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Preface

In preparing the International Congress Commemorating the Millennium of
Christianity in Rus’-Ukraine, its organizers were guided by two considera-
tions: that our speakers be the leading scholars in the field, and that a com-
parative approach be used in treating the topic of the Millennium and its
aftermath. The present volume bears testimony that the organizers adhered
to these two guidelines. We hope that the results of the Ravenna proceed-
ings offered here will meet with the approval of the international scholarly
community.

The following Italian institutions and committees contributed to the suc-
cess of the congress and therefore helped shape the present volume:
Comune di Ravenna; Assessorato alla Cultura del Comune di Roma; Centro
[taliano di Studi sull’ Alto Medioevo (Spoleto); Dipartimento di Paleografia
e Medievistica, Universitd di Bologna; Comité International des Etudes
Slavo-Romanes; Associazione Italiana degli Slavisti; and the members of
the Italian Committee (for the Millennium), Antonio Carile (Bologna),
Michele Colucci (Rome), Ovidio Capitani (Bologna), Ludovico Gatto
(Rome), and Riccardo Picchio (Naples).

Proper intellectual principles do not by themselves assure the success of
a scholarly undertaking. Fully to assure its success, such an undertaking
needs enlightened patronage. We would not have been able to hold the
congress or produce this volume without generous financial support coming
from two sources: the initial gift by the late Josyf Cardinal Slipyj; and the
help extended by the Millennium of Rus’-Ukraine Christianity Committee
(New York), headed by Dr. Stephen Woroch. The latter’s unstinting efforts
aroused the Ukrainian community in the United States to action. Our
thanks, as well as those of scholars at large, go to those benefactors.

A publication even well conceived and generously supported cannot see
the light of day without the work of the editorial staff. We thank Uliana M.
Pasicznyk and Kathryn Dodgson Taylor for steering the volume through all
the stages of production.

The editors also appreciate the help of those colleagues who checked the
non-English texts, namely: Vladimir Vodoff and Dominique Négrel
(Paris), who read the French; Riccardo Picchio (Naples) and Federica Lam-
perini (Harvard University), who read the Italian; and Nina Pritsak (Welles-
ley), who read the German articles.

Omeljan Pritsak
Thor Sevéenko






OPENING REMARKS

OMELJAN PRITSAK

Bucoxomnpeocsamensi Braguku,
BucoxonosaxaniIlanii ITaHose,

Jopori Opysi!

Cooromai My 3 BamMn mepexuBaeMo onHy i3 yHiKampHEX mofiit B ictopii
KyIbTypHoro mroncTsa, IlfacoTuBHM KepyBaHHAM CyOb6H, MEH yIocTolndcs
6yt cBigkamu i yvacHukamu TucavonitHeoro IOsinero Xpemenns Pycn-
Vxpainn.

Maiixe TO9HO 0 IHA, TUCATY POKiB TOMY, B eHb ComecTsis c¢B. dyxa p. 6.
988, xaran Pycu Bonomumup CparociaBud BupimmB y Kuesi, crommui
Yxpainn, mo xaanu i #oro Pycs mosuari npuitaatu sipy Cnacurens.

Ile 6yB He TiMLRY 3HAMEHHHY peairidRuM Ta MOJITUIHNY aKT. 3 XBUIUHOIO
OXpelieHHA HoYaja BXOAUTH Ha Pych BUImMa KynbTypa 6a30BaHa Ha MHCHMi.
HoTtenepimue UMKTiTHe TyMaHHA 3aMiHHIO JiHeapHe. [To9amacs TBOPHTH Ha
Pycu-VkpaiHi cBiqoMicTb cBoel semii i ¢cBoro Hapony. Ilogar BUCTYKyBaTH
HeBIUHHO FOAMHHHEK icTOpil.

A nyxe miacnusuil i ropauit, mo MeHI IpANaia U BUCOKA TecTh Y TH Ipes-
upedToM Mixaapogusoro Kourpecy Tucavomirta XpuctusrcTBa Pycu-
Vxpainu.

A Bin cepuda BaagEMit yciM BaMm, ygacankam Korrpecy, qonoinadam, cTy-
JEeHTaM Ta TOCTAM, INO CBOEK AaKTHBHOKW ydYacTio BU BINaHOByeTe Hamue
BCeHapOoJHEC CBATKYBAHHA, IO 3aBIAKHK BaM CTaJI0 TaKOX CBSATOM BCECBITHOI
HayKH.

OkpeMa mogska—AKy f CKJIaJal0 TaKOX Bifl iMeHM cBoiX rapsapACHKHX
KONer—HaJeXUThct  iTamiMchKMM  KolleraM, BHCOKOIIPeOCBAIONEHHOMY
Apxmemuckonosi Ta Viopasi Micra PaBemnu, mo cBimomi cBoel Bemmkol
Tpaauuil cronuni BisaHTIHCHKOro ex3apxaTy, IpUHHAIH HAC 10 CBOI'O FOCTHH-
HOro MicTa.

B mumymroMy polli—sK Opyra i3 9oTHpLOX TOYOK Hamloro I'apBapachkoro
IIpoexty Tucadonitra (mepmolo 6yna opramisanis Konrpecy), Mm movamu
BHAaBaTu GaraToTOMOBY ,,I'apBapackky Bi6niorexy HaBHboro VkpaiHChKOTo
MucnMmencTBa.”” Sx Tpetuit ToM ,bi6miorexu’’ nossunaca ,JIlamigonia’’
saxinHo-yKpalHCHKOTO IIpaBOocIaBHOro asTopa 3axapii Kommcrencwkoro,
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HamnucaHa moMix 1617 Ta 1627 pp.

Tam (mame Bupaunusg ctp. 201) KommcteHchkuit 3aumcisie Paperny mo
KepiBHHMX rpoMall XPUCTHAHCTBA BLI caMoro 1mo’aTky ¥oro icHyBaHHA. Bin
nume: M Pasencxas [@yananusa] koroprio Tot xe IleTps anoctors dynmo-
BaJTh 9epe3h AIOIHHAPa YIeHHKA CBOETO.

Ianosni ysacuuku Konrpecy! B oniit xBunmui TBopuThes icTopis. Tucada
POKiB OUBIAThCA Ha Hac, o6 HaM mo6axaTH YCIiXy y HaIliM TBOpYiM
HayYKOBiM Jisiyi03i BIIPOJOBX 61K yI0ro THXHA.

OumM yBaxar Mixaaponauit Konrpec, npucBavenuit TucadomiTTio
Xpuctusuctpa Pycu-Vkpainu, Bigkputum.

Your Excellencies,
Esteemed Ladies and Gentlemen,
Dear Friends,

We are most fortunate, you and I, that today we can take part in a rare, even
unique event in the cultural history of mankind. Thanks to Divine Provi-
dence, we are privileged to witness and participate in the millennial
anniversary of the Christianization of Rus’-Ukraine.

One thousand years ago, almost to the day, on Pentecost in the year of
our Lord 988, the kagan of Rus’, Volodimer Svjatoslavi¢, decreed in Kiev,
the capital of the Ukraine, that the Kievans and all of his Rus’ should accept
the faith of the Holy Redeemer.

This was an act momentous not only in religious and political terms.
From the moment of baptism, higher culture, based on a system of writing,
began to permeate throughout Rus’. A cyclical mode of thought was dis-
placed by linear time. There began to develop in Rus’-Ukraine a con-
sciousness of one’s own land, one’s own people. The clock of history
began to tick.

I am most happy and proud that I have the high honor to head the
Congress of the Millennium of Christianity of Rus’-Ukraine. [ am grateful
with my whole heart to all of you, the participants in the congress—
speakers, students, and guests—that by your active participation you help
honor our national celebration, which, thanks to you, has also become a
celebration of international scholarship.

Special thanks, which I offer in the name of all my Harvard colleagues,
belongs to our Italian colleagues, to His Grace the Archbishop, and to the
municipal authorities of Ravenna, who, conscious of its glorious tradition as
the capital of the Byzantine Exarchate, have graciously welcomed us to
their city.
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Last year we began the publication of a multivolume ‘‘Harvard Library
of Early Ukrainian Literature.”” We thus initiated the second of a four-part
Harvard Millennium Project (of which the first was the organization of this
congress). The third volume of this series, the Palinodija of the West
Ukrainian Orthodox author Zaxarija Kopystens’kyj, written between 1617
and 1627, has appeared. There (on p. 201 of our edition), Kopystens’kyj
includes Ravenna among the leading communities of Christendom from its
very beginning. He writes: ‘‘And also the Ravenna [foundation] which
was founded by the same Apostle Peter through Apollinarius, his disciple.”’

