity and the physical world, is difficult to think about without recourse
to metaphor. When understanding who/what God is, people often take recourse to more
concrete concepts, such as thinking about God as a father or a judge.>®

This also means that usually the metaphorical process is unidirectional: metaphors
work from the more concrete to the more abstract, not the other way around.>* This aligns
with the idea that human cognition (and hence language and thought) is dependent on
bodily interaction with the world. Another premise of a cognitive approach to metaphor
is therefore that the source domain of conceptual metaphors is often grounded in
‘bodily actions and experiences’, and that understandings of abstract target domains
work through embodied experiences of the source domain.>** ‘Cognitive’ is often used
interchangeably with ‘embodied’ or ‘conceptual’ when referring to this approach in current
metaphor research.>® Experimental and neuroimaging research in social psychology
and neurosciences have provided supporting evidence for the theoretical claims of the
embodied understanding of metaphors.>®

CMT does not only hold that metaphors reflect how language users conceive of abstract
concepts, metaphors are also understood to partially shape the way language users think
about target domains. Some more reflection on the mapping process of metaphors
will illustrate this point. Metaphors do not necessarily equate all aspects of the source
domain to the target domain, but only some aspects are perceived to correlate to the
target domain. Only these aspects are mapped unto the target domain. For example, the
material of a roller coaster (e.g., steel, wood, etc.) is not an aspect that is relevant in our
understanding of doing a PhD. This aspect of the source domain (roller coaster) is therefore

Recent developments in the understanding of human cognition nuances the view that cognition is shaped
by bodily perception. Although bodily perception is still considered a dominant mode of cognition, and the
source for metaphors, also other aspects have been identified to play a part. Kévecses for example identifies
that metaphorical cognition is not only situated in the body, but also in situations, discourses and accumulated
conceptual knowledge. Kévecses' findings are a refinement of the embodied understanding of conceptual
metaphors, but the basic premises of the original theory are still reinforced. Kévecses (2015).

For research on the understanding of time through metaphor, see the relevant discussion in Han et al. (2022).
An understanding of God/divine as one end of a spectrum and humans as non-divine as the other (and in
describing desires and attempts to bridge this gap, by becoming more divine and less-human, e.g., by
Christian saints), is for example expressed in a study discussing mostly, but not exclusively, a Jewish-Christian
understanding of spirituality, see Waaijman (2000).

Kovecses (2002), p. 7.

Gibbs (2017b), p. 23.

E.g., in Hampe (2017).

See e.g., Gibbs (2011), pp. 541-542; Matlock (2022), p. 114; Miller and Marienfeld (2022).
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not mapped unto the target domain (doing a PhD). CMT claims that the correspondences
between source and target domain, in essence, structure how we understand the target
domain: mappings determine how language users perceive which elements the target
domain consists of.>%’

Some scholars advancing CMT hold that the ‘image schema’ of the source domain
determine which mappings structure the conception of the target domain.>®® Image
schemas are thought to be ‘based on recurring patterns of embodied experience’.>° For
example, the LIFE IS A JOURNEY conceptual metaphor is structured by the ‘source-path-goal’
schema, which people encounter in daily experiences whenever they start at one point
in space and move somewhere to reach a specific destination for a specific purpose (i.e.
corresponding to a great deal of our bodily movements any given day). These three aspects
of the image schema (source/departure, a path/journey, and a goal/destination) are the
most frequent aspects of travel that are mapped unto the target domain of life, whereas
other aspects involved with travel are less often mapped (e.qg., costs of travel, means of
transport, etc.). This will become evident in the following discussion of travel metaphors in
the Life of Gregory as well. These image schemas of the source domain are understood in
CMT to structure how we understand the target domain (i.e. life, in the example).

Because the source domain and the aspects mapped never completely overlap with the
target domain, metaphors highlight but also hide aspects of reality.?®® The frequent use
of particular conceptual metaphors therefore also reinforces particular (partial) images of
target domains. A metaphor scholar therefore reasoned that '[i]f all metaphors present a
partial picture, then the frequent metaphors of a community must contribute to a collective
bias in understanding the world"®' Conceptual metaphors thus not only reflect a perception
of the world, but also shape and reinforce (collective) perceptions.

Research on other languages and on different time periods has shown that particular
conceptual metaphors may be reflected in multiple languages and across time. This has
been taken as evidence that certain abstract concepts are understood by these diverse
language users in the same way, which may point to shared human experiences and
embodied perception of the world.®% ThE LIFE IS A JOURNEY metaphor that will be discussed
in the analysis below is one of these stable metaphors expressed in different languages
and across time. The journey metaphor is found in many variations and ‘sub-categories’ of
metaphors dependent on LIFE IS A JOURNEY. For example, the conceptual metaphor PURPOSES
ARE DESTINATIONS is one of the variations belonging to the LIFE IS A JOURNEY metaphor.5® As
an answer to the question: ‘how far are you with writing your thesis?’ one could answer:

For further examples, see Kovecses (2002), p. 9.

See e.g., Gibbs (2017b), p. 23.

Ibid., p. 23.

Deignan (2005), p. 24.

Ibid., p. 24.

Kovecses (2002), p. 203.

PURPOSES ARE DESTINATIONS was identified in Lakoff and Turner (1989), pp. 52-53.
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‘Tam well on my way' in English, 'ik ben goed op weg’ in Dutch, ‘ich bin auf dem richtigen
Weg'in German or ‘sono sulla buona strada’in Italian. These examples illustrate the cross-
linguistic appearance of the metaphor: they all reflect the idea that reaching a goal involves
a journey (PURPOSES ARE DESTINATIONS).®%* On the other hand, changes and variations of
conceptual metaphors between languages and across time may indicate culturally
specific understandings of abstract concepts (and possibly culturally specific embodied
perceptions of the world).%% In the analysis below, we will identify a variation of the LIFE Is
AJOURNEY metaphor, which may possibly point to a culturally specific conceptual metaphor
in medieval Greek language use.%

4.3 Holiness and metaphors of travel

A range of metaphors with travel-related terminology can be distinguished in the Life of
Gregory. When reading the Life, I listed all the linguistic metaphorical expressions that
have mobility either as source or target domain. Some of the examples found in the text
reflect conceptual metaphors that already have been identified in other CMT literature
for other languages. These concern LIFE IS A JOURNEY, PURPOSES ARE DESTINATIONS,®%” MAKING
LIFE DECISIONS IS CHOOSING A PATH®%8 aND DIFFICULTIES ARE OBSTACLES ON THE ROAD.5% Other
conceptual metaphors I identified myself. These include POLITEIA IS A JOURNEY, DYING
IS AN UNKNOWN PATH,%'% VIRTUE IS (THE DESTINATION OF) A PATH, ASCESIS IS A (UNEVEN) PATH,
SPIRITUAL PROGRESS IS RUNNING UP TO A HEIGHT and BEING WRONG IS WANDERING. The linguistic
metaphorical expressions found in the Life of Gregory are listed in appendix 9, grouped
according to these conceptual metaphors.

The conceptual metaphors PURPOSES ARE DESTINATIONS, MAKING LIFE DECISIONS IS
CHOOSING A PATH and DIFFICULTIES ARE OBSTACLES ON THE ROAD are more specific conceptual
metaphors that belong to the general LIFE IS A JOURNEY metaphor. This conceptual metaphor
was identified by Lakoff and Turner, and as the examples above have illustrated, it is
prevalent in multiple languages.®'" The endurance of this metaphor may be explained by
the recognisability of the source domain and because of close correspondences in the
embodied perception between essential aspects of the source and target domain. That

For further discussion on the appearance of the same conceptual metaphors in several unrelated languages,
such as English, Hungarian, Chinese and Zulu (e.g., the metaphors HAPPINESS IS UP and BODY HEAT STANDS FOR
ANGER), and for further research, see e.g., Kévecses (2002), pp. 195-214.

See e.g., the various contributions in Diaz-Vera (2015) and Gibbs (2011), pp. 538-540.

More research should be done to verify or falsify the cultural specificity of this conceptual metaphor.

E.g., in Lakoff and Turner (1989), pp. 52-53.

Examples discussed in e.g., Trim (2015), p. 107.

DIFFICULTIES ARE OBSTACLES is identified e.g., in Kévecses (2022), p. 134. See alsO DIFFICULTIES ARE IMPEDIMENTS in
Kovecses (2002), p. 207. Irendered the conceptual metaphor more specific as DIFFICULTIES ARE OBSTACLES ON THE ROAD.
Theidentification of this metaphor is close to a conceptual metaphor already identified in metaphor research, namely
DEATH IS THE END OF LIFE'S JOURNEY and DEATH IS GOING TO A FINAL DESTINATION. See Lakoff and Turner (1989), pp. 7-8.
See Lakoff and Turner (1989).
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is, travel is a concrete and an essential part of lived experience of human life throughout
history. Secondly, the image schema of the source domain reflects a common embodied
experience of the world. This image schema is the 'source-path-goal’ scheme, which is
essential to travel experience, but also generally of daily movement of our body.?"? This
schematic structure of source-path-goal, which is an essential characteristic of the human
experience of travel/movement, closely corresponds to experiences of aspects of life more
broadly. Considering these correspondences in the embodied experience of life and travel,
it is understandable that the LIFE 1S A JOURNEY conceptual metaphor has had such a long
tradition and was also used by hagiographers of the ninth century.

However, the prevalence and stability of the conceptual metaphor does not mean
there is no variation in its usage over time and possibly between genres.®™® In my analysis
of the Life of Gregory, 1 found that the target domain of multiple linguistic metaphorical
expressions refer to a particular aspect of life: that is, a way of life or conduct, specifically
in the context of a virtuous life.** In medieval Greek hagiography this aspect - way of life
or conduct - may be captured by the word moAtela (hereafter: politeia).5™ The linguistic
expressions of travel metaphors found in the Life of Gregory of Decapolis, may reflect a
hagiographical variance (POLITEIA IS A JOURNEY) of the enduring LIFE 1S A JOURNEY metaphor.6'
Additionally, we see in the Life of Gregory that the conceptual metaphor PURPOSES ARE
DESTINATIONS interacts with the POLITEIA IS A JOURNEY metaphor, whereby the purposes are
both reaching a virtuous way of life and reaching heaven.®”” This use of metaphors may also
be dependent on the specifically Christian cultural context in which hagiographers wrote.®'®

For example, getting up from a chair (source) to walk (path) towards a coffee machine (goal); the source-path-
goal structure is also characteristic of how we move parts of body, e.g., stretching out (path) our arm (source)
to grasp a coffee cup (goal).

Mantova, for example, observed a subtle change in the usage of the life is a journey metaphor between the
Old and the New Testament: ‘In the Old Testament, we find numerous examples demonstrating a singular
determination to follow the way, which is understood to be wide and straight. In contrast, in the New Testament,
[...] the highway is a path to be avoided, whereas the path to be followed is that of the constrained and thorny
road’. Mantova (2023), p. 232. See also Diaz-Vera (2015).

See the appendix for the examples occurring in the Life of Gregory.

Mantova and I have independently found that a variation on the LIFE IS AJOURNEy metaphor is dominant among
travel-related metaphors in middle-Byzantine hagiography/the Life of Gregory. I identified this conceptual
metaphor as POLITEIA IS A JOURNEY, the target thus specifically being the monks’ conduct or way of life. Mantova
saw a similar variance in a larger corpus of medieval Greek hagiography: 'In the majority of the hagiographical
cases [...] this metaphor of the righteous road, in reference to a pious way of life, acts as a specific version of the
broader metaphor ‘Life is a road’’ Mantova (2023), p. 233.

Demonstrating whether this is actually a hagiographical variance (i.e. whether this metaphorical language use
is specific to the genre) or whether it is reflected in other genres as well, and establishing since what time this
metaphorical usage developed, would require analysis of a larger corpus of multiple genres and covering a
longer time span, and which thus cannot be established in the present analysis. Here we merely observe that it
is a variant of the LIFE IS AJOURNEY metaphor, that this variant is found in a hagiographical text and that it seems
one that is suitable for this genre.

See the linguistic metaphorical expressions in appendix 9. Note how ‘reaching’ and ‘way of life" are both linguistic
metaphorical expressions of the LIFE IS A JOURNEY conceptual metaphor (‘reaching’ specifically expressing
PURPOSES ARE DESTINATIONS), illustrating the point that conventional expressions are suffused with metaphors
and that it is hard to write and think without recourse to metaphors.

Although not exclusive to hagiographers.
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I will illustrate the occurrence of these conceptual metaphors in the Life of Gregory
by discussing a passage in chapter 67 of the Life. This is not the only passage that could
have been taken as an example, but since the passage is particularly clear and rich in
metaphorical travel language, it is suitable for illustrating the range of travel metaphors
found in the Life. Other examples from the Life expressing the same conceptual metaphors
can be found in the appendix. The passage illustrates multiple conceptual metaphors
belonging to the overarching LIFE 1S A JOURNEY and POLITEIA IS A JOURNEY metaphors. After
establishing the occurrence of these metaphors, I will discuss what aspects of the source
domain are mapped onto the target domain in the example in order to examine what the
metaphors reveal about how the target domain is conceived.

Chapter 67 of the Life of Gregory serves as a transition in the narrative bridging
chapters narrating events in Gregory's life (mainly interactions with visitors during his
stay in Thessaloniki) and subsequent chapters elaborating on the virtues of Gregory. The
narrative here transitions from a focus on the life events to a focus on the way of life
(politeia). It is therefore particularly apt that the hagiographer expressed the POLITEIA IS A
JOURNEY metaphor in this passage:®”

Kal &a pev Belag peAétng Thv Thg doknoswg eEopaAioag tpiBov dmav mpdokoupa
Kal ok@AOV EEEBAAE TAG €L TRV ApeTrv dyouong 6600, kal Aslav éaut® tavtnv
KATaoKeLAoag Pog to TG Avw BactAelag dvaktopov €pBacev.o?

And through divine exercise, while making even the path of ascesis, he removed
every obstacle and hindrance from the road which leads to virtue, and after having
prepared it [the road] even for himself, he reached the royal dwelling-place of the
kingdom above.