Esteemed participants in the congress! At this moment history is in the
making. One thousand years look back upon us to wish us success in our
creative, scholarly dialogue over the course of this week.

I now declare the International Congress, commemorating the Millen-
nium of Christianity in Rus’-Ukraine, to be in session.

Eccellenze,
lustri Signore e Signori,
Cari Amici!

Oggi noi viviamo insieme un evento unico nella storia del mondo civile.
Per un felice concorso della sorte ci ¢ dato di essere testimoni e partecipi
del Giubileo Millenario della Cristianizzazione della Rus’-Ucraina.

Quasi in questi stessi giorni, nel giomno della Discesa dello Spirito Santo
dell’anno 988, il Kagan della Rus’ Volodimer Svjatoslavi¢ decise a Kiev,
capitale della nostra Ucraina, che i kieviani e i sudditi tutti della Rus’
ricevessero la Fede del Salvatore.

Non fu soltanto un atto di grande significato per la religione e per la poli-
tica. Dal momento del Battesimo incomincid a penetrare nella Rus’ una
cultura superiore, basata sulla scrittura. Al pensare ciclico si sostituf il
tempo lineare. Incomincio il battito continuo dell’orologio della storia.

Sono lieto ¢ lusingato che sia toccato a me 1’alto onore di essere a capo
del Congresso per il Millenario della Cristianizzazione della Rus’-Ucraina.

Esprimo di tutto cuore la mia gratitudine a voi tutti—partecipanti al
Congresso, relatori, studenti e ospiti—per il prestigio che conferite, con la
vostra partecipazione, alla nostra compatta celebrazione nazionale che, gra-
zie a voi, si & anche trasformata in un solenne evento della cultura mondia-
le.

Un ringraziamento particolare, che porgo qui anche a nome dei miei col-
leghi di Harvard, spetta ai colleghi italiani, a S. E. R. Monsignor
Arcivescovo e all’amministrazione civica di Ravenna che, consapevole
della sua grande tradizione di capitale dell’Esarcato bizantino, ci ha
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ospitalmente accolto in questa citta.

L’anno scorso, per realizzare la seconda delle quattro imprese previste
dal nostro Progetto Harvardiano per il Millennio (prima impresa & stata
proprio 1’organizzazione di questo congresso), abbiamo incominciato a pub-
blicare la «Biblioteca Harvardiana di Letteratura Ucraina Antica», che
comprendera molti volumi. E’ cosi uscita, come terzo volume, la Palinodia
dell’autore ortodosso dell’Ucraina occidentale Zaxarija Kopystens’kyj,
scritta fra il 1617 e il 1627.

Kopystens’kyj (a pagina 201 della nostra edizione) annovera Ravenna
fra le comunitd preminenti della cristianitd, fin dalle sue origini: «e la
[sede] di Ravenna - egli scrive - che lo stesso [San] Pietro Apostolo fondo
per il tramite di Apollinare, discepolo suo».

Egregi congressisti! In questo momento si sta facendo la storia. Mille
anni ci guardano e auspicano successo al nostro dialogo scientifico nel
corso di questa settimana.

Dichiaro aperto il Congresso Internazionale dedicato al Millennio della
Cristianita della Rus’-Ucraina.
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I

IHOR SEVCENKO

Eminenze, Eccellenze, Cari Colleghi, Cari Partecipanti ed Ascoltatori, Cari
Amici, Signore e Signori!

Il mio collega Omeljan Pritsak si & rivolto in primo luogo agli ucraini che
sono tra di noi, ed ha avuto delle buone ragioni per farlo. La nostra
presenza qui deve moltissimo alla generositd delle communitd ucraine
dell’America del Nord. Ora prendo la parola io, rivolgendomi a tutti i
presenti a nome dell’Istituto Ucraino di Ricerca all’Universita di Harvard,
istituto americano che ¢ uno degli organizzatori di questo Convegno.
Secondo le usanze diplomatiche dovrei quindi parlare in inglese. Ma
poiche¢ Harvard € un’universitd ambiziosa e sostiene di essere un’istituzione
di richiarno mondiale, e I’italiano € una delle lingue mondiali, vi parlerd in
qualitd di rappresentante di Harvard in italiano. Lo fard anche come il solo
laico ortodosso presente su questo palcoscenico, poiche il Professor Gean-
nacoplos, rappresentante di Sua Eminenza Iakovos, Arcivescovo
dell’America del Nord, del Sud e di tutta 1’ Australia, all’ultimo momento
non € potuto venire a causa delle sopraggiunte difficoltd cardiache.

Mi preme innanzi tutto di ringraziare tutti quelli che si sono impegnati
per aiutarci: in primo luogo il Comune di Ravenna, il sindaco, gli assessori
che prenderanno la parola dopo di me, e tutta la squadra municipale che ha
messo a nostra disposizione la sua esperienza organizzativa con la solita
efficienza e cordialita.

I nostri ringraziamenti vanno anche al Professor Antonioc Carile qui
presente che da pil di un anno si & instancabilmente dedicato alla prepara-
zione di questo Convegno.

Infine, un ringraziamento speciale va a una persona che non ¢ italiana,
ma che studia I’italiano con grande entusiasmo. Senza questa persona, nes-
suno fra noi stranieri sarebbe presente in quest’aula, perché & Lei che ci ha
procurato Dbiglietti, camere e tessere grazie alle quali profitteremo
dell’eccellente cucina romagnola—mi riferisco all’ Amministratrice del nos-
tro Istituto, la Signorina Brenda Sens.

Il titolo del nostro Convegno menziona le parole di ‘“‘Rus’”’ e di
““Ucraina’’: Rus’, perché questo era il nome del vasto impero governato da
Volodimero; Ucraina, perche il battesimo ha avuto luogo nel territorio dell’
Ucraina; dunque, fra i primi battezzati c’era forse qualche antenato di un
ucraino qui presente. Ma noi all’Istituto di Harvard non rivendichiamo il
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battesimo della Rus’ come una proprietd sentimentale ucraina, ma come un
avvenimento della storia mondiale, le cui ripercussioni continuano nel
mondo presente. Questo avvenimento comunque deve essere studiato con
uno spirito scientifico e non sentimentale, ¢ deve essere celebrato al piu alto
livello della scienza storica contemporanea. Per questo, nel preparare il
nostro Convegno, noi ci siamo rivolti ai luminari degli studi medievali e
moderni del mondo, inclusa I’Europa Orientale, senza riguardo alla loro
religione—o all’assenza di questa—, nazionalita od opinioni socio-
economiche. Come vedrete in questi giorni, la loro risposta & stata tanto
positiva, che abbiamo fra di noi il fiore dell’erudizione °‘battesimale’’
Kieviana ed il fiore degli eruditi che si occupano delle conseguenze del bat-
tessimo sul territorio ucraino, bielorusso e russo.

Perche 1la scelta di Ravenna per il nostro Convegno? Le ragioni sono
almeno due. Primo, nell’immaginazione del pubblico colto, la Ravenna del
passato € innanzi tutto una cittad bizantina, ¢ in fin dei conti la luce della
fede cristiana & arrivata a Kiev da Bizanzio, cioé Costantinopoli. Questo
fatto, e gli ulteriori sviluppi religiosi spiegano come la maggioranza degli
ucraini appartenga alla variante ortodossa della cristianitd. Ma v’¢ anche
una seconda ragione. A prescindere dal suo aspetto bizantino, ad intervalli
Ravenna & stata anche capitale dell’Impero d’Occidente; durante il decimo
secolo, Kiev ha avuto qualche contatto anche con la cristianita latina; inol-
tre, a cominciare dal trecento, il territorio ucraino ha subito 1'influsso
dell’espansione occidentale, alla quale i letterati del paese hanno reagito
vigorosamente. Cid facendo, hanno utilizzato argomenti ortodossi; tuttavia,
alcuni di questi argomenti provenivano dal bagaglio culturale occidentale.
Questa reazione ha contribuito con mezzi compositi al senso di identita par-
ticolare che si & sviluppato sul territorio ucraino nel Seicento.

V’¢ forse anche una terza ragione che giustifica la scelta di Ravenna per
il nostro Convegno: immagino che qualche Goto dell’ambiente di Teodor-
ico avesse antenati che duecento anni prima abitarono nelle steppe
dell’Ucraina.

Sono rappresentati qui gli Stati Uniti, I'Europa Occidentale, la splendida
Albione, i Paesi socialisti e I’'Unione Sovietica, nella persona del rappresen-
tante della Repubblica Ucraina. Con una tale concentrazione di ingegni ci
auguriamo i migliori risultati, degni dell’occasione e della citta nella quale
si svolgono le nostre discussioni. Un’ultima parola va agli ascoltatori che
non fanno comunicazioni: dovete sapere che anche voi siete indispensabili
per il successo del nostro Convegno; ogni oratore ha bisogno di pubblico
numeroso ed entusiastico. Tutti siano i benvenuti!
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Religious Missions Seen from Byzantium

THOR SEVCENKO

I

If, attracted by our beautiful poster, a middle-aged Japanese tourist were to
stroll into our hall here in Ravenna and attend the lecture which I am about
to deliver, he would have no trouble understanding some of its premises.
As he would remember pre-1945 Japan, he would find it natural that the
Byzantine emperor should have been called ‘‘an earthly god of sorts’’; and
as he would have studied Japanese medieval history, the statement, say, that
tenth-century Byzantium had a developed lay and ecclesiastical bureau-
cracy with literary tastes would have a familiar ring to him. But, being a
Shintoist, an adherent of a worship that is not for export, our tourist would
wonder why there should have been Byzantine religious missions at all.}

1" The full story of Byzantine religious missions is still to be written. For a first approach, cf.
D. A. Zakynthinos, ‘‘Activité apostolique et politique étrangére a Byzance,”” La Revue du
Caire 16 (1946):179-97; P. K. Polakis, ‘H ‘EAAqvixt) éxxAnocio xoi 6 kdopog 1dV
BapBépav, in Havemoriplov Oeccarovikng, Beoroyikh Zyoin, Emompovixy ‘Enetnpig
1 (1953):450-538; the brilliant essay by H.-G. Beck, ‘“Christliche Mission und politische
Propaganda im byzantinischen Reich,’’ Settimane di studio del Centro italiano di studi
sull’ alto medioevo, vol. 14 (Spoleto, 1967), pp. 64974, reprinted as item IV in idem, Ideen
und Realititen in Byzanz (= Variorum Reprints [London, 1972]); F. Dvornik, ‘‘Missions of the
Greek and Western Churches in the East During the Middle Ages,’’ XIII International
Congress of Historical Sciences (Moscow, 1970), Doklady Kongressa, 1, 4 (Moscow, 1973),
pp- 181—201; Isrun Engelhardt, Mission und Politik in Byzanz; ein Beitrag zur Strukturanalyse
byzantinischer Mission zur Zeit Justins und Justinians (=Miscellanea Byzantina Monacensia,
19) (Munich, 1974): much of the information on early Byzantine missionary activity given in
the present article owes it debt to this dissertation; and, above all, Ch. Hannick, ‘‘Die byzanti-
nischen Missionen,”’ in Kirchengeschichte als Missionsgeschichte, 11, 1: Die Kirche des friihen
Mittelalters (Munich, 1978), pp. 279~359, esp. 354-59 (bibliography on p. 358). For Byzan-
tine missions in particular areas, cf., e.g., E. A. Thompson, ‘‘Christian Missionaries among the
Huns,”’ Hermathena 67 (1946): 73—-79; idem, *‘Christianity and the Northern Barbarians,’” in
A. Momigliano, ed., The Conflict between Paganism and Christianity in the Fourth Century
(Oxford, 1963), pp. 56—~78; G. Moravcsik, ‘‘Byzantinische Mission im Kreise der Tiirkvolker
an der Nordkiiste des Schwarzen Meeres,”’ Proceedings of the XHI International Congress of
Byzantine Studies (1967), pp. 15~-28; L. Miiller, ‘‘Byzantinische Mission nordlich des Schwar-
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Three answers—two general, one particular—could be of help to him.
*‘Go therefore and make disciples of all nations’’ are Christ’s own words;
these words are alive today, for they open the Apostolic Letter of Pope John
Paul II issued on the occasion of the millennium that we are celebrating
today. In Christ’s wake, the fledgling faith was championed by St. Paul, a
convert who was an organizer and missionary of genius and who made it
what it is today; hence, it is not astonishing that St. Paul’s words about the
merciful God ‘“Who will have every man to be saved and to come to the
knowledge of the truth’’ were quoted in connection with missions in late
antique and medieval texts written in Syriac, Greek, Latin, and Slavic.
From its very beginnings, Christianity has been a missionary religion, a rare
breed among the world’s faiths, the others being Buddhism, the now extinct
Manichaeism, and Islam.?

The third answer to our tourist would be more peculiar to Byzantium
itself. It would have to do with ideology and with the concept first adum-
brated by Eusebius, Constantine the Great’s contemporary and eulogist,
soon after the triumph of the new belief. This concept made the Byzantine
Empire coextensive with Christianity. Thus, any gain for the empire was a
gain for Christianity and any gain for Christianity outside the confines of
the civilized world was a gain for the empire. It would follow that any mis-
sionary undertaking that involved the Byzantine government would com-
bine religion with politics. We should keep this statement in mind

zen Meeres vor dem elften Jahrhundert,”’ ibid., pp. 29-38; F. Dvomik, Byzantine Missions
among the Slavs (New Brunswick, 1970); D. Obolensky, The Byzantine Commonwealth (New
York and Washington, 1971), pp. 8486 (Bulgaria); 137-53 (Moravia); 173-201 (Khazars,
Alans, Rus’); V. Vaviinek, ‘‘The Introduction of the Slavonic Liturgy and the Byzantine Mis-
sionary Policy,”” in Beitrdge zur byzantinischen Geschichte im 9.—11. Jahrhundert (Prague,
1978), pp. 255-8l; A. Avenarius, ‘‘Xristianstvo na Rusi do 989 g.,”’ ibid., pp. 301 -315. Fora
comparative treatment of the christianization of Rus’, including a discussion of Byzantium’s
impact on various peoples at the time of their baptism, cf., e.g., AN SSSR, Institut Slavjano-
vedenija i Balkanistiki, Vvedenie xristianstva u narodov Central’'noj i Vostocnoj Evropy.
Krescenie Rusi (Moscow, 1987); G. G. Litavrin, ed., Prinjatie xristianstva narodami
Central’noj i Jugo-Vostonoj Evropy i kreS¢enie Rusi (Moscow, 1988); B. N. Florja—G. G.
Litavrin, ‘‘Christianization of the Nations of Central and South-East Europe and the Conver-
sion of Old Rus’,”” Byzantinoslavica 49 (1988):185-99; S. A. Ivanov, ‘‘Rol’ xristianizacii v
otnoSenijax Vizantii so Slavjanami,”’ in Slavjane i ix sosedi. MeZdunarodnye otnosenija v
époxu feodalizma (Moscow, 1989), pp. 4—6 (good points). Cf. also fn. 7 below.—For ‘‘an
earthly god of sorts,”’ cf. Theophylact of Ochrid, Letter 12, 5-6, ed. P. Gautier, Théophylacte
d’Achrida, Lettres (Thessalonica, 1986), p. 167.

2 Cf. the Apostolic Letter Euntes in mundum (January 25, 1988), 1. The quotations are
Mt 28: 19, Mk 16: 15 (Christ’s words) and I Tim 2: 3—4 (St. Paul). On Christianity as a world
missionary religion, cf. Stephen Neill, A History of Christian Missions, 2nd ed. (1986), esp.
pp. 15-119 (to the year 1500): excellent, with a good (but mostly English) bibliography, pp.
479-99.
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throughout this lecture, especially when we come to speak of governmental
missions.?

Before we take leave of our imaginary Japanese tourist—curious, but not
quite well-versed in Christian church history—we owe him a bird’s eye
view of the missionary achievements of Christianity on the eve of the bap-
tism of Rus’. By the middle of the tenth century, the church ruled by the
patriarchate of Rome could look back with pride upon the past successes of
its missions. Much of the heartland of Europe had been won for the faith;
St. Augustine of Canterbury returned Britain to the fold, and eighth-century
England gave St. Boniface to Germany; Charlemagne had converted the
Saxons by sword and by baptism; further east, the Bohemians and Poles
were, or were about to become, Christian. For all that, much was still to be
done. Scandinavia, Iceland, and Finland were outside the Christian realm;
so were the Prussians, amidst whom St. Vojtéch-Adalbert was to suffer a
missionary martyr’s death about 1000; and so were the Lithuanians, whose
time would come only centuries later. By about 950 western missions
could claim to have extended Christianity over a respectable if not
overwhelmingly large area. The brilliant future of these missions still lay
ahead.