In this passage ascesis is expressed as a path, expressing ASCESIS IS A PATH. Living a life
of ascesis is one possible type of politeia. This passage therefore more generally reflects
the POLITEIA IS A JOURNEY metaphor. Continuing the POLITEIA IS A JOURNEY metaphor, the
metaphorical journey in the passage leads to two destinations, reflecting PURPOSES ARE
DESTINATIONS. In the first metaphorical expression, the destination/purpose is virtue (‘the
road which leads to virtue’, VIRTUE IS THE DESTINATION OF A PATH). The second destination/
purpose is reaching heaven, expressed by ‘he reached the royal dwelling-place of the
kingdom above’®?" This expression extends the POLITEIA IS A JOURNey metaphor and
generally reflects LIFE IS A JOURNEY. The end of the road of living a good virtuous life is
understood to lead to heaven, expressing the metaphorical idea that after the end of

See appendix 9 for other instantiations of this metaphor in other parts of the narrative.
Life of Gregory of Decapolis 67, lines 3-6.
This metaphorical expression moreover reflects the conceptual metaphoR DIVINE IS Up (see appendix 9).
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someone’s life on earth the life's journey is completed and the destination reached (LIFE
IS A JOURNEY). The virtuous politeia of the saint, as expressed in this passage, ensured that
he arrived at this particular destination (heaven). Another travel metaphor expressed in
the passage is DIFFICULTIES ARE OBSTACLES ON THE ROAD. That is, before Gregory could reach
heaven, the hagiographer expresses that Gregory removed every obstacle and hindrance
from the road'. This short passage thus reflects various metaphors that belong to the LIFE
IS A JOURNEY metaphor and, more specifically, POLITEIA 1S A JOURNEY. In appendix 9 more
linguistic metaphorical expressions of these conceptual metaphors and other variations
(e.g., MAKING LIFE DECISIONS IS CHOOSING A PATH) are included.

Now that we have established the occurrence of metaphorical language expressing
aspects of the LIFE IS A JOURNEY and POLITEIA IS A JOURNEY conceptual metaphors, we can
establish which aspects of the source domain (travel) are mapped unto the target domain
(life, politeia). The main correspondences between the source and target domain may be
summarised as the following:
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Table 3: Mappings of LIFE I1s A JOURNEY and POLITEIA IS A JOURNEY®??

Source: JourNEY

Target: LiFe

Traveller

Monk (Gregory)

The road

Lifespan from birth to death

The journey

Lifespan from birth to death; events during life

Obstacles encountered

Difficulties experienced

Decisions about which way to go

Choices about what to do

Destination of the journey

Death (in some cases: heaven)

Source: JourRNEY

Target: poLITEIA

Traveller

Monk (Gregory)

Travel companions

People with the same lifestyle or people helping
the monk to achieve a particular lifestyle

The road/the journey

(monastic, ascetic) lifestyle; ascesis

The distance covered

The progress made towards achieving an ideal
politeia (ascesis, virtue)

Obstacles encountered

Difficulties experienced, temptations

Decisions about which way to go

Choosing a particular way of life

Destination of the journey

Virtue

What do these mappings reveal about conceptions of the target domains? The
instances of the LIFE IS A JOURNEY metaphor conceptualise life broadly in the same way as
many speakers of modern-day languages, in which life is seen as a demarcated period
of time progressing from the starting point (birth) to the endpoint (death), reflecting the
image scheme of source-path-goal. In the Life of Gregory we find multiple metaphorical
conceptions of death, showing both parallels and differences with the conception of
life as a journey. These various conceptions reflect ideas of the afterlife. In the passage
discussed above, the endpoint of the life of the saint coincides with heaven, which Gregory
reached due to his virtuous lifestyle. However, in the narrative the death of other people
is not represented using metaphorical language in which the endpoint/destination of life
coincides with reaching heaven. This difference might reflect the idea that only saints reach
heaven directly.®” For other dying people, we do find other metaphorical language in the
narrative, including metaphors in which dying itself is conceptualised as an (unknown)
path. An example of this is found in a passage in which Gregory predicts the death of
another monk, telling him: 'you will shortly travel a foreign path’®** The end of life is not

These schemes are adapted from a similar scheme in Kévecses (2002), p. 9.
See also the discussion at p. 188. For Byzantine ideas on the afterlife, see Marinis (2016); Muehlberger (2019).
HEAAELG yap oV PET oV TTOAU TpiBov Slavuely Eevny; Life of Gregory of Decapolis 43.
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conceptualised as a definitive endpoint/destination of journey, but as a journey in itself
(transferring from one state to another). Other metaphors for dying are taken from other
source domains, such as falling asleep or war.®?> The hagiographical use of metaphors
reflecting the conceptual metaphor LIFE IS A JOURNEY generally, and death as an endpoint
of life’s journey specifically, thus overlaps with modern-day conceptions of life and death,
as reflected in our (English and other languages’) metaphor use. In hagiography, or at
least in the Life of Gregory, conceptions of death as an endpoint may be more specific to
an understanding of the death of saints, while other conceptions of death may be more
prevalent for other people. This may reflect culturally specific conceptions of death in the
Eastern Roman Empire.

In contrast to the enduring LIFE IS A JOURNEY metaphor, POLITEIA IS A JOURNEY is possibly
more specific to hagiographical discourse. Particularly, this conceptual metaphor expresses
that an ascetic lifestyle and virtue are a journey. This metaphorical thinking implies that
the hagiographer thinks not only of life as a temporal-spatial process, but thinks similarly
about ascesis and virtue. That is, achieving an ideal politeia is not achieved all at once,
but is conceptualised as a process. Moreover, it may be a difficult process, as the road is
conceptualised as uneven and with obstacles, that the saint needs to overcome in his journey.

An exemplary way of life, characterised by virtue and asceticism, is one of the aspects
on the basis of which sainthood is constructed. In the prologue of the Life of Gregory,
Ignatius expresses that one of the aims of his narrative is to demonstrate the virtuous life
of Gregory as an example for the audience. Hagiographical prologues are typically rich in
metaphorical language, and so is this one. In metaphorical language, the hagiographer
communicates that Gregory had an ascetic politeia by life, and that this lifestyle is what
makes him an exemplar for the audience. The prologue starts with enumerating examples
of ‘'extremely clear and pure mirrors’, such as the biblical figures Job, Moses and David.52¢
The hagiographer elaborates on their virtuous qualities as he posits that nothing is as
beneficial for the ‘acquisition and imitation of virtue’ than to direct the mind in the same
way to ‘those who purified their lives by a good consciousness and divine meditation’ as
one does to a clear mirror.??” Ascetics complete the list of pure mirrors. Gregory is counted
among these, praised for his richness of virtue.52¢ The aim of the narrative that follows,
therefore, is to provide such a mirror - the Life of Gregory - for the audience to contemplate,
so that they can acquire and imitate the same virtuous conduct as Gregory.

See e.g., Life of Gregory 43 (dying as falling asleep: 6 otuAitng kekolpnto) and Life of Gregory 45 (dying as a battle:
£l 6¢ otpatelav kal pry BouhopEvoug 6 Xpovog 00TOG UPEAG KATATAEEL).

¢oomtpa Steldéotata and éoomtpov aknAlswrov; Life of Gregory prologue, line 4 and line 6.

ATIaV JEV TV TTAVTWY 0USEV 0UTW TIEQYUKE TIPOG APETRAG AvAaAnlv Te kal pipnotv émaywyov Kat émipopov wg
Tapd toug ayad® ouvelSOTL kal peAétn Bela tov Blov éauthv mpokabapavtag atevig mpooavéyely kal olov
TPOG €00TTPa SLELSE0TATA TOV VOUV ATIEUBUVELY KAl TO €V EKE(VOLG KAAOV WG OLKETOV EPWTLKQWG Amopdattecdal.
Life of Gregory prologue, lines 1-5.

Life of Gregory prologue, lines 35-48.
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The conceptualisation of Gregory's politeia, virtue or asceticism as a journey thus
has implications for the conceptualisation of sainthood. Firstly, virtue, as an essential
manifestation of sainthood, can be developed: it is not something one possesses
immediately, but which takes time (journey as a process) and effort (obstacles as difficulties).
As Gregory is presented as an example for the audience of the Life, others may also follow
the same path of virtue, i.e. also develop a lifestyle of asceticism, improving over time and
overcoming obstacles. This aspect of Gregory'’s constructed sainthood, his ascetic lifestyle
and his function as an exemplar, may thus also be achievable by others. However, the
metaphorical language also indicates that cultivating an ideal lifestyle is difficult: roads
have to be evened out, obstacles overcome.

The impressiveness of Gregory's achievement, with regard to his politeia, is expressed
by another conceptual metaphor, manifested in various linguistic metaphorical expressions:
SPIRITUAL PROGRESS IS RUNNING UP TO A HEIGHT. This conceptual metaphor stands in a long
metaphorical tradition as well and is also expressed in non-metaphorical ways: as we saw
in chapter 2, heights are represented as privileged spaces to reach hesychia and thus
spiritually advance oneself. Moreover, heights have a long tradition of being associated with
divine presence or a closer connection to the divine (which is also reflected in language
use through the widespread conceptual metaphor DIVINE IS UP).52°

The instances of SPIRITUAL PROGRESS IS RUNNING UP TO A HEIGHT in the Life of Gregory
include 'he ran up to such height of way of living' (prologue),®*° ‘to how great a height he ran
up to’ (chapter 66)%3" and 'he ran up to that summit of the things longed for’ (chapter 67).63
The destinations, the summits or heights, are all linked to spiritual purposes. The expression
in the prologue refers to the hagiographer's previous elaboration on the virtuous and
ascetic lifestyle of Gregory. The purpose of this lifestyle is framed in the prologue as
reaching the divine (tfig tpladog oikntrplov: ‘the abode of the Trinity’), by being like divine
beings (ayyeAopavéatatod: ‘appearing like angels’).533 With this framing, the author drew

See e.g., Whalin (2021); Kénig (2022), pp. 3-92; 283-304. Perhaps the non-metaphorical connection between
heights and spiritual progress and divine presence might even have been the origin for the metaphorical
language use (or vice versa).

£mt toooUtov moAttelag Upog avedpapey, Life of Gregory prologue, line 46.

Tpog tooov Uhog avéspaye, Life of Gregory 66, line 4.

€lG exelvnv veSpape TNV TV OpekT®OV KOPUENY, Life of Gregory 67, line 2-3.

The full passage is: Toto0tog Kat 6 TG AokNTKiG aAatotpag ayyeAopavéotatog pLhog doav trv tol KOGHOoU
Slartvoag mpoomdbeLav Kat OANV TpoG oUpavov PETABelG THv Stavolav kal Béatpov émt yfig tov éautol Blov
otnAWwoag avébnkey, év  TAG TLG weAelag (8éav ouvaynyepkwg TG UTepBEOL TPLASOG EQUTOV OLKNTHPLOV
Selkvuolv. Life of Gregory prologue, lines 35-39.
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from contemporary discourses on ascetics, who were frequently compared to angels.®3*
The logic propounded in this ascetic strand of monastic literature is that by restricting
bodily needs such as food and sleep to a bare minimum, one becomes less human, and
by extension, more divine. Running up to a height of this lifestyle is conceptualised as
a movement towards this spiritual aim: reaching heaven by striving to transform from
human towards divine through an ascetic lifestyle. ‘Running up’ in the metaphor thus
expresses progressing spiritually through an ascetic lifestyle.®*> In other words, the
image of running up to a height is mapped onto the target domain of spiritual progress.

The other two instances of the conceptual metaphor work in much the same way. The
‘height’ in chapter 66 is equally associated with virtue, as the hagiographer explains: ‘And
why should we endeavour to linger [...], but not be driven to tell quickly of which kind his
virtue was and to how great a height he ran up to?’ The paragraphs that follow indeed
each focus on one specific virtue of the saint. The ‘things longed for’ (tv 6pekT®V) in
the last expression ‘he ran up to that summit of the things longed for’,5% likely refers back
to Gregory's desire to serve God through an ascetic lifestyle. The only other instance of
OPEKTOC in the narrative is in chapter 3, in which the saint makes known his desire to retreat
from the world and to subject himself to Christ by means of ‘angelical conduct’. In order
to achieve this he is sent to some monks, who will provide guidance for him to ‘grasp the
desired’®” Moreover, the metaphorical expressions ‘the path of ascesis’ and ‘the road which
leads to virtue' are used in the next lines, thereby strengthening the idea that the summit
is equated to the spiritual purpose of virtue and particularly to achieve an ascetic lifestyle.

The metaphorical language that conceptualises spiritual progress as climbing up also
reflects the idea that achieving a virtuous politeia is difficult: not only is cultivating the
ideal politeia a journey with obstacles, i.e. a process/development with impediments that
may prevent the saint from reaching his goal, it is also not an easy flat road. Rather, the
development towards virtuous conduct involves walking up, i.e. a route that requires more
strength and resistance than walking on a plain. The metaphor SPIRITUAL PROGRESS OF
RUNNING UP TO A HEIGHT thus represents the achievement of the saint as a difficult one, and

See e.g., Muehlberger (2008); Zecher (2013). Also in Life of Euthymius about Euthymius’ monastic community at
Brastamon, the hagiographer remarks: "You might say that a visitor to that holy place would have seen angels
endowed with flesh or mortals dematerialized into angels, so celestial and virtuous was their conduct and to
such an extent did men of flesh practice the regimen of those without flesh’. And another ascetic would be ‘living
like an angel and conducting his life within the body as if he were incorporeal’. Life of Euthymius the Younger
27.1; translation by Talbot in Alexakis (2016). There were also alternative cenobitic monastic discourses that did
not glorify rigid asceticism so much, but rather focussed on moderation and community (extreme asceticism
in this discourse was seen as leading to undesirable competition between monks outdoing each other in their
asceticism, which was framed as an expression of the vices of vainglory and pride). See Krausmuller (2017).

Cf. chapters 2 and 3, in which I observed that spiritual perfection was often represented as a process, rather
than reaching itin one go.

The full sentence is ‘O\ov yap £€aUTOV OIKOV TIVEUPATIKOV SOUNOAREVOS Kal TIOAAGV TIARpn ToUtov dyabmv
SLadelfag el ekelvnv avéSpape T TV OPeKT@V KopuPny, el¢ AV tdoa €peatg otatat. (While he built himself
entirely as a spiritual house and while showing clearly that he was full of many good things, he ran up to that
summit of the things longed for, on which all yearning is brought to a standstill.) Life of Gregory 67, lines 1-3.
100 OpekTol TEpLSpAgalto, Life of Gregory 3, line 20.
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thus more special. In the last linguistic metaphorical expression (chapter 67), Gregory is
said to have reached the 'summit’.®3 So there, the hagiographer expresses the idea that
Gregory cannot even climb up any further, but he has cultivated his politeia to perfection.