The story was different for various churches ruled by eastern patriar-
chates, whether Orthodox or Monophysite. By the mid-tenth century, only
one important achievement, the subject of our gathering, lay ahead of one
of them, the church of Constantinople; the great triumphs of the eastern
missions were in the past—but what a past it had been! In Africa, Berber
tribes were converted after the destruction of the Vandal state in Justinian’s
time. Ethiopia was Christianized in two stages, once in the fourth century
by a free-lance missionary taking his cues from Alexandria, another time in
the sixth by a Syrian team of saints. Under Justin I, an Ethiopian-Byzantine
coalition waged a war against the South Arabian king of Jewish faith. After
his defeat, Christianity triumphed in his state. South of the Isis Temple in
the Egyptian Philae and south of today’s Aswan Dam, the three Nubian
kingdoms, the southernmost one lying in today’s Sudan, joined the Mono-
physite or Orthodox form of Christianity about 540, to remain Christian

3 Among the vast literature on Eusebius’s political theology, cf., e.g., R. Farina, L’impero e
Vimperatore cristiano in Eusebio di Cesarea. La prima teologia politica del cristianesimo
(Ziirich, 1966), esp. pp. 193-94, 25255, 312-19; T. D. Bames, Constantine and Eusebius
(Cambridge, Mass. and London, 1981), pp. 25355 and 393 -94; G. Barbero, ‘‘La patristica,”’
in L. Firpo, ed., Storia delle idee politiche, economiche e sociali, 11, 1 (1985), esp. pp.
496~503, 539. For later periods, cf. the paradoxical essay by P. Christou, ‘“The Missionary
Task of the Byzantine Emperor,’’ Byzantina 3 (1971):279~86 (the emperor was viewed as
successor to the apostles; yet the motivation behind his activity was not primarily political).
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until the late fourteenth century. In the area of the Danube, Byzantium con-
verted the king of the Herules and his entourage in Justinian’s early years.

Between the sixth and the early tenth centuries, peoples of the eastern
shore of the Black Sea and of the Caucasus, the Abasgians, the Tzanes, and
the Lazes, received baptism from the empire through their rulers or owing
to the efforts of missionaries. (The conversion of Armenians and Georgi-
ans, the fourth-century joiners of the Christian community, is a story apart.)
Huns residing in the Bosphorus on the Crimea and Sabirian Huns living
north of the Caucasus were baptized under Justinian, the former through
their ruler, the latter through the work of free-lance Armenian missionaries;
the latter were helped, however, by the imperial government. The Balkans
and Central Europe of the ninth and tenth centuries were the stage of
Byzantine missionary activity with which this audience is well familiar. 1
shall merely list the second conversion of the Serbs, the government-
supported mission to the Dalmatian Slavs under Basil I (d. 886), the bap-
tism of the Bulgarians under Michael III (a. 864), and the two glorious
failures—the Cyrillo-Methodian mission in Moravia and attempts to estab-
lish Byzantine Christianity first in what was Pannonia and then in what
became Hungary.

In the east, and starting with the fifth century, Byzantine Christianity,
partly in its Hellenic and Orthodox, but mostly in its Semitic and Monophy-
site garb, brought about the conversion of Arabic tribes loosely dependent
on the empire or on Sassanian Persia. Proselytizing went on in Syria,
between the Tigris and the Euphrates, and in the Sassanian Empire proper.
The latter activity was carried on at the risk of death, both for the converts
and for the converting missionaries. Later on, the vicissitudes of trade and
of the movements of peoples caused by Arab and Mongol conquests sent
Byzantine converts much further into the East—the thirty thousand Alans
said to have formed the guard of Kublai Khan in Beijing in the second half
of the thirteenth century were Orthodox descendants of the Caucasian Alans
converted about 900, roughly in the time of the Byzantine patriarch Nicho-
las Mystikos.* Later in the century, the conversion of the Alans was to be

4 The far-flung Nestorian missions in Central Asia, India, China, and Mongolia are beyond

our purview, for they cannot properly be ‘‘seen from Byzantium.”” Towards the end of the fifth
century, Nestorians, persecuted on Byzantine soil, got the upper hand among Christians in the
Sassanian Empire; henceforth, the missionary activity of their ‘‘Persian Church’’ was carried
out mostly from Sassanian Ctesiphon—On Orthodox Alans in China, cf., e.g., J. Dauvillier,
‘‘Byzantins d’Asie centrale et d’Extréme-Orient,”” Revue des études byzantines 11
(1953): 62—87, esp. p. 78; on Orthodox Sogdians of Xwarezm who had a liturgy translated into
their own language (a language last mentioned in 1307), cf. ibid., pp. 67-68. It seems that the
*‘Sugdi’’ of the Life of Constantine, Apostle of the Slavs, 16:8, were Sogdians (in Greek
ZéySor). [I see now that the same idea has already been proposed by L. Rehdcek, *Sugdové v
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followed by the final conversion of Rus’. At the time of the latter event, the
Byzantine Chancellery and the Patriarchal Palace could draw upon five
hundred years of missionary experience.

II

Byzantine missions were most intensely pursued within two spans of time,
the sixth and the ninth—tenth centuries. Thus the religious activism of the
empire started late. With two exceptions, we cannot name any Germanic
peoples that would have adopted Christianity en masse outside of the
imperial boundaries, before settling on imperial soil.> The empire’s sixth-
century activism may be a corollary of the power struggle with Sassanian
Iran with whom the empire competed along the vast zone extending from
the Caucasus to the Red Sea. The missionary activity of the ninth and tenth
centuries fell into a period when the empire was getting the upper hand,
both in the Balkans in its relations with the Bulgarians and in Asia Minor in
its struggle with the Arabs, and when it had recreated material precondi-
tions for reestablishing elite culture in letters, visual arts, and in the art of
conspicuous consumption.® On the eve of the conversion of Rus’ Constan-
tinople was, with the possible exceptions of Cairo and Baghdad, the most
civilized and glamorous city of the world and the barbarians, both Christian
and pagan, knew it. The empire used well its prestige with these barbari-
ans, even though in the tenth century few practical options for missionary
activity were open to it, perhaps fewer than those open to the contemporary
West. There were four such options: missions to the Hungarians, the Kha-
zars, the Pecenegs, and to the Rus’. Hungarians were the only Byzantine
defeat, having been won over by the West by the year 1000.” Negotiations
directed both from Kherson and Constantinople for establishing a Byzantine
hierarchy in Khazaria went well at the beginning of the century,® but by the

stsl. Zivot® Konstantinové,”” Slavica Pragensia 13 (1971): 53-70, esp. pp. 65—-69.]

5 The exceptions are the Rugi and the Lombards. Cf. Thompson, ‘‘Christianity,”’ esp. pp.
76-78.

6 On the renewed strength of the empire in the ninth century, see W. Treadgold, The Byzan-
tine Revival: 780—842 (Stanford, Cal., 1988).

7 This was an honorable defeat. True, Prince Géza and his son Stephen adhered to the
Roman church in the 970s, but the first Hungarian chieftains were baptized, and the first bishop
for Hungary was ordained, in Constantinople in the middle of the tenth century. Byzantine
ecclesiastical influences continued in Hungary until well after the eleventh century. Cf. Gy.
Moravcsik, ‘‘The Role of the Byzantine Church,”’ in the same author’s Byzantium and the
Magyars (Amsterdam, 1970), pp. 102-119, and Gy. Gyorffy, ‘‘La christianisation de la
Hongrie,”” in this volume of Harvard Ukrainian Studies, cf. esp. bibliography in fns. 1 and 29.
8 Nicholas Mystikos, Letters 68 and 106, ed. R. I. H. Jenkins and L. G. Westerink, Nicholas I
Patriarch of Constantinople, Letters (Washington, D.C., 1973), pp. 314-15; 388-91;
554-55; 569. The date of both letters is 919-920; a bishop, requested by the Khazars, was



12 IHOR SEVCENKO

second half of that century Khazaria was no more; some Peleneg tribes
were converted and settled along the Danube by the mid-eleventh century;®
there remained the Rus’. And we know what happened to the Rus’.

m

Byzantine missions can be divided into three categories. The first category
comprises missions in which the imperial government intervened militarily
to back up the cause of the faith: such were the cases of the Abasgians and
the Tzanes and of the Huns of the Crimean Bosphorus. The second encom-
passes those missions in which the government was involved by means of
diplomacy, but often appears in our sources as merely reacting to the initia-
tive of foreign chieftains who either applied or re-applied for membership
in the Christian community or showed preference for the Byzantine form of
Christianity: such were the cases of the Lazes in the sixth century and of
the Khazars, the Dalmatians, and the Moravians in the ninth and the tenth.
Finally, missions of the third kind were the work of sometimes officially
supported but more often free-lance activists filled with Christian or parti-
san zeal: such was the case of the Monophysite missionaries either ferreting
out the remains of paganism in Asia Minor or criss-crossing the eastern
zone that encompassed both the Byzantine and the Sassanian states. At
some time the Monophysite missionary empire covered a territory larger
than that which belonged to the Latin and Greek Orthodox Christianities
taken together.