Another implication of metaphorical thinking in terms of life/politeia and journey for
the conceptualisation of sainthood is that the path of virtuous conduct leads somewhere.
In the example of chapter 67 discussed above, the idea is expressed that the virtuous
conduct of Gregory is what leads him to heaven. This progress towards an ideal politeia is
thus necessary for another aspect of sainthood: saints are thought to reside in the same
space as God and the angels after their deaths. Although there seems not to have been a
systematically developed and consistent theology of what happens to souls after the body
dies,’* the widespread belief in the Last Judgement in Christian thought, also evident in
the middle-Byzantine period, is inconsistent with the idea that souls could immediately
ascend to heaven after people die.®*® The Last Judgement requires that only at the end
of time a final judgement of souls would be made, sending souls either to heaven or hell.
This view thus also implies a belief in an intermediate, post-mortal state for souls between
death and the Last Judgement.®' Saints, however, were thought to reside together with
God, and thus would be exceptions, going up to heaven immediately after they die. This
gives them an even more special status compared to other (dead) humans. They alone
had direct access to God and could therefore function as intercessors, helping the living
in their life on earth and on behalf of their future salvation.®?

The mappings from the source domain of travel towards the target domain of life and
politeia thus mainly reflect two conceptions, which are both related to the construction
of Gregory'’s sainthood. Firstly, living a life of virtue is a difficult process (in which the
saint succeeds), and secondly, this way of life is the reason that the saint ascends directly
to heaven. By using metaphorical language reflecting these ideas, the hagiographer
represents Gregory as an exemplar through his politeia, but as an exemplar that is difficult
to imitate. Additionally, the metaphorical language represents Gregory as a potential
intercessor. Thus, also in his choice of metaphorical language, the hagiographer represents
Gregory performing two key functions of saints.

This metaphorical travel language is not unique to the Life of Gregory. Similar linguistic
metaphorical expressions are found in the Lives of Euthymius the Younger and of Elias
the Younger. Moreover, the conceptual metaphors most likely reflect language use of the

€lg €kelvnv avédpape TV TV OpekT®V KopuErV; he ran up to that summit of the things longed for. Life of Gregory
67, lines 2-3.

And this is not a topic that the hagiographer discusses elaborately.

The beliefin the Last Judgement is evinced e.g., by its visual representations in Byzantine art, see e.g., Brubaker
(2009); Bergmeier (2020).

This issue has been discussed in Marinis (2016); Muehlberger (2019).

For the process of transformation in late antiquity in which people came to belief that Heaven and Earth were
joined in the figures of saints and came to belief in the potency of their dead bodies, see Brown (1981).
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discourse community to which the hagiographers belonged, and discourses beyond their
own cultural circle, reflecting a long tradition of this kind of metaphorical thinking.543

An example of the POLITEIA IS A JOURNEY metaphor, is found in a passage in the Life of
Elias: 'the divine Elias was especially also a doctor of souls, if there was any other, driving
back, by means of his counsel, many who were travelling wrongly'%** Here the metaphor
does not refer to the virtuous life of the saint but to the (unvirtuous) conduct of others.
What follows after the metaphor is the advice Elias gave to his visitors to change their
life and, subsequently, the comment that whenever people went to the saint they would
be changed towards good. The hagiographer thus explicitly explains the meaning of
the metaphor in these subsequent phrases. That is, by means of his counsel, Elias leads
people back on the right track after they have ‘travelled wrongly'. The ‘right road’, i.e. the
virtuous politeia that Elias advises, is essentially an ascetic lifestyle (which the hagiographer
obviously presents Elias as embodying). According to the narrative, Elias advised people
that they should not concern themselves much about their body, especially sensory delight,
but rather focus completely on God.** The hagiographer of the Life of Elias thus makes use
of the same metaphorical discourse as Ignatius in the Life of Gregory, equating politeia to
a journey and presenting the saint as following the ‘right road/politeia’.

The metaphorical thinking that virtuous conduct is a road leading to heaven is further
reflected in the other two Lives. For example, in the Life of Euthymius we find the phrase
‘[Euthymius] prepared his feet to run without obstacle into the house of the Lord and
into the courts of our God'%*® Before the metaphor of running unhindered to heaven,
Euthymius' (virtuous) way of life is described: he lived in humility in imitation of Christ,
transcended passions, fasted, checked his senses and prayed.®” In other words, the
linguistic metaphorical expression suggests that Euthymius’ virtuous politeia is how he
‘prepared his feet’ so he could go unhindered to heaven, whenever his time came.

This concurs with findings of studies in CMT, that show that conceptual metaphors reflect language use of a
discourse community, rather than individual language use (see discussion above, p. 177). For the long tradition
of the life is a journey metaphor, see e.g., Mantova (2023).

Italics by the present author; "Hv 8¢ kal Stagepovtwg 6 Beotéatlog HAlag Pux@v Latpog, et kal Tig GANOG, TTOAAOUG
AVAKOTITWVY Tf} TTapawvesel kak®g 6&evovtag; Life of Elias the Younger 31, lines 610-612.

My translation of the full passage: ‘The divine Elias was especially also a doctor of souls, if there was any other,
driving back, by means of his counsel, many who were travelling wrongly, persuading [them] not to excite the
flesh against the spirit, not to offer to the body as much as it wants, but as much as it needs, to curb the eye, to
protect the ear, to bar smell, to refrain from speech, to repress touch, to chastise passion, to not move away from
measure, to completely long for God, to consider prayer a weapon and fasting fortification, to avoid arrogance, to
love humility, not to examine the deeds of others, to think about the things above, to seek for the things above,
according to the holy Apostle, neither to show off good things, nor to show only [good] works, but to have for
them also the nobility of deliberate choice and faithful thought. While he taught these things and more to those
who visited him, he sent them away not as he had received them, but as different from others, having made a
good change'. Life of Elias the Younger 31, lines 610-625.

Translation by Talbot in Alexakis (2016); kal TTO8ag £TOLHACAL, WOTE TPEXELY AVEUTIOSLOTWG €l TOV 0lKoV Kuplou
Kal elg tag avAag to0 Beol Nu®V; Life of Euthymius the Younger 11.2.

EvtedBev alT® S1a TG ATIHOTEPAG QYWY KAl XPLOTOHLHATOU TATEWVWOEWS TO TTaB@V LPNAOTEPW yevEaBat
a&lwg pooeyéveto, éEoploat te akndlav kal yaotpog paviag kpatioal, yYA\@ooav te xaAwaywyfoat kal dkonv
amnokaBdpat, xelpag ayvioal, KWote dolwg év pooeuydls aipesbal xwplg 0pyfg kal Stahoylop@v; Life of
Euthymius the Younger 11.2.
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These similarities in metaphorical language use aside, we may observe a variation of
the LIFE IS A JOURNEY metaphor in the Life of Elias compared to the Life of Gregory. In the Life
of Elias, the hagiographer does not only present politeia as a journey, but represents the
saint and his disciple Daniel also as a road themselves. In chapter 2 we find the phrase ‘for
itis truly a wonderful and saving road, leading those who take it unswervingly to heaven,
the life of that great ascetic’ and in chapter 30 we find ‘for many they [Elias and Daniel]
became aroad of salvation, turning them from evil towards virtue'®* These metaphorical
expressions emphasise Elias and his disciple Daniel as examples - others should follow
them/the road in order to reach salvation. Simultaneously, the expressions compare Elias
and Daniel directly with Christ, according to John 14:6 (Jesus answered, ‘T am the way, the
truth and the life. No one comes to the Father except through me’).54° This subtle difference
in metaphorical language use may reflect a slightly different strategy of the author to
promote the sainthood of Elias, i.e. by placing more emphasis on the relation between Elias
and Christ and on his life as an example. Nonetheless, the hagiographer still draws from
the same LIFE/POLITEIA IS A JOURNEY conceptual metaphor also found in the Life of Gregory.

4.4 Immobility, stability and virtue

Metaphors of mobility aside, the Life of Gregory also includes metaphors of immobility.
[ listed the metaphors found in the Life in appendix 9. They all use immobility as source
domain, drawing from the language of remaining in the same place, or the same position
and posture of objects and bodies. I identified the following conceptual metaphors:
BEHAVIOURAL STABILITY IS A ROCK, WITHSTANDING TEMPTATIONS IS IMMOBILITY, A PERSEVERING
PERSON IS A STONE, IMMOBILE OBJECT (@and A VIRTUOUS EXEMPLARY PERSON IS AN UPRIGHT STONE
MONUMENT), PERSISTING AND CORRECT IS IMMOBILE AND STRAIGHT. These metaphors all express
the general conceptual metaphor INNER STABILITY IS IMMOBILITY.®*® Inner stability here
refers to stability of character, beliefs and perseverance. The INNER STABILITY IS IMMOBILITY
metaphor moreover reflects an overarching conceptual metaphor already identified in
CMT research: PERSISTENCE IS REMAINING ERECT.®*" INNER STABILITY IS IMMOBILIty is dependent
on this metaphor and so are others. For example, CMT research identified the conceptual

"EOTL yap wg aAnb®g Bavpaotrh TG 660G Kal owtnpLog, TPog oupavov avayouoa Toug AkALV@G auTnv
atpoupévouc, 6 ToU peydAou toutou Blog aokntol: Life of Elias the Younger 2; and kal TIOAAOTG €y€vovTo
owtnplag 686g, Amo Kakiag ToUToug €lg APETNV ETILOTPEPYOVTEG: Life of Elias the Younger 30.

John 14:6 (NIV); AéyeL aUT® 6 Inoolc, Eyw lpL ) 0606 Kal r) ainBeta kai r) {wr- oLSELG EpxeTal TIpOG TOV matépa
el pn 6L €po0. Edition: Aland et al. (1968).

This conceptual metaphor has not been identified as such in the scholarly literature and is therefore introduced
here by the present author.

This metaphor, according to some metaphor scholars, is a ‘primary metaphor’: a metaphor which reflects a close
correspondence in bodily experience between one domain and another. In the words of Gibbs: ‘the existence of
things in the world that persistis correlated to a significant, positive degree with things that are capable of remaining
upright. [...] these correlations in our experiences are not perfect, yet they are strong enough in a positive direction
to help serve as the concrete foundation in structuring certain abstract concepts'’. A primary metaphor, including
PERSISTENCE IS REMAINING ERECT, gives rise to various more complex conceptual metaphors. Gibbs (2017a), p. 323.
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metaphor PEOPLE ARE PLANTS, which can also reflect PERSISTENCE IS REMAINING ERECT.®>? An
example found in the Life of Gregory, will illustrate that, in that case, it does. The relation
between the main conceptual metaphors discussed in the analysis below may be visualised

as follows:

Figure 2: metaphors dependent on PERSISTENCE IS REMAINING ERECT

PERSISTENCE IS REMAINING ERECT

INNER STABILITY IS IMMOBILITY PEOPLE ARE PLANTS

— =

WITHSTANDING
A PERSEVERING BEHAVIOURAL
TEMPTATIONS IS AN
PERSON IS A PILLAR STABILITY IS A ROCK
IMMOBILE BODY

The examples of metaphors of immobility in the Life are almost all found in chapter
70.553 Therefore, I will discuss this passage below, examining what conceptual metaphors
of immobility are reflected and what the mappings tell us about conceptions of the target
domain. Like the passage in chapter 67 discussed in section 4.3, chapter 70 elaborates on

Gregory’s virtues:

Yropovfj 8¢ kpatal®we €autov ouveéleuEey, W Pn TAlC EMEPXOPEVALS TRV
Telpacp®V maAtppolalg caievecBbal, AAAd Toug 6U autfig ddsvoavtag
Plunodpevoc atolwg mpotmdtopag kal tov pév TwR év tolg mabeat, Tov &€
¢ owppoouvng avemalodntov Twone €v Tolg Th¢ Alyuntiag melpacpolg
xapaktnptoag, otdAov €auTOV AKALVESTATOV €V TOLG TIPOCTITITOUCLV AVLapolg
Steppllwoev. ‘0OBev kal Bedg auT® Tpoceoye Kal TG SeroEwC elorkouae Kal
€K AAkkou TaAatmwptag aviyaye kat €mt métpav ac@arod¢ BLoTiAg Toug TfC

PEOPLEARE PLANTS as conceptual metaphorisidentifiedine.g., Lakoffand Turner (1989); Kévecses (2002), p. 335; Alec(2006).
For some other examples, see the appendix 9.
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Puxfc autod odag évrpeloe Kal Ta katd Bedv kal St Bedv autol katnuBuve
Slapnpata.®>

He firmly joined himself together with perseverance, as to not be shaken by the
forcibly coming reflux of temptations, but imitating the forefathers fittingly, who
travelled with perseverance and imitating Job in his sufferings, and imitating
Joseph of the never-witnessed self-control when subjected to the temptations
of the Egyptian woman, he planted himself as an extremely unswerving pillar in
between the troublesome assaulters. Whence God indeed gave heed to him and
listened to his supplication and he lifted him up from the pit of hardship and he
firmly fixed the feet of his soul upon a rock of a steadfast way of life and he directed
his steps according to God['s will] and through God.

The passage exalts the virtue of perseverance. Particularly, the hagiographer suggests that
Gregory persevered in a virtuous way of life, a life dedicated to and guided by God, while
accepting hardship (like Job) and resisting temptations (like Joseph). Linguistic metaphorical
expressions related to immobility found in this passage include ‘as to not be shaken by the
forcibly coming reflux of temptations’ (WITHSTANDING TEMPTATIONS IS AN IMMOBILE BODY),®>
'he planted himself' (PEOPLE ARE PLANTS),5°® ‘as an extremely unswerving pillar in between
troublesome assaulters’ (A PERSEVERING PERSON IS A PILLAR, as well as WITHSTANDING TEMPTATIONS
IS BEING A PILLAR)®*” and ‘a rock of a steadfast way of life’ (BEHAVIOURAL STABILITY IS A ROCk).55®
The metaphorical language in the last sentence (e.g., 'a rock of a steadfast way of life’)
is biblical, as the hagiographer references Psalm 39 (and a similar passage in Psalm 118).6%°
Ignatius apparently thought the metaphorical language of particularly this passage of
Psalm 39 was suitable to communicate his message, namely that of Gregory's perseverance,
of Gregory’s devotion to God, and of God’s guidance of Gregory's life. So although the
metaphorical language derives from a text originating centuries before, the ninth-century
hagiographer expected that the metaphorical language was still understandable for his
audience - who most likely were deeply familiar with the psalms - and applicable to the
Life of Gregory of Decapolis 70.
WG P TAlg Emepyopévalg TV elpacp®@v taAtppolatg caheleobay; Life of Gregory 70, lines 1-2.
eautov [..] Steppilwoeyv; Life of Gregory 70, lines 5-6. This conceptual metaphor is already identified in previous
metaphor research, see e.g., Kdvecses (2002), p. 335; Alec (2006).
otOAoV [...] AKALVESTATOV €V TOLG TIPOOTITITOUGLY Gviapolg; Life of Gregory, lines 5-6.
métpav doparols BLotiig Life of Gregory 70, lines 7-8. The conceptual metaphor is identified by this author.
The sentence references Psalm 39/40. Psalm 39:2-3 in the Septuagint: Yropévwv UTégewva tov KUpLov, Kat
TIPOCEOYEV HOL KAl EL0KOUTEV TG SEACEWG POU Kal Gvryayév e K Adkkou Tahatmwplag kat anod mnAos tAvog
Kal €0Tnoev €Mt ETpav tolg mddag pou Kal katnubuvev Tt Stapruatd pou [...]. Edition: Rahlfs (1935b)\
('l waited patiently for the Lord; and he inclined unto me, and heard my cry. He brought me up also out of
an horrible pit, out of the miry clay, and set my feet upon a rock, and established my goings'. K/V translation
of the same passage). Psalm 118:133 uses similar vocabulary as psalm 39:3 in the Septuagint (katnuuvev
T Slapripatd pou in 39:3 and ta StaBrpatd you katewBuvov in 118:133). Psalm 118:133: ta StaBrpatd

pou KatevBuvov katd T AoyLdvV cou, Kal PN Katakupleuodtw pou mdoa avopla. Edition: Rahlfs (1935).
(‘Order my steps in thy word: and let not any iniquity have dominion over me’. K/V translation of the same passage).
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narrative context.t®® The conceptual metaphoR INNER STABILITY IS IMMOBILIty was an ancient
one, but still alive in the medieval period. The fact that the hagiographer used other (non-
biblical) linguistic metaphorical expressions manifesting INNER STABILITY IS IMMOBILITY
indicates that the conceptual metaphor was still part of the metaphorical thinking of ninth-
century language users.

Ignatius used mostly the same vocabulary of the psalm in the Septuagint, but it is not
an exact citation.®® Most relevant for the present discussion, the hagiographer added the
words aopalo0¢ Blotfg (a steadfast way of life) to the psalm verse, thus specifying that
the metaphor of the rock relates to the perseverance of a virtuous way of life (a nuance
that is absent from the psalm). The resulting linguistic metaphorical expression Tétpav
aopalolc BLotfig (a rock of a steadfast/immovable way of life) maps the immobile quality
of a rock onto lifestyle. Remaining in the same place is thus equated with behavioural
stability (BEHAVIOURAL STABILITY IS A ROCK).

Additionally, the hagiographer added the phrase ta kata 8eov kat 61a Bedv (according to
God and through God) to the psalm verse. The hagiographer thus uses the language of the
psalm, but alters it slightly to steer the interpretation of the psalm to fit his narrative context.®

Several other linguistic metaphorical expressions further illustrate which aspects of
the source domain are mapped unto the target domain. In the expression ‘as to not be
shaken by the forcibly coming reflux of temptations’ several metaphors are at play.®®* The
expression ‘forcibly coming reflux’ likens temptations to a body of water (f} maAippota)
which, under influence of the tides, rhythmically comes forward and retreats again. This
metaphorical expression mirrors various episodes in the Life of Gregory in which demons
come and go and in which they attack and retreat again after they are (temporarily)
defeated.®®* The earlier part of the expression, ‘as to not be shaken’, continues to draw
upon the same source domain: the stormy reflux is capable to shake or move a person -
presumably when that person is standing in the water or at the shore. The fact that the
verb caAelw is used signals the continuation of the water-metaphor as the verb is often
used in the contexts of ships being tossed by the sea during a storm.®® Because the saint

That a monastic audience would have known and recognised the reference to the psalm may be expected, as
reciting the psalter in its entirety (generally in the course of a week) formed the core of monastic prayer and
liturgy. See Parpulov (2010).

Most notably Ignatius changed the psalm from a first person to a third person perspective (with God as subject),
omitted some words, added others, and sometimes used slightly different words and grammatical forms
(compare the psalm in the Septuagint, rendered in footnote 659 and Life of Gregory 70, lines 6-9).

For a discussion of how the Old Testament, including the psalms, played a role in the shaping of the monastic
self-image from the fourth until the twelfth centuries, in which the monastic life was seen as a ‘reenactment of
biblical modes of life’, see Krueger (2010), pp. 217-219.

WG PN Talg EmepyopEvalg TV Telpacp@v aitppolalg oaleveabay; Life of Gregory 70, lines 1-2.

E.g. episodes in the cave (Life of Gregory 6-10); or in the tower in Syracuse (Life of Gregory 27-33).

See entry oaleVw, II, in The Online Liddell-Scott-Jones Greek-English Lexicon (LS)); the only instance of the
corresponding noun cdAog, tossing motion, esp. the ‘rolling swell of the sea’ (LS)), in the Life of Gregory is used
in just the same context: TOV odAov TV KUpAtwy, the tossing motion of waves. Like caAeVw in paragraph 70,
odAogin paragraph 28 implies the dangers of the sea: the fragment tells about ‘those who escaped the tossing
of the waves’, meaning those marine travellers who arrive at the port of Syracuse alive.
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‘joined himself together with perseverance’, his body is not shaken. The image of the saint
resisting the force of the water, not being moved, but remaining in the same posture, maps
the immobility of the saint’s body, as source domain, unto the target domain of resisting
temptations. The phrase thus involves the conceptual metaphors TEMPTATIONS ARE A STORMY
BODY OF WATER and WITHSTANDING TEMPTATIONS IS AN IMMOBILE BODY.

How Gregory achieved the virtue of perseverance is specified more closely by referring
to the Old Testament figures of Job and Joseph. Gregory followed their example by
enduring hardship and resisting temptations. The ‘troublesome assaulters’ referred to
later in chapter 70 might thus refer to these potential difficulties (temptation and hardship).
In addition, ‘troublesome assaulters’ may be interpreted as demons; they may again recall
Gregory's previous interactions and defeats of demons. Demons appear in the narrative
whenever Gregory retreats to enclosed spaces. In these episodes, they are represented
as using various tactics in an attempt to lure Gregory out of his isolation, to disturb his
hesychia and to make him give up on his ascetic lifestyle.®®® Like these narrative passages,
in which Gregory is always represented as defeating the demons and persevere in his way
of life, the metaphorical expression in chapter 70 indicates that Gregory could withstand
such adversaries: 'he planted himself as an extremely unswerving pillar in between the
troublesome assaulters’.

The latter phrase consists of multiple conceptual metaphors: ‘he planted himself’
expresses the conceptual metaphor PEOPLE ARE PLANTS®®” and ‘as an extremely unswerving
pillar’ expresses A PERSEVERING PERSON IS A PILLAR and WITHSTANDING TEMPTATIONS IS BEING A
PILLAR. The latter two conceptual metaphors do not necessarily imply that it is the ‘stable’
and ‘immobile’ aspects of a pillar that are mapped unto the target domain. Other qualities
of a pillar could also have been intended to be mapped, such as the fact that they are the
product of craftsmanship or that they are made of stone. However, by using the adjective
‘dkAlvéotatoVv’ (very unswerving/steadfast) the quality of straightness, specifically the
quality of not being able to bend or change direction (i.e. remaining in the same position
and shape) of a pillar is mapped unto the target domain (the saint, specifically his
perseverance). In the phrase ‘he planted himself as a pillar’ the logic of the two conceptual
metaphors PEOPLE ARE PLANTS and A PERSEVERING PERSON IS A PILLAR interact. An image of a
pillar that is rooted in the ground, at a particular spot, emerges. The pillar of the source
domain is thus not only defined as remaining in the same shape, but is also tied to a certain
place. Therefore, both these aspects of the pillar-metaphor, remaining in the same shape
and place, are mapped onto the target domain: the perseverance of the saint.

Of course the narrative always presents Gregory as defeating the demons, continuing his ascetic lifestyle, and
thus embodying the virtue of perseverance. Demons appear in the narrative for example during the episodes
in the cave (Life of Greogry 6-16); or in the tower in Syracuse (Life of Gregory 27-31).

This conceptual metaphor has been identified in CMT literature and is still part of metaphorical thinking today,
see e.g., Kovecses (2002), p. 335.
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From these examples we can conclude that various specific source domains (rocks,
bodies, plants, pillars) all map a physical immobile quality unto the target domain. These
various metaphors thus all express the conceptual INNER STABILITY IS IMMOBILITY, and more
generally PERSISTENCE IS REMAINING ERECT.?%® Language of immobility is used to express the
ideas of withstanding temptations and maintaining a virtuous politeia.

This metaphorical thinking, linking immobility with perseverance and inner stability, also
has implications for the conceptualisation of sainthood. While the conceptual metaphor
POLITEIA IS A JOURNEY expressed the idea that virtue is a quality that can be developed,
INNER STABILITY IS IMMOBILITY on the other hand expresses the idea that a virtuous politeia
requires stability: one needs to persevere, be stable, remain erect, remain at the same
place. Both conceptual metaphors imply that it is difficult to achieve virtue: difficulties are
expressed as obstacles on the road in the POLITEIA IS A JOURNEY metaphor and as forces
to overthrow physical stability (waves, and assaulters) in the INNER STABILITY IS IMMOBILITY
metaphor. While in the metaphor of POLITEIA IS A JOURNEY more agency is implied for the
monk (he himself overcomes obstacles), the linguistic expression in the passage of chapter
70 discussed above expresses the idea that God guides people to remain stable/persevere
in a virtuous way of life: God would have ‘fixed the feet of his [Gregory’s] soul upon a rock
of a steadfast way of life".%° In this phrase it is thus not only the monk who is responsible
for remaining erect, but it is God who ensured that his soul remains steady.

We find similar metaphorical language in the Life of Euthymius. In a passage where
the hagiographer exalts Euthymius for having overcome the desire for pleasure and
attachment to friends and family, he uses similar imagery as we have seen in the Life of
Gregory: 'Taken captive by none of the previously mentioned [temptations], even though
he was often besieged by them, he was immovable no less than a solid and unshakeable
rock [was movable] by assaults of waves'.*”° Similar to the passage in the Life of Gregory, this
text thus also includes a metaphorical image of the saint unmoved by waves and uses the
source domain of rocks to map its immobile quality unto the target domain. Additionally,
waves are equated to temptations.

Also in the Life of Elias we find metaphorical language that illustrates the INNER STABILITY
IS IMMOBILITY metaphor. For example, in a passage in which Elias is condemned to death

PERSISTENCE IS REMAINING ERECt has been identified in earlier CMT research, see See Gibbs (2017a), p. 323. Also
see footnote 651 above.

Moreover, if God is still interpreted as the subject in T katd Beov kal Sta Beov avtod katnuBuve SlaBripata
- which would be in line with the psalm - God would direct/guide Gregory's steps. Although the addition ta
Kata Bedv kal 6L Beodv also could suggest that the subject has changed to Gregory (‘Gregory directed his steps
according to god and through God); itis well possible that the passage could have been interpreted differently
(God or Gregory as subject) by different audiences. If God is interpreted as subject, this would communicate the
idea that God guides Gregory's behaviour. If Gregory is interpreted as subject, this would give greater emphasis
to the agency of Gregory, choosing to live a life dedicated to God.

0UPEVOTV 0USEVL TMV TIPOELPNHEVWY AAOUG, KalTol TTOAAGKLG UTU aUTGV TIOALOPKOUHEVOG, ATIEPITPETTOC AV
0USEV ATTOV | KUPATWY TTPOOROAAIG TéTpa oTeppd Kal dtivaktog; I adapted the translation from Talbot's
translation in Alexakis (2016). Life of Euthymius 10.3.
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after he had converted Muslims to Christianity in Ifrigiya,®”" Elias is described as akAwng
(unswerving, steady) - the same adjective also used for the pillar (ctO\ov [..] dkAwvéatatov)
in the passage of the Life of Greogory. In the passage of the Life of Elias the metaphor is
equally used to refer to his inner stability. In this case, it specifically refers to Elias’ lack of
fear and strong faith in God in a life-threatening situation:¢’2

He did not dread the death-bringing sentence that was pronounced against him,
but he remained steadfast [dkAwric] and undaunted, expecting God'’s help, which
also happened: for a voice came towards him from above, saying: ‘May you rejoice,
combatant! You [will] get out of this prison tomorrow.?”?

In this passage, immobility is thus used to express Elias’ control over emotions and faith
in God. The metaphorical language of immobility in the Life of Gregory is not unique, but
reflected in other hagiographies as well.

In the metaphorical language reflected in the three saints’ Lives the immobility of the
saintis expressed as something impressive: he remained immobile/steadfast in the face of
difficulties, particularly demons and temptations. These are conceptualised as forces that
could make the saint change position and posture. Particularly the expressions in which
temptations are equalled with forceful waves conceptualise movement as an impediment to
the saint’s inner stability. So, not only is immobility, in contrast to mobility, conceptualised
as a virtuous quality of the monk - contributing to his sainthood - movement (of water)
is also explicitly conceptualised as endangering inner stability. In other words, virtue is
conceptualised in terms of immobility, and temptations in terms of movement.