Of these categories of missions, the first, involving military or police
intervention in case of need, was the least important one. Even attempts to
convert the Jews in the ninth century were done by offering incentives
rather than by applying force.!? Byzantium provides no parallel to the Ger-
manic conversions by sword, whether those of the Saxons by Charlemagne
or the Obotrite Slavs by Henry the Lion, for instance, or of the Prussians by
the Teutonic knights. Even the quasi-total assimilation of the Slavs of
Greece, a process that was well advanced by the tenth century, was hardly
attributable to Byzantine military campaigns—for few of them are
attested—or to the dynamism of Byzantine missionaries in Slavic

about to be chosen by the bishop of Kherson and ordained in Constantinople.

9 loannes Scylitzes, Synopsis historiarum, Kavot. 6 Movopdyog, 16 = 456, 57-457, 14, ed.
1. Thurn (Berlin, 1973).

10 Cf. the main passage in Theophanes Continuatus, 5, 95 = 341,8~342,6, Bonn [unless oth-
erwise stated, all Byzantine historians will be quoted hereafter from the Corpus Scriptorum
Historiae Byzantinae, published in Bonn]; for other passages concerning the conversion of the
Jews under Basil I, cf, J. Starr, The Jews in the Byzantine Empire (Athens, 1939), nos. 61-72;
76; 78-79.
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enclaves—for we hear of them only in the tenth century. It was rather the
result of something comparable to what had happened to the Germanic
invaders settled inside the frontiers of the empire a few centuries earlier: an
important impulse toward assimilation—read Christianization—must have
come from the very own elite of the Slavs settled in Greece. This elite, of
which we can find traces in the ninth century, wished to establish spiritual
links with the world in the midst of which it was living and in which it
wanted further to advance. !!

The second category of missions, those in which diplomatic activity was
camouflaged as a reaction to requests from outside, constitutes the bulk of
Byzantine missions and in all probability includes the ones to the Rus’. The
best description of at least two missions of this sort is to be read in the Lives
of Cyril and Methodius. These Lives are Byzantine documents. They
glorify two Byzantines. They rest in part on Byzantine texts written in
Greek. The author of one of them was familiar with the Greek milieu of
Rome and was imbued with a Byzantine world view; finally, both texts
reflect Byzantine missionary practices.!? For all that, I suspect that we owe
the preservation of these treasures to the fact that they were written in the
barbaric Slavic tongue. Not a single line in Greek contemporary sources,
relatively plentiful, refers to the Slavic or to the more numerous non-Slavic
activities of the two apostles. When we reflect on this we should not be
surprised that roughly contemporary Byzantine sources, less plentiful for
the end of the tenth century than they are for the ninth, do not mention the
baptism of Volodimer; they devote only a miserable couple of lines to that
baptism’s circumstances.'?

11 On this topic, cf. the unpublished paper I delivered in Rome in 1985 at the celebration of
the 1100th anniversary of the death of St. Methodius. There I postulated that the fabulously
rich widow Danelis or Danelina (cf. Theophanes Continuatus, 5, 11, and 73-77 = 226,
23-228, 21; 316, 20-321, 10, Bonn) was a representative of the ninth-century Slavic elite of
the Peloponnesus in the process of assimilation.

12 The preceding sentences sum up my views on the cultural coordinates and sources of the
Lives of the Slavic apostles. At this point, they have to be taken on faith.

13 Cf. Leo Diaconus, Hist.,, 175, 9—10, Bonn (capture of Kherson by the Tauroscythians);
Scylitzes, Hist., BaoiA. xoi Kovotaviivog, 17 = 336, 88 —92, ed. Thum (alliance with Volodi-
mer against Bardas Phocas; Volodimer’s marriage with Basil II's sister Anna). The story
which introduces Volodimer into the narrative of the ninth-century baptism of the Rhos is a late
compilation ultimately based on Scylitzes, Hist., BacA., 43 = 165, 17~166, 43, ed. Thurn.
For its text, cf. W. Regel, Analecta byzantino-russica (St. Petersburg, 1891), xxvii—xxx and
50, 21-51, 23 and P. Schreiner, ‘‘Ein wiederaufgefundener Text der Narratio de Russorum
Conversione und einige Bemerkungen zur Christianisierung der Russen in byzantinischen
Quellen,”’ Byzantinobulgarica 5 (1978):297-303; cf. also a late story of the baptism, ed. C.
Papoulidis, ‘“The Baptism of the Russians in the Iviron Codices 1317 and 1319 of the 18th
Century,”” Balkan Studies 22 (1981): 80, 7—81, 36 (based in part directly on Theophanes Con-
tinuatus, 5, 97). For the latest bibliography, cf. F. B. Poljakov, ‘‘Nachlese zum ‘Novom Auc-
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Stories of missions of the third category, those carried out by
government-supported or by free-lance activists of the east, are the most fun
to read. We owe the bulk of them to the Monophysite John of Ephesus,
who wrote in Syriac. They are replete with colorful, if not always edifying,
detail. A few illustrations: two rival missions, the Orthodox one supported
by Justinian and the Monophysite one supported by his wife Theodora, vied
for the ear of the Nubian ruler; the story tells us how Theodora browbeat
the Byzantine frontier governor and how the Monophysites won the race by
ruse; we further hear how during the two years of his stay with the Nobads,
Julian, Theodora’s Monophysite chief of mission, sat naked but for a loin
cloth in caves filled with water from the third to the tenth hour of the day on
account of the unbearable heat of the place;4 how the Monophysite bishop
Symeon successfully debated the Nestorians, but invited the Sassanian
governor, that is a pagan Magian, to be the debate’s umpire—to us a humil-
iating display of sectarian zeal;!> how for seven years the same Symeon
collected on special linen cloths the beliefs of various Christian peoples in
many towns, not out of scholarly interest, but to prove that the Nestorians
were a minority religion; this protégé of Theodora redeemed himself in our
eyes by converting the magnates of a Saracen tribe and having them build a
church on that tribe’s territory. 16 ,

Along with such amusing stories and with reports of small-scale
successes at converting Bedouins, we read of missionary efforts of stagger-
ing proportions: Jacob Barradaeus, the founder of the Jacobite Church, was
both supported and hounded by the government. As mostly the latter was
the case, he had to be swift in his travels to avoid arrest. Nevertheless, he is
said to have ordained one hundred thousand priests, both within and without
the frontiers of the empire.!” In Asia Minor, John of Ephesus acted as agent
of the government. He himself claims to have built over ninety churches
and ten monasteries there. He is also credited with having baptized
twenty-three thousand souls and with having burned two thousand pagan
books in the province of Asia alone. Using Justinian’s funds he converted
many thousands of souls from idolatry in Caria alone, had twenty-four
churches built there, and converted a central pagan temple, to which fifteen

tarium BHG,’ ’* Byzantion 58 (1988): 186 and fn. 14.

14 John of Ephesus, Hist. Eccl., pars III, lib. IV, capp. 6-7, ed. E. W. Brooks, Corpus Script.
Christ. Orientalium, Scriptores Syri, Ser. 3, vol. 3 (Louvain, 1936), 136-39.

15 John of Ephesus, Lives of the Eastern Saints, 1, ed. E. W. Brooks, Patrologia Orientalis
(henceforth PO), 17 (1923): 144, 147-52.

16 John of Ephesus, Lives (as in fu. 15), I, PO, 17 (1923): 154—57; 140—-41.

17" John of Ephesus, Lives (fn. 15 above), II, PO, 18 (1924): 690—697 (696: Jacob ordains as
many as one hundred thousand priests!); III, PO, 19 (1925): 153 -58.
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hundred smaller temples were subordinate, into a monastery. '8

Sometimes mass conversions were brought about not by a peripatetic
missionary, but by a charismatic sedentary figure. Cyril of Scythopolis, a
sixth-century Orthodox source, tells us what happened not far from
Jerusalem in the twenties of the fifth century. An Arab tribal chief, a
former vassal of the Sassanian Persians, moved over to Byzantine territory
and met the famous ascetic Euthymios, who healed his paraplegic son. The
chief and his family were baptized. Soon the chief returned with many
Saracen men, women, and children and asked that they be given the word
of salvation. This larger group was duly baptized after some catechesis: in
gratitude for this, the tribal chief built for Euthymios a bakery, three cells, a
cistern, and a church. Soon the whole tribe settled near Euthymios, who
traced for them the outline of a church, and made a layout for tents to be
located around it, indulging in a town planning of sorts; in this way, he con-
tributed to the Bedouins’ sedentarization. Euthymios often visited the new
settlers until he appointed a priest and deacons for them. More Bedouins
joined the original tribe, so that a number of camps came into being around
the ascetic. Thus, the source tells us, ‘‘the wolves of Arabia’’ became part
of Euthymios’s spiritual flock. Finally, upon Euthymios’s proposal, the
wealthy tribal chieftain was made ‘‘Bishop of the Tents’’ as a most
appropriate person to guide souls to salvation. The patriarch of Jerusalem
approved the idea.!®

v

When we look at Byzantine missions as a whole, we can discern charac-
teristics that they have in common. One such characteristic is shared by
almost all. Byzantine governmental missions (and even some free-lance
ones) were missions from above to below. The same mechanism worked
among the barbarians as well. Christianity may have taken first roots in a
barbarian land through trade or through the efforts of Byzantine prisoners
of war forcibly settled there—such were the Christian beginnings for the
Georgians, for Ulfila’s Goths, and for Tsar Krum’s or Omurtag’s ninth-