4.5 Conclusion

The analysis in this chapter aimed to establish whether studying conceptual metaphors
would advance our understanding of Byzantine conceptions of mobility and immobility,
with a focus on the Life of Gregory of Decapolis. Because mobility and immobility were
used as source domains rather than target domains, the conceptual metaphors did
not directly reveal conceptualisations of mobility or immobility. Language of travel and
immobile objects were used to express something else (life, politeia, virtue). However,
the conceptual metaphors do suggest connections between mobility, immobility and
virtue in the minds of medieval Greek language users, and therefore do indirectly suggest

I agree with Taibbi Rossi that it is likely that the episode is supposed to have taken place in Ifrigiya. For the
discussion whether the Aghlabid ruler in Ifrigiya or the caliph of the Abbasid Caliphate in Bagdad is referred to,
see Rossi Taibbi (1962), p. 138.

The narrative portrays Elias asif he already knew the outcome of the situation, namely that he would be released again.
[...] oUk €mtnée TV €EevexBeloav kat’ autod Bavatn@opov Yoy, AN €uevev AKAWVAG Kal amtontog,
£kSexOpEVOG TOD Q0D TV avtiAnyiy, Ag &N kal TETUXEV: WV yap YEYOVE TIPOG alTov vwBev- «Xatpotg,
abAntal—Aéyouoa—: alplov €EEpxn TaUTNG TAG QUAAKRG ABAABAG». Life of Elias 17, lines 322-327.
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positive connotations with both immobility and mobility. Moreover, studying how mappings
structured and shaped the understanding of the target domains, we can learn about
conceptions of life, politeia and virtue. The analysis thus revealed contradictory thought
patterns, conceptions of virtue, conceptual connections between mobility, immobility and
sainthood, and suggested parallels between metaphorical language use and the narrative.

While recognising the communicative potential of metaphor, the chapter mainly used a
cognitive approach to metaphor and identified various conceptual metaphors. The analysis
focussed first on metaphors of mobility and secondly on metaphors of immobility. The
linguistic metaphorical expressions of mobility found in the Life of Gregory of Decapolis
expressed the conceptual metaphors LIFE IS A JOURNEY and POLITEIA IS A JOURNEY. CMT
research on contemporary and past languages already identified the LIFE IS A JOURNEY
metaphor, which is thus not unique to the middle-Byzantine hagiography. It was
suggested in the analysis that many expressions found in the Life of Gregory of Decapolis
more specifically reflect POLITEIA IS A JOURNEY, as a (possibly hagiographical) variant of
the enduring LIFE IS A JOURNEY metaphor. The target domain politeia in the examples
specifically referred to virtuous politeia, or way of life. Other more specific conceptual
metaphors were identified as well, such as SPIRITUAL PROGRESS IS RUNNING UP TO A HEIGHT.
In addition to metaphors of mobility, various linguistic metaphorical expressions using
various specific source domains (rocks, pillars) also expressed a conceptual metaphor of
immobility, namely IMMOBILITY IS INNER STABILITY. Metaphorical expressions in the Lives of
Euthymius the Younger and Elias the Younger reflect these conceptual metaphors as well.
These parallel findings indicate that the assumption that metaphorical thought patterns
are shared with other language users (in near-contemporary writings in the same genre)
is justified, which is in line with other CMT research.

In one and the same text, the Life of Gregory, we thus found metaphors reflecting
the conception of a virtuous way of life as a journey, but also metaphors reflecting the
conception of virtue, particularly perseverance, as an immobile object. Both mobility
and immobility are thus used as a source domain to express aspects of virtue. The
understanding of virtue in terms of both mobility and immobility has implications for the
construction and perception of sainthood, as the manifestation of virtue is one of the
essential criteria for being recognised as a saint. The metaphorical language conceptualises
virtue in the POLITEIA IS A JOURNEY metaphor as something that can be developed, as a
process, and thus involves change. In the IMMOBILITY IS INNER STABILITY conceptual
metaphor, on the other hand, virtue - particularly perseverance - is conceptualised as
remaining the same, as something that does not involve movement. In both conceptual
metaphors the desired outcome (virtue) is understood as difficult to reach, as the monk can
expect difficulties along the journey or in staying still, and the saint is thus represented as
impressive. Mobility and immobility are thus essential source domains for the construction
and conception of sainthood.
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The fact that virtue is conceptualised as both development, through POLITEIA 1S A
JOURNEY, and as an unchangeable quality, through IMMOBILITY IS INNER STABILITY, suggests
contradictory thought patterns. This contraction may be explained by a metaphor identified
in CMT research as a ‘primary metaphor’, namely CHANGE IS MOTION.®’* Primary metaphors
are directly rooted in an embodied perception of the world and give rise to more specific
conceptual metaphors (for a visualisation of this hierarchical relation, see figure 2). CHANGE
IS MOTION accounts both for the conceptual metaphor TEMPTATION IS MOVEMENT and for
POLITEIA IS A JOURNEY. As we saw in the examples, linguistic expressions of TEMPTATION
IS MOVEMENT are used in combination with the metaphorical opposite, IMMOBILITY IS
INNER STABILITY. In these metaphors, forceful movement/temptations are presented as
attempting to throw off balance the immobility/inner stability of the saint. The metaphorical
expression recalls earlier episodes in the narrative in which demons attacked Gregory
and tried to lure him away from his virtuous conduct. CHANGE 1S MOTION thus enables two
contradictory conceptions of virtue, as development (POLITEIA IS A JOURNEY) and as a stable
quality (IMMOBILITY IS INNER STABILITY, interacting with the opposite metaphor TEMPTATION
IS MOVEMENT). The contraction lies in the nature of the change in each metaphor. In the
conceptual metaphor POLITEIA IS A JOURNEY, motion expresses a good change: an increasingly
virtuous way of life. In MOVEMENT IS TEMPTATION, on the other hand, motion conveys a bad
change: the potential disruption of the inner stability or perseverance of the monk.?’>

These opposite conceptions of virtue correlate to diverse conceptions of sainthood. One
position is that individuals develop in their lifetime as saints, through their virtuous way of
life. The other position is that individuals do not become saints, but they are born as saints:
God already decided that they would be saints before they were born, and everything
they do, and all the saintly qualities they possess, are just outward manifestations of their
holy status. In other words, on the one end of the scale, sainthood is conceptualised as
development, on the other hand, sainthood is conceptualised as innate.

It is tempting to think that the parallel in metaphorical thinking and conceptions of
sainthood reflects a causal relationship, although the nature of this relationship cannot
be proven by this analysis. Possibly, the embodied origin of conceptual metaphors in
addition to the continuous literary tradition of metaphorical language use reflecting LIFE/
POLITEIA IS A JOURNEY and IMMOBILITY IS INNER STABILITY somehow contributed to ideas of
sainthood. Moreover, since metaphors highlight but also hide aspects of reality to the

See e.g., Gibbs (2017a), p. 325.

To these conclusions, reached through an embodied understanding of metaphor, may also be added the
general observation that contradictions are common to cultures. Discussing contradictory views on sins and
the soul's fate in the afterlife, Rico Franses, based on ideas of Bourdieu, expressed the idea that the persistence of
contradictions means that both positions are considered essential and that a society can ‘hold two contradictory
principles simultaneously, but also to keep them apart in separate, different conceptual blocs that are never
allowed to interrelate, so that no contradiction appears to the agents themselves'. In other words, applied to
our type of analysis, language users most likely would not have been conscious of their contradictory thinking,
but still firmly believing in both positions. Franses (2018), p. 125.
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people using them, frequently used metaphors - such as LIFE 1S A JOURNEY and IMMOBILITY
IS INNER STABILITY — may contribute to a ‘collective bias in understanding the world'.6®

I return to the question asked in the beginning: does an analysis of conceptual
metaphors further our understanding of Byzantine conceptions of mobility and immobility?
While conceptual metaphors do not directly reflect ideas on mobility and immobility, they
do reveal thought patterns that associate both positive (virtue) and negative (temptation)
concepts with mobility and immobility. Moreover, the analysis reveals contradictory thought
patterns, conceptions of virtue, connections between mobility, immobility and sainthood,
and suggests parallels between metaphorical language use and the narrative.

Using CMT to study metaphorical language enabled us to observe patterns in
metaphorical language use. While another close reading approach might also have
established these patterns, CMT makes the premises of the theory explicit: metaphors
reflect and shape thinking. Supported by evidence from research in social psychology
and neuroscience, CMT thus also allows us to draw conclusions based on the observance
of patterns, namely that patterns reflect how language users think about the abstract
target domains. In addition, CMT offers a possible explanation for contradictory thought
patterns through primary metaphors and the connection between metaphors and
embodied perception. The focus on one text enables us to find more linguistic metaphorical
expressions, especially those for immobility which are expressed in multiple specific source
domains (e.g., pillars and rocks), than could be found if opting for a key-word search in a
large corpus. In addition, because the text was already studied from different perspectives,
the analysis allows us to establish connections between the metaphorical language use
and passages elsewhere in the narrative.

This view is expressed by Alice Deignan, who stresses that metaphors ‘have a normative and reinforcing effect,
limiting our understanding as well as developing it Deignan (2005), p. 24.
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What can we learn about middle-Byzantine perceptions of monastic mobility and immobility
by studying hagiography? This dissertation has explored various ways to answer this
question. One major observation from the outset has been that discourses on mobility
inevitably also reflect discourses on immobility: value judgements on those who move
also imply (opposite) value judgements on those who stay. Throughout this thesis mobility
and immobility have therefore been studied in tandem, sometimes with more emphasis
on mobility, in other places on immobility.

In order to re-assess discourses and mentalities on monastic (im)mobility, hagiography
has been approached from multiple perspectives. This analysis therefore also served as a
methodological experiment, illustrating what we can learn from each of the perspectives
taken. Three hagiographical texts were chosen as case studies to test each of the
perspectives. These are three Lives of frequently travelling 'new saints’, who lived in the
ninth century and whose Lives had been written soon after their deaths: the Life of Gregory
of Decapolis, the Life of Euthymius the Younger and the Life of Elias the Younger. Due to the
nature of the sources, the analyses also resulted in insights into another topic. Studying
Lives of new saints from the perspective of (im)mobility laid bare discursive strategies that
authors used to promote their monastic heroes as saints. This dissertation discovered
ways in which (im)mobility was intertwined with the construction of sainthood in narrative
representation as well as on a conceptual level.

Approaches to study perceptions on monastic (im)mobility: a summary
Before turning to the three middle-Byzantine saints’ Lives, this study has first reviewed
several texts from earlier periods in chapter 1: the Rules of Basil of Caesarea, canon 4 of
the Council of Chalcedon and several Novels of Justinian. The rationale for doing so was
that these texts have been used in modern historiography to identify an ideal of stability
(stabilitas loci), in Eastern Roman monasticism. Considering the authority and legislative
nature of these late-antique texts the ideal derived from these texts was regarded relevant
for later periods as well. Consequently, Byzantine mobility of all periods, including the
middle-Byzantine period, is habitually discussed in relation to stabilitas loci. Chapter 1
has critiqued this scholarly discourse on two grounds. Firstly, the chapter has found fault
with the term itself, which is taken from an interpretation of Benedictine monasticism and
therefore imposes a western model to our understanding of Eastern Roman monasticism.
The danger of not fully appreciating a past culture on its own terms is apparent. Secondly,
the discussion of the three types of texts laid bare that each text represented ideas and
ideals which were determined by their own specific cultural-historical contexts and they
do not represent one unified ideal. Close reading of these texts has shown that they do
not prescribe immobility or forbid monastic mobility as strongly and unambiguously as
often has been put forward in the scholarly discourse. On the other hand, each of these
texts did reveal certain preoccupations with monastic mobility in specific contexts and
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reflecting specific concerns, such as community building or the separation of spheres of
influence. They do not reflect a unified ideal that can be captured by the term or concept of
stabilitas loci, but instead illustrate that at various points in time diverse attitudes existed,
from particular societal groups or individuals to particular aspects of monastic mobility.

Chapters 2, 3 and 4 examined the Lives of Gregory of Decapolis, Euthymius the Younger
and Elias the Younger from three different perspectives, each chapter analysing discourses
and perceptions of (im)mobility from the perspective taken. These approaches were:
studying an emic term in its narrative contexts by means of a semantic and discourse
analysis in chapter 2, analysing the representation of a thematic narrative building block
in chapter 3, and examining patterns in metaphorical language use in chapter 4. The main
discoveries from these respective approaches will be summarised below for each chapter.

Chapter 2 approached the Lives from an emic perspective by selecting an emic term
and study it in its narrative contexts. The chapter chose to focus on a term for ‘rest’, the
spiritually significant term hesychia, and studied how it was connected to mobility and
immobility in the three narratives. The semantic analysis of the term was informed by a
maximalist view of semantics in linguistic theory. It revealed various layers of meaning of
hesychia, which were broadly continuous from a late-antique understanding of the term.
The subsequent analysis was informed by discourse analysis and close reading. It revealed
both positive and (anticipated) negative discourses on monastic mobility: positive in the
Lives of Gregory and Euthymius, as well as an anticipated negative discourses in the Life of
Elias. The varying discourses were dependent on the authors’ understanding of hesychia,
particularly considering its connection to space, mobility and immobility.

Chapter 3 approached the Lives from a representational perspective. The chapter
analysed the representation of a narrative building block: it examined how the authors
represented the saints’ travel motivations. The analysis used mobility models from migration
studies as a starting point, particularly the identification of push and pull factors and a
model for categories of travel motivations. The model for analysis was enhanced by other
motivations found in the narratives that were not originally reflected in the mobility model.
The analysis showed that many different types of travel motivations were represented.
The hagiographers thus did not present only one type of monastic mobility as legitimate
or beneficial and others as undesirable. From the way in which these various motivations
were represented, we could with some caution suggest two views on monastic mobility that
the hagiographers may have expected from their audiences. The first position is that the
author did not expect that the audience found high mobility of monks problematic - this
envisioned position was especially suggested for the Life of Gregory. The second position is
that the author did expect that (a part of) the audience potentially found monastic mobility
problematic. This position was particularly suggested for the Life of Elias.