18 John of Ephesus, Lives (fn. 15 above), 11, PO, 18 (1924): 660; ibid., Hist. Eccl. (fn. 14
above), pars HI, lib. HI, capp. 36—37, pp. 125-28; F. Nau, ‘‘Analyse de la seconde partie
inédite de I’Histoire Ecclésiastique de Jean d’Asie,”” Revue de I’Orient chrétien 2 (1897): 482
(seventy thousand pagans converted, ninety-six churches and twelve monasteries built); for
other sources, cf. Engelhardt, Mission (fn. 1 above), pp. 12-19.

19 Cyril of Scythopolis, Vita Euthymii, ed. E. Schwartz, Kyrillos von Skythopolis (Leipzig,
1939), 19-25, esp. pp. 24-25.
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century Bulgarians?® —but Christianity’s final triumph was due to the deci-
sion of the barbaric ruler and of his elite. No matter whether the convert
came to Constantinople in person or wrote for missionaries to come to him;
whether he was the king of the Huns, the Lazes, the Herules or a Bedouin
tribal chief settled near a charismatic ascetic; at the decisive stage it was the
head of a state or tribe through whom the Grace of the Holy Ghost de-
scended first upon his family and then seeped down to the people. Upon
reflection we find that this was a Christian practice of long-standing,
attested at one end by Athenagoras’s apology of the new faith addressed to
Emperor Marcus Aurelius in the second century, and at the other by the
papal envoys who had hopes of converting Ivan the Terrible in the six-
teenth.

In listing further common characteristics of Byzantine missions I shall
lump together fact and the devices of imperial diplomacy and propaganda.
The barbarian ruler about to be baptized and his entourage were showered
with lavish gifts of gold, silver, and silk, as well as baptismal, garments.?! If
the ruler came to the capital, a festive reception would be arranged for him
in the palace; he would be given a high place of precedence at the imperial
table and thus displace and occasionally displease high Byzantine digni-
taries.22 The emperor would act as godfather of the newly baptized ruler—
our examples abound. That ruler would sometimes be given a Byzantine
lady of high standing in marriage.?? On the territory newly gained for the

20 For prisoners of war and merchants as carriers of the new faith to the pagans, cf., e.g.,
Thompson, ‘‘Christianity,”” pp. 57-62; cf. also Zachariah of Mitylene, Syriac Chronicle, trans.
F. J. Hamilton and E. W. Brooks (London, 1899), p. 329 (Roman captives among the
“Huns’’). For the times of Krum and Omurtag, cf. Theophanes Continuatus, 5, 4 = 216,
9-217, 20, Bonn. That Byzantine missions were ‘‘from above to below’’ was well seen by
Engelhardt, Mission (fn. 1 above), pp. 77, 89, 170.

2l Some random examples: John of Ephesus, Hist. Eccl. (fn. 14 above), pars 1L lib. IV, 6=
p. 136, 13-14; 7 = p. 138, 1415 (Nobads); Malalas, Chron., 413, 10-21, Bonn and Chron.
Paschale, 613, 19-614, 9, Bonn (Tzath); Malalas, Chron., 428, 1-2, Bonn (Grepes); ibid.,
431, 19-20 (Grod); Scylitzes, Hist., Kovotavt. mdhiv adroxp., 5 = 239, 63-64 (Bulcsu).—
On providing baptismal garments for pagans of Corsica, cf. Pope Gregory the Great, Letter 8, 1
(a. 597) in Monum. Germ. Hist., Epistulae, 11 (1957), p. 2, 4; on providing poor Jews of Agri-
gentum with them, cf. Letter 8, 23 (a. 598), ibid., p. 25, 1-2.

22 Here belongs the story of Amorkesos (Imru’ al-Qais) who visited Constantinople under
Leo I in the 470s, ate at the imperial table, participated in the deliberations of the senate, and
was seated above the patricians—this in the hope that he would become a Christian.
Cf., e.g., C. de Boor, ed., Excerpta de legationibus, 11 (Berlin, 1903), pp. 568-69 (from
Malchus of Philadelphia; I would prefer npo t@dv natpikiov instead of npwtonotpikiev in
569, 24 -25).

3 Some examples: Justinian I (d. 565) was godfather of the Hunnic king Grod and of the
king of the Herules Grepes (Agrippas); Heraclius (d. 641), or his brother Theodore, of a
““Hun’’ (Onogundur?) ruler; Leo IV was godfather of the Bulgarian khan Telerig, about 777;
Constantine VII was godfather of the Hungarian chieftain Bulcsu, about 948. Under Justin I,
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faith, missionaries would introduce such agricultural improvements as the
culture and grafting of fruit trees and planting of vegetables.?* Before
conversion the newly baptized ruler—for which read the newly baptized
upper class—would view the land of the Romans as the promised land.
Back home, he would feel ‘‘one’’ with the empire as a member of a new
family, would wish *‘‘to submit to the unbreakable community’’ of the
Byzantines and would, or at least should, keep eternal peace with them.?
This family feeling would extend not only to the empire itself, the source of
Light; in theory, it would also include Christian barbarian neighbors of the
convert. ‘I will help expel your enemies from your land,”’ wrote the king
of the Alodaeans to the king of the Nobads; ‘‘for your territory is my terri-
tory and your people are my people, now that I am a Christian? <just as
you are>.”’ In the Byzantine version of things the new convert would ask to
be a vassal of the empire and would undergo the obligation of defending the
emperor’s possessions or of sending troops to him upon the latter’s
demand.?” But even the Byzantines had to admit that on one occasion a con-
verted ruler extracted territorial concessions from the empire in exchange

for embracing Christianity.?8
\'

While we have a fair idea of the workings of Byzantine missions on the
higher governmental and ecclesiastical levels, we are poorly informed about

Tzath of Lazica, baptized in Constantinople, married a (grand?) daughter of a patrician; cf.
Malalas, Chron., 413, 7-9, Bonn and Chron. Paschale, 613, 14—17, Bonn.

24 Zachariah of Mitylene, Syriac Chronicle (fn. 20 above), p. 330 (in the sixth century, the
Armenian bishop Mak went to the Sabirian Huns, *‘planted plants and sowed various kinds of
seed and. . . . baptized many’’); Theophylact Hephaistos of Ochrid, Vita Clementis, 23, 68 = ed.
Milev (1955), 78 (in the ninth century, Clement of Ochrid brought the culture of fruit trees to
the Bulgarians from Greece). For the West, cf. F. Flaskamp, Die Missionsmethode des hl. Bo-
nifazius (Gesch. Darstellungen und Quellen, hrsg. von L. Schmitz-Kallenberg, 8), 2nd ed. (Hil-
desheim, 1929), p. 48 (St. Boniface’s missionaries cleared forests, introduced viniculture and,
most probably, better strains of vegetables).

25 Theophanes Continuatus, 4, 15 = 164, 21~ 165, 2; 165, 8- 10, Bonn (Bulgarians).

26 John of Ephesus, Hist. Eccl. (fn. 14 above), pars III, lib. IV, 52 = p, 179, esp. 179, 15,
quoting Ruth 1: 16 and 3 Reg. 22:5.

2?7 For an example of vassalage as consequence of baptism, see Malalas, Chron., 434, 10,
Bonn (‘‘India,” i.e., Ethiopia of Axum); cf. also the cases of Tzath of Lazica and Grepes, king
of the Herules, Engelhardt, Mission (fn. 1 above), pp. 81-82, 84. According to the Slavic Life
of Cyril-Constantine, cap. 11, 2, ca. 860 the Khazar kagan, hoping to be bapztized soon,
offered to be the Byzantine emperor’s friend (i.e., ally) and to serve him, wherever the latter
would wish to be served. For further examples, cf., e.g., I. Dujéev, ‘‘Légendes byzantines sur
la conversion des Bulgares,’’ in idem, Medioevo byzantinosiavo, Il (Rome, 1971}, pp. 63-75,
esp. p. 64, fn. 3. For sending of troops, see p. 25 and fns. 50 and 51 below.