Chapter 4 approached the texts from a cognitive linguistic perspective, informed by
conceptual metaphor theory. This chapter centred on an analysis of metaphorical language

203



of travel and stability found in the Life of Gregory of Decapolis and tested the patterns found
with examples from the Lives of Euthymius and Elias. The analysis revealed understandings
of the target domains of metaphors, which in our analysis were conceptions of life,
virtue and perseverance. The analysis did not directly reveal conceptions of mobility and
immobility, as they were used as source domains. However, the conceptual connections
made between mobility, immobility and virtue in the minds of medieval Greek language
users do, indirectly, suggest positive connotations with both immobility and mobility. At the
same time, a metaphor conceptualising temptation as movement suggests that movement
could also have negative associations. The analysis therefore suggested that metaphorsin
the Life of Gregory reflect contradictory thought patterns concerning mobility, immobility
and movement.

Each of the approaches taken in the various chapters revealed discourses on mobility
and immobility on multiple levels: on the level of the narrative (chapters 2 and 3) and
on the level of specific aspects of language use (chapter 4, and, to a degree, chapter 2).
From all these perspectives we could observe a tension between mobility and immobility
in the narratives. This tension was related to the construction and conceptualisation of
sainthood. The various connections between mobility, immobility and sainthood will be
discussed below in the sections '(im)mobility and sainthood: the how and why of narrative
representation’ and ‘mobility, stability and diverse conceptions of sainthood'.

Multivocality and complexity

In the general introduction we reflected briefly on modern discourses on mobility, which
raised the issue whether we could perceive similar phenomena in the past. They prompted
us to take into account the following: 1) assess whether mobility and immobility were
perceived as neutral, or whether people had value judgements (and which ones), 2) be
attuned to the possibility of a plurality of discourses, rather than trying to construct a
single pervasive discourse, 3) ask which factors contribute to particular views on mobility
and immobility, and 4) ask whether discourses on mobility and immobility reveal deeper
societal concerns of discourse communities. Let us turn to each of these questions in turn.

1. Assess whether mobility and immobility were perceived as neutral, or whether
people had value judgements (and which ones).

Although it is difficult to judge what people in the past actually thought, it is possible to
at least assess how they wrote about monastic mobility and immobility. The authors of
the three saints’ Lives represented certain types of mobility as having positive effects on
both monks and the people around them. This finding is unsurprising in a genre that
aims to celebrate its protagonists: their actions, including their mobility, are presented as
positive. Various types of mobility are represented as having positive effects. Educational
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mobility allowed the celebrated individuals to become a monk and train in monastic virtues.
Mobility for spiritual development allowed them to live an exemplary ascetic life and to gain
spiritual authority. Mobility to found monastic establishments contributed to represent
the monks as monastic leaders. Mobility that enabled contact with other people, both lay
and monastic, enabled the holy men to give advice, communicate prophecies, heal people
and inspire others to follow their exemplary lifestyle. These types of mobility were thus
presented to have positive effects on both the mover and the communities he moved to.

Other types of mobility were represented more ambiguously in terms of their positive,
negative or neutral effects on the mover or society. One such example concerned
involuntary mobility. While involuntary mobility was not presented to have disadvantages
from a moral perspective, occasionally negative consequences for the mover from another
perspective were represented. For example, the representation of Elias’ enslavement
and deportation from Sicily to North Africa is represented as having both positive and
negative effects. On the one hand, Elias’ deportation is framed as the unfolding of God'’s
plan and his divine destiny: as a child, Elias would have received a divine revelation that he
should go to North Africa to convert people there. His enslavement is also represented as
positive for his new owners, who profited from his servitude and admired his virtue, and
as positive for the receiving society, since Elias converted Muslims to Christianity after
his manumission. On the other hand, the narrative also provides a glimpse of a grievous
emotional response to enslavement, particularly revealing Elias' homesickness. Moreover,
Elias' residence in foreign territory is represented as having potentially endangered his life,
when he was sentenced to death for converting Muslims. In this case, involuntary mobility
is thus presented ambiguously in terms of the positive or negative effects it may have on
the mover and on society.

The question remains whether these representations also reflected the actual value
judgements of authors and audiences. For the Lives of Gregory and Euthymius [ have
suggested that since mobility enabled hesychia and a transformative development towards
sainthood and a monastic career, that probably the author did not expect a negative value
judgement from his audiences on these types of monastic mobility. For the Life of Elias,
on the other hand, I have suggested that the author anticipated critical discourses on
mobility, specifically on pilgrimage and on the high degree of mobility of the saint. Patterns
in metaphorical language use, shared by all three authors and probably reflecting a larger
discourse community, suggested positive connotations with mobility and immobility, which
were both linked to virtue. Simultaneously and contradictory, metaphorical langue use
also suggested a negative connotation of movement, which was conceptually connected
to temptation. The various approaches in this study thus revealed value judgements on
mobility, both positive and negative, certainly on the level of representation, but probably
also reflecting ways of thinking by authors and audiences.
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2. Be attuned to the possibility of a plurality of discourses, rather than trying to
construct a single pervasive discourse.

The general introduction recognised that a perception of travel as dangerous surely was
one of the associations Byzantine people had with reference to mobility. This perception
has been presented as the dominant one in modern historiography. This dissertation has
found that other associations with mobility existed as well, and that there was a diversity of
discourses. Multivocality was most apparent from the discourse analysis of hesychia, where
we observed that the Lives of Euthymius and Gregory represented one discourse, and the
Life of Elias another. In addition, opposing conceptual metaphors implied contradictory
thought patterns. These metaphorical patterns suggested that both ways of thinking
were deeply ingrained in the way medieval-Greek language users of the ninth and early
tenth century thought and perceived the world. So both on a narrative level as well as on
a conceptual level, we perceived diversity with regard to Eastern Roman reflections on
mobility and immobility.

3. Ask which factors contribute to particular views on mobility and immobility

With regard to the identity of the movers, we should recognise the limitations of this
study. We only studied male monastic movers. This means that we do not yet have a
comparison with other types of movers, although this may be a fruitful avenue for future
research. We did observe that the monastic identity of the movers in question mattered,
as the represented travel motivations were often connected to this identity. They moved
to become a monk, to achieve monastic ideals, to visit other monks and to establish
monasteries. Particularly their constructed identity as ascetics aiming to cut bonds with
worldly affairs represented mobility in search of isolation and separation as positive.

The represented reasons why monks moved correlated, to a degree, to particular
(positive) discourses on mobility. The monks travelled for many different reasons in the
narratives, and as discussed above, most of these were shown to have positive effects
on the mover and/or on the receiving society. However, certain types of mobility were
represented more prominently than others, and particularly these were reflected positively
on their identities and constructions as saints. These motivations can be summarised as
mobility as a divine quest, mobility for spiritual or monastic development, and mobility as
the fulfilment of God's plan. These types of mobility presumably reflected, or else aimed
to impose, a positive moral evaluation of these journeys.

The types of spaces of the destinations, regardless of the specific location, mattered
greatly in the narrative representation of monastic mobility. Caves, islands, mountains, and
other places of relative isolation were represented as conductive for spiritual development.
In evaluating whether the place of origin or of the destination mattered for normative
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discourses it should be recognised that the represented mobility mostly took place within
one political entity (the Eastern Roman Empire). Elias, according to his Life, did cross borders.
The different circumstances and the hostilities between Aghlabids and the Eastern Roman
Empire had consequences for his reception by communities abroad (as is evinced by his
enslavement in context of war and his imprisonment in North Africa due to his missionary
work). Even within the borders of the same political entity people could have a hostile
reception. Gregory, for example, was taken captive twice by local inhabitants (at Otranto)
and authorities (at Buthrint), because he was perceived as a potential traitor. Considering
that all three Lives were deeply rooted in the cultural-historical context of the ninth- and
early tenth-century these representations most probably also represented possible hostile
reactions to movers from another region, or who were in other way considered suspect,
in and beyond the Eastern Roman Empire.

Identity, travel motivation, the types of destinations and the political circumstances in
which the monks moved therefore were all contributing factors shaping views on mobility
(and consequently on immobility) in the ninth- and early tenth-century Mediterranean.

4. Ask whether discourses on mobility and immobility reveal deeper societal
concerns of discourse communities

The societal concerns that are most prominently revealed by the identified discourses on
(im)mobility are concerns for spiritual integrity and spiritual development. These were
captured in part by the ideal of hesychia and diverse ideas on how to reach it. The search for
this ideal in the Lives of Gregory and Euthymius resulted in a tension between mobility and
immobility in the narratives. In the Life of Elias a concern for the monk’s spiritual integrity in
combination with his mobility was also addressed. In addition, in chapter 1 we observed that
earlier normative discourses on mobility presented some aspects and effects of monastic
mobility as potentially problematic. These reflected concerns of community building (cq.
Basil's Rules, and to a degree, Justinian’s Novels) or the separation of spheres of influence
(cq. canon 4 of the Council of Chalcedon). Each of the texts discussed, including the saints’
Lives, represent a different cultural-historical context and we should therefore refrain from
seeing a unified ideal as the origin of tensions between monastic mobility and immobility.

(Im)mobility and sainthood: the how and why of narrative representation

In the general introduction the issue was raised that answering the question ‘what
can we learn about perceptions of monastic mobility by studying hagiography?’ inevitably
also needed to deal with representation. This study therefore also sought to address a
consecutive question: how did hagiographers represent monastic mobility and to what
end? The 'how’ and the ‘'why’ are closely connected, but the latter is difficult to establish.
As outlined in the introduction, the aims and social functions of hagiography were diverse,
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ranging from devotion to providing normative examples to entertainment. Moreover,
certainty on authorial intentions - especially of dead authors - is a near impossibility.
However, by considering the (possible) narrative effects of the way in which mobility and
immobility are represented, it is possible to hypothesise about the authorial aims. The
following will therefore elaborate on how (im)mobility is represented in the saints’ Lives as
brought to light in the analyses in this thesis. Subsequently the discursive implications of
this representation will be reflected on. Finally, we may hypothesise to which authorial aims
as outlined in the introduction the representation of (im)mobility is connected.

There are striking similarities between the three Lives. They all represent mobility mostly
as translocation, they all pay attention to a variety of travel motivations, and in all three Lives
the representation of (im)mobility is intertwined with the construction of sainthood. One of
the explanations for these similarities is that the genre and the representation of particular
themes within the Lives stand in a long literary tradition. Another is that these texts were
written around the same time in a comparable political, cultural and literary context.
These continuities and similarities aside, the analysis also revealed different strategies
of representation between the three Lives. Different authorial techniques were used to
connect (im)mobility to aspects of the saints’ identities. Traditionally, hagiographies have
been characterised as narratives woven together out of topoi. While the Lives of Gregory,
Euthymius and Elias equally include topoi, the high frequency of their mobility is not one
of them. Perhaps for this reason, this study has been able to contribute to seeing diversity
in the hagiographical genre. While the Lives are otherwise very comparable, produced
around the same time, in the same language, featuring comparable types of saints, the
analysis laid bare the creativity of individual hagiographers.

Mobility as translocation

As stated, one aspect of the representation of the saints’ mobility that is similar to all
three Lives is that travel is mostly represented as translocation. That is, the narratives give
attention to the changes from one place to another and in varying degrees give attention
to the representation of the saints’ motivations to change place. The journeys that would
have happened in between these translocations feature relatively little in the narratives.t””
In chapter 2, for example, we concluded that it is not so much the travelling in search of
hesychia that is emphasised in the narratives, nor is the journey itself presented as an
important elementin reaching hesychia. Rather, the arriving at a fitting place or the leaving
of an unsuitable place is relevant for hesychia and thus the spiritual advancement of the
saint. The implication of this finding is that, contrary to what some scholars have argued

This aspect of representation was not discussed elaborately in this thesis, but the briefness of travel descriptions
has already been observed by Mantova. The ninth until the eleventh centuries would be a transition period, in
which some hagiographies represent more elaborate travel scenes, particularly when they detail miracles of the
saints performed while travelling, although still relatively little. My reading of the Lives of Gregory, Euthymius
and Elias confirms Mantova's observations about this period. Mantova (2014).
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for forms of late-antique monastic mobility, in these middle-Byzantine Lives mobility itself
was not represented as a spiritual practice.®”® As will be elaborated on below, the narratives
equally represent travel as a means to advance monastic careers. Also in this regard, it is
not the movement itself that is portrayed as facilitating social mobility, but the transfer to
new places and new communities. It was not about the journey, but about the destination.

Diverse travel motivations

Another similarity between all three Lives is that the represented motivations for travel
are manifold. Rather than representing the journeys of monks as falling in one category,
the Lives of Gregory, Euthymius and Elias include multiple types of motivations. Several
of these motivations fall into categories that are not specific to moving monks, but
reflect that the monks are part of broader patterns of movers. Such journeys include, for
example, involuntary mobility, educational mobility, professional mobility and pilgrimage.
By representing all these various types in the Lives, the authors connect their stories to a
recognisable reality of Mediterranean mobility and show that the monks share experiences
with other movers. This strategy of representation may be related to various authorial aims
and social functions of hagiography: hagiography as commemoration and hagiography as
persuasion. The travel motivations may align with what the hagiographer knew about the
actual motivations of the monks, and they may have wished to document these. It is also
likely that the hagiographers aimed to relate the moving monks to a recognisable reality in
order to make their narratives plausible and believable. This could enhance the persuasive
character of their texts. Some travel motivations represent the monks instead as special
movers, connecting (imymobility and sainthood.

(Im)mobility and sainthood

The representation of (im)mobility turns out to be interwoven with the construction
of sainthood in the three Lives in at least four ways. The first is that immobility itself is
understood as a virtue in the narratives. For example, we saw in the Lives of Gregory
and Euthymius that staying at particular places is instrumental for reaching the ideal of
hesychia. The semantic analysis moreover confirms that the term hesychia, among other
sematic layers, signifies physical rest. This conclusion may seem to corroborate the existing
scholarly discourse that identifies stabilitas loci as a monastic ideal of immobility. However,
it does not. Whereas stabilitas loci implies the primacy of monasteries as loci for monks
to stay and remain, reaching hesychia is not limited to monastic establishments: [ showed
that other types of spaces are associated with hesychia as well. Moreover, the sources
from which scholars infer an ideal of stabilitas loci reflect normative discourses according
to which monks ought to stay in a (monastic) community. Hesychia in a way embodies the
opposite. Hesychia is associated with a degree of social isolation, not with community

This was argued for in e.g., Dietz (2005).
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building. The interconnection between hesychia, immobility and sainthood works differently
for the Life of Elias. In this Life, the author plays down the connection between hesychia
and physical immobility. However, in the other two Lives, immobility in the form of hesychia
represents the monks as embodying a monastic spiritual ideal.

The second way in which (im)mobility is essential for the construction of sainthood
concerns the representation of monks as combining two opposing modes of living. This
discursive strategy was revealed through a discourse analysis of hesychia in its narrative
contexts. That is, the analysis allowed us to see how the hagiographer could unite in one
person two contradictory ideals necessary for the construction of sainthood. Holy men
embodied (at least) two ideals: living an exemplary life and being of benefit to society. The
ideal of a monastic exemplary life, which is particularly dominant in the Lives of Gregory
and Euthymius, is a life of isolation from society, completely dedicated to God, and indeed
in pursuit of hesychia. This ideal stands in a long tradition of monastic literature and
practice. However, an exemplary life was not considered enough to be celebrated as a
saint. Saints were also represented as being of benefit to society, by life (as holy men) as
well as after their death. The representation of the saint’s life was especially challenging
for the hagiographer of ascetic saints: how to represent monks as rejecting society while
at the same time serving it? If a monk was also to be of benefit to others, he needed to
interact with people, for example, to give advice, to give prophesies, to heal people, to expel
demons, or just to be seen so he might inspire others with his lifestyle. Combining these
two ideals - retreat and interaction - creates a tension in many monastic hagiographies.
One of the narrative strategies that hagiographers used to resolve this tension involves
mobility. The hagiographers used the frequent translocations of the monks to alternate
between episodes centred on interaction (e.g., in a monastic community or in a city) with
episodes centred on isolation (e.g., on uninhabited islands or in caves). In other words,
mobility is used as a narrative bridge between spaces facilitating isolation and spaces
facilitating interaction, between an ascetical lifestyle of retreat and serving society.

The discourse analysis of hesychia also revealed a narrative strategy in episodes of
immobility. The places where the monks stay in order to attain hesychia are represented
as having particular characteristics. One of these characteristics is the narrative choice
to represent the boundaries between exterior-interior and between city-wilderness as
permeable. This means that the search for isolation still allowed for interaction. These
interactions gave the hagiographer the opportunity to present the monk as miracle-worker
(e.g., when Gregory exorcised a demon while staying in a monastic cell in Rome) or as a
counsellor (e.g., when many people visited Euthymius and asked for advice when he was
sitting on his column outside Thessaloniki). Both mobility and the particular representation
of episodes of immobility were thus used strategically to portray Gregory and Euthymius
as holy men. The focus on hesychia served as a lens to see authorial strategies at work
and to perceive discourses on mobility and immobility. Nevertheless, the findings may also
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Conclusion

have been found using other approaches. We saw, for example, that hesychia featured less
strongly and differently in the Life of Elias. Also in this Life, however, translocations allowed
the hagiographer to represent Elias as fulfilling various roles of a holy man, particularly
regarding his monastic leadership and spiritual counsel. Some episodes in the Life also
feature Elias and his disciple travelling to mountains as a way of spiritual retreat, although the
desire for isolation features less emphatically in the Life of Elias compared to the other two.

The third aspect of narrative entanglement between mobility and sainthood concerns
the representation of travel motivation. Like the previous two points, this aspect reveals both
similarities and differences between the three Lives. In all three Lives, the representation of
travel motivations is used as a discursive strategy. All three authors emphasise particular
travel motivations and use these motivations to communicate aspects of the monks’
identities. However, the narrative strategies that the authors use to give prominence to
particular travel motivations differs. The type of motivations emphasised and the aspects
of identity stressed both display overlap and differences. Travel motivations in all three
narratives represent the protagonists as ascetics in search of spiritual development, as
monks alternating and progressing through various modes of monasticism, and as holy
men possessing extraordinary abilities. Notwithstanding these similarities, the degree of
emphasis on each of these identities display differences between the Lives. Table 4 illustrates
the various overlaps and differences regarding the representation of travel motivation.
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Table 4: Travel motivation as discursive strategy in the Lives of Gregory, Euthymius
and Elias

Life of Gregory  Life of Euthymius  Life of Elias
of Decapolis the Younger the Younger

1. Narrative strategies to give prominence to travel motivations

a. Omission X

b. Distribution X

c. Narrative framing X

2. Travel motivations emphasised

a. Divine revelation X X
b. Desire for spiritual progress X X
c. Advance in a monastic career X (X) (X)

3. Aspects of identity portrayed

a. As ascetics X X (x)

b. As monastic leaders X X X

c. As holy men X X X
i. Direct connection to the divine X X
ii. Course of life as God's plan X X
ii. Prophetic powers X
iv. Concern for own spiritual progress X X

In each Life a different narrative strategy is used to give prominence to particular
travel motivations: omission, distribution and narrative framing. The hagiographer of
Gregory gives prominence to particular motivations by omitting the motivation of many
other journeys. The narrative consequently reveals two main clusters of journeys: journeys
that are motivated by the desire to progress in a monastic career and journeys that are
motivated by one single divine revelation that frames the many journeys to come in the
narrative. The remaining journeys that are preceded by a travel motivation are mostly
motivated by a desire for spiritual progress. In the Life of Euthymius the number and
distribution in the narrative of mobility motivated by the desire for spiritual progress
emphasise this motivation over others. The hagiographer of Elias in turn uses a strategy
of narrative framing to draw attention to journeys motivated by divine revelations. The
emphasised motivations portray the protagonists, in varying degrees, as ascetics, as
monastic leaders and as holy men. The communicated aspects of identity particularly
display differences in the portrayal of the monks as holy men. In the Lives of Gregory and
Elias, but not in the Life of Euthymius, particular journeys are inspired by divine revelations.
Their special status as holy men is communicated by presenting them as having a direct
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Conclusion

connection to the divine, and in addition by suggesting that the course of their life is
part of God's plan. The Life of Elias, additionally, shows the monk’s extraordinary abilities
by representing travel motivated by prophesies. Finally, travel in search of hesychia and
retreat, as emphasised in the Lives of Gregory and Euthymius, but less in the Life of Elias,
communicates the concern of the monks for their own spiritual progress.

Finally, the fourth way in which (im)mobility and the construction of sainthood are
connected concerns metaphorical language use. Although this was not the main focus
of the analysis in chapter 4, metaphorical linguistic expressions were equally used by the
authors in support of their authorial aims. The hagiographer used linguistic expressions
that he found most suitable in specific narrative contexts, based on prevailing metaphorical
language and thinking. Chapter 4 mainly stressed that these expressions all drew from the
same source domains of travel and immobility to express the target domains of life, politeia,
virtue and inner stability, but these findings on conceptual metaphors does not preclude
thatindividual metaphorical expressions were used for discursive ends. That is, the authors
used metaphorical language to communicate to the audience the sanctity of their subjects.
The passage in which Ignatius adapted the metaphorical language of the psalms in chapter
70 of the Life of Gregory is one example. It not only shows that the conceptual metaphor
IMMOBILITY IS INNER STABILITY is reflected across time and languages, but in addition reflects
the author’s discursive strategy to place the saint in a biblical tradition and to endow his
narrative with an authoritative truth.®”

The representation of (im)mobility in these Lives is thus integral to the construction of
the protagonists’ sainthood. We may conclude, therefore, that all three authors deployed
the monks’ frequent travels strategically into the narratives. The differences between the
various narratives, particularly regarding the discourses on hesychia and the narrative
strategies to emphasise travel motivations, reflect some authorial creativity in the genre
of hagiography. Exposing these diverse authorial strategies, the analysis confirmed that
sainthood needed to be constructed and to be continuously expressed. For new saints like
Gregory, Euthymius and Elias, such construction and promotion was necessary to spread
devotion and to keep the cult of these saints alive. The representation of (im)mobility in
hagiography played a partin this process.®®

Mobility, stability and diverse conceptions of sainthood

While this thesis set out to investigate perceptions and representations of (im)mobility, the
analysis of the three Lives also revealed insights into additional questions that were not
initially the driving force of this research. The analysis revealed diverse conceptualisations

See pp. 192-193.

More research into the reception and development of these saints’ cults may contribute to our understanding
whether the mobility of these monks was an enduring aspect in the construction of their sainthood, or whether
the other, more traditional, aspects of models of sainthood gained the upper hand, such as their asceticism or
miracle-working powers.
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of sainthood, both on the level of language and on the level of representation. The
entanglements between (im)mobility and sainthood discussed above lay bare a general
function of mobility in saints’ Lives: mobility can facilitate a progressive and transformative
development of the protagonists. In other words, geographical mobility and social mobility
are interconnected. In all three Lives mobility allowed the monks to advance through
various steps of the monastic career ladder, culminating in monastic leadership. In the
Lives of Gregory and Euthymius (but less clearly in the Life of Elias), a search for hesychia
and retreat allowed the saints to progress spiritually and gain spiritual authority as a result.
The ways in which mobility was used or not used in the narratives with regard to spiritual
development correspond to two conceptualisations of sainthood: one in which sainthood
is conceptualised as a transformative development that the saint goes through, the other
in which sainthood is conceptualised as a gift from God that is constant. Hagiographers
generally do not express explicit theological views on the essence of sainthood, neither
do they necessarily clearly hold on to one position over the other. Based on observations
on the three Lives central to this thesis, it is my hypothesis that hagiographies may display
elements of both conceptions, although a Life may lean more towards one position in
comparison to another one.

We have already discussed how the literal and metaphorical journey towards spiritual
perfection is reflected in the Lives of Gregory and Euthymius. This narrative representation
possibly reflects the view that sainthood can be developed through the course of a lifetime.
On the other hand, hagiographies often also stress that the celebrated individuals already
possess ‘saintly’ qualities from the start, for example by emphasising the virtuousness of
their childhood and even of their parents, as is the case in both the Life of Gregory and the
Life of Euthymius. Such representations lean towards the position that they were divinely
chosen individuals who possessed saintly qualities all the time. The Life of Elias in particular
leans more towards a conception of sainthood as stable. At the beginning of the narrative,
for example, the hagiographer expresses that God had already ‘sanctified’ his soul before
he was born. Moreover, in chapter 2 we saw that the hagiographer expressed the view that
Elias possessed hesychia all the time, no matter how much he travelled or where he was:
in other words, he possessed an ideal spiritual state as a stable rather than a changeable
quality. Throughout Elias’ Life, the narrative does not present him to improve spiritually,
nor was spiritual maturation necessary before Elias started working miracles. Rather, Elias
is presented to possess these qualities all along.

These diverse conceptions of sainthood are also reflected in metaphorical language, by
the conceptual metaphors POLITEIA IS A JOURNEY and INNER STABILITY IS IMMOBILITY. Politeia
mostly signifies a virtuous way of life in the linguistic metaphorical expressions of POLITEIA
IS A JOURNEY. Inner stability refers to a stability of faith, withstanding temptations and
persevering a virtuous politeia in the linguistic metaphorical expressions of INNER STABILITY
IS IMMOBILITY. A virtuous politeia and stability of faith and perseverance are essential
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elements in the construction of sainthood. Mobility and immobility are therefore essential
source domains for the construction and conception of sainthood in conceptual metaphors.
In this metaphorical thinking, aspects of sainthood are either constructed as development
(POLITEIA IS A JOURNEY) Or as stability (INNER STABILITY IS IMMOBILITY).

However, the way in which the hagiographer conceptualised sainthood on the narrative
level did not determine the choice for metaphors. In other words, the metaphors that
connect virtue to movement and development are not exclusively expressed in the Life
of Gregory and Euthymius, where in the narrative the mobility of the monks correlate to
their transformative development towards sainthood. Nor is the conceptual metaphor
that connects immobility to virtue (and the opposing metaphor connecting movement to
temptation) exclusively found in the Life of Elias, in whose Life the hagiographer focusses
less on a connection between the saint’s mobility and a development towards sainthood,
but instead represents his saintly qualities as unchangeable and derived from God. On the
contrary, we find both conceptual metaphors - POLITEIA IS A JOURNEY AND INNER STABILITY IS
IMMOBILITY - expressed in all three texts.

This suggests that both ways of thinking - associations of both movement and
immobility with virtue, of development and stability with sainthood - were deeply ingrained
in these discourse communities. The embodied nature of conceptual metaphors as well
as the long tradition of continued use of these metaphors may have contributed to the
occurrence of both in all three Lives: these age-old conceptual metaphors still worked
for ninth- and tenth-century language users and reflected and shaped thought of the
hagiographers and the wider discourse communities to which they belonged.