28 The ruler was Boris-Michael of Bulgaria. For a euphemistic description of the territorial
adjustment, cf. Theophanes Continuatus, 4, 16 = 164, 23165, 6, Bonn.
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the nuts and bolts of these enterprises. We can infer from one case that
teams of missionaries were first sent out to prepare the ground for the
arrival of the regular hierarchy in the mission land; that these missionaries
felt uncomfortable abroad, complained about living conditions there and
were spelled by others.”® We also know that some of them were rewarded
with high positions upon their return from the hardship posts. Thus, Euthy-
mios, missionary to the Alans, became Abbot on Mt. Olympos in Bithynia
and an envoy to the Bulgarian tsar Symeon.30

These are, however, slim pickings. We are also poorly served when it
comes to two essentials: the language in which the Word was preached and
the methods by which the new message was passed on to the next genera-
tion. We read and reread the Lives of Cyril and Methodius and the Greek
Life of their disciple Clement. Beyond that, we are reduced to obiter dicta,
contained mainly in non-Greek sources. We learn from Syriac texts that the
Scriptures had been translated into the language of the Sabirian Huns, prob-
ably by an Armenian missionary.3! We further note that the protégé of
Empress Theodora, Bishop Symeon, the Illuminator of the Saracens, had
the gift of tongues. Wherever he went he spoke the local language on the
third day of his stay there.>? In search of parallels we consult the ample
documentation about St. Willibrord’s, St. Willehad’s, St. Liudger’s, and
above all, St. Boniface’s mission to eighth-century Germany; and find that
the latter and his team preached in the dialects of the Frisians, Hessians, and
Thuringians; this was commendable, though it must have been easy for
speakers of a Germanic tongue to do so (St. Liudger was a native Frisian).
St. Boniface understood the needs for preaching in the tongue of the pro-
spective converts so well that he predicted—wrongly, as we now know—
that the rustica gens hominum Sclaforum et Scythia dura (presumably
comprising Ukrainian territories) would never see the light of baptism
because the language of the Slavs was unknown to the missionaries.?3

29 Cf. Nicholas Mystikos, Letter 79, p. 339 (fn. 8 above; date: 912); Letter 133, esp. 713, p.
432 (date: ca. 915); Lerter 135, pp. 436-42 (date: 9187). On the system of rotation (iterumque
misit. . . .) practiced by the church of Salzburg in its missionary activity in Carinthia, cf. Con-
versio Bagoariorum et Carantanorum. ..., cap. 5, ed., e.g., H. Wolfram, Conversio. . ..
(Vienna, 1979), pp. 43-44, and Richard E. Sullivan, ‘‘The Carolingian Missionary and the
Pagan,”” Speculum 28, no. 4 (1953): 709.

30 Nicholas Mystikos, Letter 9, 26473 (fn. 8 above), p. 68; date of the letter: 917.

31 Zachariah of Mitylene, Syriac Chronicle (as in fn. 20 above), pp. 329—30.

32 John of Ephesus, Lives (fn. 15 above), II, PO, 18 (1924): 155.

33 Quoted after F. Flaskamp, Die Missionsmethode (fn. 24 above), p. 33 and fn. 161, whose
interpretation I follow. On lack of evidence that Frankish and Bavarian missionaries knew
Slavic and on the use of interpreters by those missionaries, cf. Sullivan, ‘‘The Carolingian
Missionary,”” (fn. 29 above), p. 715, esp. fn. 66. Thirty-six years after his ‘‘Carolingian Mis-
sionary,”’ Sullivan provided us with the latest bibliography on the techniques adopted in the
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When we turn to the Greek-writing Byzantines, however, we meet with
virtual silence on the subject of missionary languages. Thus, when we are
through with quoting and requoting the opening passages of John
Chrysostom’s Sermon in the Gothic Church at Constantinople,3* we point
out, quite correctly, that the Byzantines were aware of translations of the
Holy Writ done on their own territory or in neighboring lands and we recall
the Slavic apostles’ self-serving attack on the trilingual heresy.3> Many of
us still infer from this that Byzantium displayed a benevolent attitude
toward national languages. Alas, this benevolence, as opposed to
benevolent neglect or to tactical considerations, is hardly attested. Not even
in John Chrysostom’s Sermon, if we read it in context of John’s struggle
against the Arians and upper-class pagans,® and certainly not in Theophy-
lact Hephaistos of Ochrid—whose portrait has been recently drawn with a
great deal of empathy and judgment by Professor Obolensky—even though
Theophylact’s Life of Clement rests on some Slavic or at least pro-Slavic
sources.’” In a word, it is difficult to square this postulated benevolence
with Byzantine cultural pride, well attested between the ninth and eleventh
centuries, a pride that accorded the Greek tongue the first place among all
languages.?

course of Carolingian missions in his ‘“The Carolingian Age: Reflections on its Place in the
History of the Middle Ages,’’ Speculum 64, no. 2 (1989):277, fn. 22.

34 Migne, PG, 63, cols. 499~510, esp. cols. 499502, 503 -504.

35 Cf. Life of Cyril-Constantine, 16.

36 The point of Migne, PG 63, cols. 499—~502 was that Greek pagan philosophic subtleties
were no longer a living force even among Greek speakers (Opogdvorg), while the unadomed
Christian truth carried great authority among non-Greeks (¢tepoyAdicooig). It was also sound
tactics of John to provide the Goths, usually of Arian observance, with Orthodox priests, dea-
cons, and readers who were ‘‘of the same tongue (OpoyAdtrong) as they’’; cf. Theodoret, Hist.
Eccl., 5,30 =p. 330, ed. L. Parmentier and L. Scheidweiler, 2nd ed. (Berlin, 1954).

37 Cf. the harsh words I reserved for Theophylact in Slavic Review 23 (1964): 229, fn. 32; for
a more sympathetic treatment, cf. D. Obolensky, Six Byzantine Portraits (Oxford, 1988), pp.
34-82, esp. 77—82. It remains for our context that Theophylact deplored the poverty of Latin
(cf. Discussion. . . .Concerning Latin Errors, ed. P. QGautier, Théophylacte d’Achride,
Discours. . . [Thessalonica, 1980], 257, 5-6; 11-15) and scomed the ‘‘beastly’’ Bulgarian
clergy of about 900 for their inadequate knowledge of Greek (cf. Vita Clementis, 22, 66 = ed.
Milev [1955], 76).

38 The locus classicus is the Letter of Ps.-Photius to Zachary, Catholicus of Armenia. The
text as we have it is hardly by Photius (cf. B. Outtier in Laourdas—Westerink, Photii. . . [as in
fn. 47 below]), 111 [1985]), XI, but it is old enough. For a translation of the relevant passage and
information on editions, c¢f. F. Dvomik, The Idea of Apostolicity in Byzantium. . . . (Cambridge,
Mass., 1958), pp. 239—-40.—Doubts concerning Byzantine benevolence towards foreign litur-
gical languages seem to be gaining ground. Cf., in addition to my opinion in Slavic Review 23
(1964): 228 -31, Obolensky, The Byzantine Commonwealth (as in fn. 1 above), pp. 151-53;
fiehééek, ““‘Sugdové’’ (as in fn. 4 above), pp. 60-61; and Vaviinek, *‘The Introduction’’ (as in
fn. 1 above), pp. 255-66.
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In short, Greek historical reports on Byzantine missions are a cause of
frustration for seekers of concrete detail. Perhaps all is not lost, however,
for along with the historical reports on these missions, we possess a fairly
vast category of texts which I would like to call imaginary reports. This
class of texts, as yet untapped for our purposes, comprises more than half a
dozen items and amounts to well over one thousand pages. I am referring
to novels of sorts; they are either novels about the apostles set in the time of
the beginnings of Christianity in the first century, when everybody was a
pagan and when missionary activity was the hero’s only task; or they are
hagiographic novels set in a later time where the hero confronted the Jews
or the Muslims. Among the candidates for our study the apocryphal Acts of
the Apostles may be of too early a date to be of use, except as sources for
literary motifs in hagiographic novels and as texts that established working
of miracles as the missionary’s most effective tool. The remaining texts,
however, may yield results both for literary and traditional historians of the
missions, even later missions; for these texts date from the eighth to the
tenth centuries. At the least they tell us what people contemporary with the
first missions to the Rus’ imagined missionary activity to have been like; at
the most they might have drawn upon the actual missionary experience of
their own time for their anachronisms. Here belongs the disputation of Gre-
gentios, Bishop of the Himyarites, with the Jew Herban® ——containing
some structural parallels to Constantine-Cyril’s dispute with the Khazars;
here also belongs the long Life of Theodore of Edessa in which we hear of a
conversion, and the subsequent martyr’s death, of a caliph in the time of
Emperor Michael III (d. 867).4

The pride of place, however, should be reserved for two Lives set in the
first century after Christ. These are the interminable eighth-century Life of
a supposed contemporary of St. Peter, St. Pankratios of Taormina in
Sicily—the full text of which has recently been established in an important
work by Dr. Cynthia Stallman,*! and the shorter Life of Apostle Andrew

39 Gregentios: cf. F. Halkin, ed., Bibliotheca Hagiographica Graeca, 3rd ed. (Brussels,
1957) (hereafter BHG ), nos. 705-706i; idem, Auctarium BHG (1969), pp. 77-78; idem,
Novum Auctarium BHG (1984), p. 82.