Final concluding thoughts

This study contributes in various ways to the field of Byzantine studies and to related
fields. Firstly, by studying discourses on monastic mobility and immobility, we were able to
perceive themes and values that were considered of great importance to Eastern Roman
monastic culture, particularly spiritual integrity and development. Secondly, this study
has contributed to the history of the cults of saints and examined how in the specific
time and place of the ninth and early tenth century in the Eastern Roman Empire some
individuals in society were considered to be more special than others. This investigation
has contributed to our understanding of the authorial techniques hagiographers used
to construct these individuals as saints and allowed us to perceive which ideals were
projected on these individuals. Thirdly, this study has illustrated how hagiography can be
approached from different angles to study the same questions. This thesis has particularly
advocated to use emic terms and categories to understand the past in careful combination
with etic categories of analysis. Finally, I hope to have contributed to viewing the past as
equally multivocal and complex as the present by uncovering a diversity of perceptions
and discourses on (im)mobility in Eastern Roman monastic contexts.
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Appendices to chapter 2

Appendix 1 - Hesychia in Photius’ Lexicon

Referring to persons

Referring to a state of the body

Referring to character or mind

Referring to
surroundings

ayAwttia, akr - no sound, silent
Atpepla, atpépa, Npepla, npéua -
no movement, still, physical rest

218

mpadmdbeLa, mpadtng -
gentleness, mildness

TPAWC, NPéPa, atpepa - mildly,
gently

npepla - quietude of the mind

ayAwttia, akn - no
sound, silence
atpepla, dtpepua,
fpepla - no movement,
still



Appendices

Appendix 2 - Hesychia and cognates in the saints’ Lives of Gregory of Decapolis, Euthymius the

Younger and Elias the Younger

Connected to space

Used in a passage
involving mobility
(including, but

Enclosed As travel not limited to

Saint's Life Ch. space Height Island Otherusage motivation travel motivation)

1. Gregory 17 X (stop/rest) X

2. Gregory 25 | X(monastic X X

cell)
3. Gregory 26 | X (tower) X (implied) X
4. Gregory 39 | X(monastic
cell)
5. Gregory 46
6. Gregory 49 X X (desire X
(mountains) for)
7. Gregory 54
8. Gregory 55 | X (monastic X(moreor | X(probably local
cell) less: monk | mobility)
wants to
be near
saint for his
hesychia)
9. Gregory 57 | (X monastic
cell, but does
not seem
direct relation
to space)

10. Gregory | 65 X (hesychast X (the hesychast
for a stylite/ sends one of his
ascetic) disciples for an

errand)

1. 9 X (after being

Euthymius instructed in

hesychia Euthymius
was sentto a
cenobitic monastery
as next step
monastic training)

12. 12

Euthymius

13. 14 X (‘peaks of X X

Euthymius Athos’) (+

suggestion
he did not
find hesychia
in cenobitic
monastery)

14. 21 | X(cave)

Euthymius
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Appendix 2 - Hesychia and cognates in the saints’ Lives of Gregory of Decapolis, Euthymius the Younger and Elias
the Younger

Connected to space Used in a passage
involving mobility
(including, but not

Enclosed As travel limited to travel
Saint's Life Ch. space Height Island Other usage motivation motivation)
15. 22 | X (hut near X X
Euthymius village; space
is not clearly
defined, but
its conditions
seem to be
considered
important)
16. 23 X (on top of X X
Euthymius column)
17. 24 X X X
Euthymius
18. 27 | X(semi- X X
Euthymius enclosed: a
ravine)
19. 27 X (Athos) X X
Euthymius
20. 34 | X (anchoritic X X
Euthymius monastic cells)
21. 37 X (goes to X X
Euthymius Athos, for
not finding
hesychia on
column)
22. Elias 30 X
23. Elias 38 Cognate: X
hesychasterion
for the
monastery at
Salinas
24. Elias 38 | (incity, Patras, verb cognate
but unspecific
about type of
space)
25. Elias 39 X X
(mountains)
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Appendices to chapter 3

Appendix 3 - List of Gregory's journeys in the Life of Gregory of Decapolis
1. Eirenopolis to mountains in the region of Dekapolis (ch. 3)

Mountains region of Decapolis to a monastic community nearby (ch. 3)
Monastic community in Decapolis to a monastery in the region (ch. 4)
Monastery to another monastery (headed by Symeon) (ch. 5)

A

Monastery (headed by Symeon) to a cave (ch. 6)

a.  Gregory sends a messenger two times on a journey to deliver a letter to his
brother and to summon his uncle Symeon (ch. 11, 13, 14-15)

Cave to a monastery at Ephesus (ch. 17)

Ephesus to Proikonesos (island in the sea of Marmara) (ch. 17-19)

© N o

Proikonesos to Ainos (ch. 20)

9. Ainos to Christopolis (ch. 21)

10. Christopolis to Thessaloniki (ch. 22)

11. Thessaloniki to Corinth (ch. 22)

12. Corinth to Reggio Calabria (ch. 22)

13. Reggio Calabria to a nearby coast (ch. 24)

14. Coast to Rome (ch. 25)

15. Rome to Syracuse (ch. 25-26)

16. Syracuse to Otranto (ch. 33)

17. Otranto to Thessaloniki (ch. 36)

18. Thessaloniki towards mountains in Slavic territory and back to Thessaloniki (ch. 49)
19. Thessaloniki to Constantinople (narrated by monk Anastasios) (ch. 53)
20. Constantinople to Mount Olympus (ch. 53)

21. Mount Olympus to Constantinople (ch. 53)

22. Constantinople to Thessaloniki (not narrated, implied in the narrative)
23. Thessaloniki to Constantinople (ch. 76)
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Appendix 4 - Travel motivation categories in the Life of Gregory of Decapolis

Travel motivation category journeys Chapters in the Life
(several journeys fit into
multiple categories)

Educational mobility (monastic training) 1,2,3,4 3,4,5

Mobility due to loyalty or a breach of 4 x%%% 21, 23 5,53,76

personal connections

Spiritual development (motivated by 5,6,% (14)***, 15,16, 18 6,17, 25-26, 33, 49

hesychia, solitude and spiritual perfection)

Involuntary mobility (172)** 36

No explicit motivation provided 7%8,9,10,11,% 12,13, 17-19, 20, 21, 22, 24,
(14),%** 17,19, 20, 22 25,36,53

* See the elaborate discussion of the motivation for journey 6 at pp. 130-135, which is multi-layered;
for journey 7 no motivation is provided for the specific journey, but the narrative does recall the earlier
divine revelation of journey 6 (see p. 136); equally for journey 11 the hagiographer does not explicitly
represent a travel motivation for this journey, but does remind the audience of the motivation provided
for journey 6 (see pp. 136-137).

** The hostilities encountered by Gregory are not explicitly represented as motive for him to travel
away from Otranto, but could be interpreted in this way from the narrative context.

*** No explicit motivation provided, but see the discussion of journey 14 to Rome and an implied
motivation to reach hesychia in chapter 2, p. 79.

**** Gregory moved away from the monastic community because of a theological dispute and
confrontation with the abbot. This journey is therefore partially motivated by strained interpersonal
relations; the monastic community he moved to was instead headed by his uncle Symeon, for
which interpersonal connections also appear to have been an important factor for the choice of his
destination.
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Appendix 5 - List of Euthymius’ journeys in the Life of Euthymius the Younger

Opso to Mount Olympus (monastic community of Ioannikios) (ch. 6-7)

Local travel to a different part of Mount Olympus (ch. 8)

Local travel to different monastery in region of Mount Olympus (ch. 9)

Region of Mount Olympus to Mount Athos, via Nicomedia (ch.14-16)

Mount Athos to Mount Olympus to pick up previous spiritual father (Theodore) (ch. 22)
Return Mount Olympus to Mount Athos (ch. 22)

Local travel Mount Athos to Makrosina, a village near Athos (ch. 22)

Mount Athos to Thessaloniki (ch. 23)

9. Local travel to Thessaloniki to a little outside the city to sit on a column (ch. 23)

10. Column outside Thessaloniki to Mount Athos (ch. 24)

11. Mount Athos to the Island Neoi (ch. 24)

12. Away from island Neoi and back again (ch. 25)

13. Island Neoi to Mount Athos (ch. 26)

14. Mount Athos to Brastamon (ch. 26)

15. Local travel to nearby ravine and back to monastic community at Brastamon (regular

© N U AW

travel described by narrator) (ch. 27)
16. Brastamon to Mount Athos (regular travel described by narrator) (ch.27)
17. Mount Athos to Peristera, via Thessaloniki (ch. 28)
18. Peristera to Sermelia and back (ch. 34)
19. Peristera to column outside Thessaloniki (ch. 37)
20. Column outside Thessaloniki to Mount Athos (ch. 37)
21. Mount Athos to Island Hiera (ch. 37)
22.1Island Hiera to Thessaloniki (translation of his relics) (ch. 38)
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Appendix 6 - Travel motivation categories in the Life of Euthymius the Younger

Travel motivation category Journeys Chapters in the Life
Educational mobility (monastic training) 1,2,3 6-7,8,9

Mobility inspired by monastic leadership 15%,17,18 27,28,34

(duties founding and leading monastic

community)

Mobility due to loyalty personal 5,6, 7 (8)** 22,23

connections

Spiritual development

4,9,10, 11, 16%, 19, 20, 21

14-16, 23, 24, 27,37

Pilgrimage

(8)**

23

Involuntary mobility

12,13, 14

25,26

*Journeys 15 and 16 consist of multiple journeys, but they are not narrated by the author as individual
journeys. The hagiographer describes a pattern of regular journeys between Brastamon and Mount
Athos, motivated by monastic leadership and personal spiritual development, respectively. Journey 15
refers to Euthymius’ journeys from Mount Athos to Brastamon and a nearby ravine to guide his fellow

disciples, while journey 16 refers to the journey in reverse to seek hesychia.

** Journey to Thessaloniki to visit the tomb Theodore, his former spiritual father.
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Appendix 7 - List of Elias’ journeys in the Life of Elias the Younger

1. Enna towards North Africa and, mid-journey, turning back (ch.6-8)
2. Enna to North Africa (ch. 9)
3. North Africa to Jerusalem (ch. 14 - 18)
4. Jerusalem to Jordan (ch. 19)
5. Jordan to Genesaret (ch. 19)
6. Genesaret to Mount Tabor (ch. 19)
7. Mount Tabor to ‘place of the twelve thrones' (ch. 19)
8. To Sinai  (ch. 19)
9. Sinai to Alexandria (ch.21)
10. Alexandria towards Persia, but changed to Antioch (ch.22)
11. Antioch to Palermo (ch. 22-25)
12. Palermo to Taormina (ch. 26)
13. Taormina to Sparta/Peloponnese (ch.26-27)
14, Sparta to Butrint (ch. 28)
15. Butrint to Corfu (ch. 29)
16. Corfu to Calabria (Salinas) (ch. 30)
17. Salinas to ‘other places’ (ch. 30)
18. Salinas to Pentadaktylos (ch. 35)
19. Pentadaktylos to Salinas (ch.36)
20. Salinas to Rome (ch.36)
21. Rome to Calabria (Salinas, presumably) (ch.36)
22. To Reggio Calabria (ch.37)
23. Reggio Calabria to Salinas (not narrated, but implied)
24. Salinas to Patras (ch.38)
25. Patras, via Reggio Calabria, to Salinas (ch.38)
26. Salinas to the mountains of ‘Mesobianos' (ch.39)
27. Mountains to Salinas (ch.39)
28. Salinas to the ‘castle of saint Cristina’, nearby (ch.42)
29. Castle to Salinas (ch.43)
30. Salinas to Taormina (ch.49)
31. Taormina to Amalfi (ch.52)
32. Amalfi to Salinas (ch.55)
33. Salinas to a ‘desert’/dry places (ch.60)
34. Salinas to the ‘castle of saint Kyriakis' (possibly, Gerace) (ch.62)
35. Salinas to the strategos of Calabria, no location mentioned (ch. 64)
36. Salinas towards Constantinople (ch. 66)
a. Salinas to Epicusa (island in front of coast of Epirus) (ch. 66-67)
b. Epicusa to Naupaktos (ch. 68)
C. Naupaktos to Thessaloniki (ch. 69)
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Appendix 8 - Travel motivation categories in the Life of Elias the Younger

Travel motivation category Journeys Chapters in the Life
Educational mobility (monastic training) | 3, 8 14-18,19
Founding a monastery 11,16 22,30

Returning back to the monastery

19,23, 25,27,29,32

36, 38, 39, 43,55

Mobility due to loyalty family connections

1,11, 21

6-8, 25, 36

Seeking solitude/avoid distractions

26,33

39,60

Pilgrimage 3,4,5,6,7,8,10,16, 20,30 | 14-18,19, 22, 30, 36, 49
Visiting sick people 34 62
Diplomacy (and an invitation by the | 35,36 64, 66-69

Emperor)

Involuntary mobility

1,2,13,24, 27,28, 31

6-8,9, 26-27, 38, 39,42, 52

No motivation provided

9,12,14,15,17,18, 22

21,26, 28, 29, 30, 35, 37
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Nederlandse samenvatting

Waardeoordelen over de migratie en mobiliteit van specifieke groepen mensen zijn van
alle tijden. Moving Monks onderzoekt maatschappelijke ideeén over de mobiliteit en
immobiliteit van Byzantijnse monniken in de negende en tiende eeuw. Lang werd gedacht
dat Byzantijnen een negatieve houding hadden ten opzichte van reizen. Monniken in het
bijzonder zouden in hun klooster moeten blijven, vanwege een ideaal van immobiliteit
(stabilitas loci). Hoofdstuk 1 herziet een aantal laatantieke teksten waarop historici het
ideaal van stabilitas loci baseren. De laatantieke ideeén over (im)mobiliteit bleken echter
context-afhankelijk en allesbehalve eenduidig. Gecombineerd met de westerse oorsprong
van de term, pleit Moving Monks er daarom voor om deze term niet meer te gebruiken in
een Oost-Romeinse context.

De andere hoofdstukken focussen op drie heiligenlevens als case studies - de Levens
van de monniken Gregorius van Decapolis, Euthymius de Jongere en Elias de Jongere - om
te achterhalen welke waardeoordelen de auteurs door lieten schemeren. Hoofdstuk 2
toont aan hoe een spiritueel concept, hesychia, verweven is met monastieke mobiliteit
en immobiliteit in de drie heiligenlevens. De discourse-analyse legt zowel positieve (in
de Levens van Gregorius en Euthymius) als negatieve associaties (in het Leven van Elias)
met mobiliteit bloot. Hoofdstuk 3 analyseert hoe de auteurs de reismotivaties van de
heiligen representeerden. De auteurs bleken niet alleen bepaalde reizen als legitiem te
representeren, maar droegen een veelvoud aan redenen aan. De analyse suggereerde
daarnaast twee posities van het beoogd publiek: één waarbij de auteur niet verwachtte
dat het publiek de vele reizen problematisch achtte (voor het Leven van Gregorius) en één
waarbij de auteur dat wel vermoedde (voor het Leven van Elias). Hoofdstuk 4 bestudeert
conceptuele metaforen. De metaforen die middeleeuws-Griekse taalgebruikers bezigden
onthullen conceptuele verbanden tussen mobiliteit en immobiliteit aan de ene kant en
deugdzaamheid aan de andere kant. Vanuit het idee dat taal gedachten reflecteert en
(mede-) vormt, suggereert deze observatie dat taalgebruikers een positieve connotatie
met zowel mobiliteit als immobiliteit hadden.

De conclusies uit de verschillende hoofdstukken samen leggen een divers beeld bloot:
in sommige gevallen werd de mobiliteit van monniken als positief bezien, en in andere
als potentieel problematisch. In dat laatste geval moest de auteur van een heiligenleven
extra zijn best doen om dit oordeel te pareren (zoals in het Leven van Elias). Moving Monks
biedt daarnaast inzichten over narratieve representatie. Auteurs binnen hetzelfde genre
wisten eigen, diverse narratieve strategieén te gebruiken om hun protagonist als heilige
te positioneren.
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