40 Theodore of Edessa: F. Halkin, BHG", nos. 1744—1744e (no. 1744 is 120 pages long!);
idem, Auctarium BHG (1969), p. 180; idem, Novum Auctarium BHG (1984),
pp- 202-203.

41 Pankratios: F. Halkin, BHG", nos. 1410—1410m; idem, Auctarium BHG (1968), p. 146;
idem, Novum Auctarium BHG (1984), p. 165. Cf. now Cynthia Jean Stallman, The Life of S.
Pancratius of Taormina, 1-11, unpublished Dr. Phil. diss., Oxford, 1986 (hereafter, Stallman,
Pankratios ).
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dating soon after 800 and in part dependent on that of Pankratios.*? Pankra-
tios, a missionary in his own right, behaved quite reasonably in matters of
language. We should not inquire here how Avars could find their way into
Sicily or South Italy in the first or even eighth century after Christ—but
they did, after having been made captive. When these Avars were about to
be baptized, St. Pankratios asked the chief authority of Taormina what
language they spoke; thus, he asked a question parallel to the one
Constantine-Cyril had asked Emperor Michael III about the Moravians.
The Avars, it turned out, spoke neither Greek nor Latin. Consequently, in
every sentence devoted to Pankratios’s subsequent conversation with them
we are reminded that he talked with them through an interpreter. The very
moment the Avars had been baptized, they began to speak Greek, a miracle
to be sure, but one that, if not taken literally, contained a kernel of historical
truth.43

The Life of Pankratios offers other information for which we look in vain
in historical missionary reports. It gives a list of liturgical and ritual books
and objects that the newly ordained priests and bishops took with them on
their missionary journeys or used in combating the idols. It refers to books
containing scriptural passages, meaning lectionaries, that were to be read to
the newly baptized on great feasts. It mentions the copying and correcting
of books needed by the new flock. It describes model books containing
representations of the Life of Christ or of Old and New Testament events to
be put on the walls of churches that were to be built in the newly Christian-
ized areas; moreover, in an early anticipation of slide lectures, model books

42 Andrew the Apostle: F. Halkin, BHG’, no. 102; idem, Auctarium BHG (1969), p- 22
idem, Novum Auctarium BHG (1984), p. 21.

43 Staliman, Pankratios, I, pp. 269-74, esp. pp. 269, 14-270, 4: fipkoato odv 6 paxdprog
nepl i alypoiooiog [ie. Avar captives] épwtav avtév, molov yévoug otiv kol mola
YA®ooo €v adtol, xad enoty, ‘‘téxvov, €xerg "EAAnvog thg coplag mpaéiy eidnpdtag’ 6
odv Bovigdmiog mpdg 1oV pakdpiov, oy, ndtep, dGAAG ndvieg "APapor eloiv, #Bvog ndvy
mopdv, und’ 8Amg tg natpixiic YAdoong npoceyyiCovia. Cf. pp. 270, 15-271, 3: évéyxag
[sc. the governor] 8¢ xai épunvéa, elnev obtotg 81, *‘uelg Xpromavel éaudv xod Xpiatov
opoAoyodpev, kol éhv udlete kol Opelg 10 EAAnviot xoi ‘Popoicr(, moiobuev Vpdg
Xpioniavove” Cf. pp. 271, 12-272, 1: ¢ 8 poxdprog Sk t0d éppnvéag elnev mpog
avtode, ¢ dvdpec, elmote fulv 18 peydho, & opdxote, kol Muelc Aéyouey duiv od Beod
10D {oxvpod 1OV Adyov.” ol 8t dvdpeg npdg OV poaxdpiov Sid tod Epunvémg, *fuelg
‘ABoprcdv #0vog éopév. Cf. pp. 274, 7-10: xod Rv (8eiv gofepov Béapa éri 1§ dAdAp
#Bver, 611, i éxvPioTovv Lawtodg el 10 U8wp kol dviipyovTo tepuwnicpéver, SavoiyecBon
10g YAdooog adTdv kol Adyerv, ** 86Ea oot, Xprott 6 Bedg 10 dAnBivov kol Sedofacuévov
©®¢.”” In Pankratios, 11, pp. 26988, Staliman makes a valiant attempt to uphold the episode’s
general historicity.
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were to be used simultaneously with readings from the Gospels.** The Life

4 Liturgical and ritual books and objects, Stallman, Pankratios, I, p. 11, 2: “‘pépe pot tov
tépov 1fig xerpotoviag kai tod évBpoviaouod [sicl.”” Cf. pp. 35, 11-36, 2: v v&p o
pokdplog dndécotohog Ilétpog Sedwkig avtolg Gnocov EXKKANCLAGTIKNYV KOTHGTOOLY,
1povg S0 1hdv fGeiov puomplov, edayrého o, dnoostdrovg Svo, obg éxipoev o
poaxdprog Ioadrog 6 dnéotorog, dvo Sioxomotipia dpyvpd, 8Vo otavpols Exovriog
papdoug xedpivoug, v Sraxdounow i EkkAnoiog, fiyouv v elkéva 100 xuplov Hudv
"Incod Xprotod, tiv Madordy te xoi v Néav AwaBixny, & £yévovio xatd kéAevoy v
dylov dmootériwy. Cf. pp. 44, 5—14: xai AaPav 6 paxdprog Moykpdriog TOv tipov kol
{womowdv oTawpdv kol o dna edayréha kol Thv eikéva 10D xupiov fpdv Tnood Xpiotod
xod Ty 700 &ylov étpov 10D dmoctéAov Kol 1dg keBoAixdg adtod §do Ematordg kol Thv
totopiay tMig évavBpamiceng tod kupiov tudv Tncod Xpiotod, & kai novicag év mivatL
xoptdoig fiv obv 1ff 100 dnoctérov elkdvi, xod Tadtag Tig Sdo elkdvag obv 1d otowpd
Saxatéywv, TposiiBe 1® Gdhxovi, xai éyyicag 1@ Gvprdavn kol towag adTov Tf xerpl
abdtod, ovdapod phcig, o0dopod tvor, 00dapod | tiv dxoBdptav Saudvev dhaloveia,
GAAG pdva xod kevdl Té Bucraotiplo 100 dvonsBitov @dAxovog.—Copying books for mis-
sionary purposes and reading on great feasts, ibid., pp. 275, 13276, 2: 6 8¢ poxdpirog npdc e
[sc. Evagrios, the purported author of the Life], **AdPe [sic?], éxvov, cbv EavBinng, pdrlov
8¢ ‘Enogpodite, xai ypdwate odtoig 1@V puotnpiav Tovg Topovs Koi tag Stagdpoug tév
émonipov éoptdv dvayvaoelg kol 100 dnootdAov kol T@v mpoenTdV, dnep dvanvdokouey
10, €0prTig TG peydhag,”’—Model books for pictures to be put on walls of churches, ibid., pp.
12, 11-13, 2: Hérpog nemoinkev v ictopiav dnoacav tfig évavBpamiceng 100 kxvpiov
fuedv Incot Xpiotod, kol v éxkAnoiav Siexdopovy, &n’ dpyfic 6te &yyehog 10 “yoipe’
xéxpayev 1fi nopBéve, péxpic 6ton kol dvelighn & xiprog ‘Incodg Xpiode,. . . . adrol
éverdmouv ot év mivadl xaptdorg kol nopediddacty [sic] 1@ émoxdng, kol adtdg petd,
mv nAMipwowy tiig oixoSopfig évetinov avrag. Cf. pp. 86, 14-88, 14: *‘téxvov Eddypie,
#veyé por 16 evoryyéMov ko 1og pepBpdvag tog év totopiq oBoag kol oG elkdva,’” &g kai
#omoev évdmov Mudv, 8te 10 movviyiov éretedoluey, kal mouisog 10 mpérov céPag,
EEnvépOn, kol dvantdEac 16 katd Matboiov [10] mov edayyéhiov, Aéyer npédc e, *tobto
MUV dvéyvebr, téxvov.” 6 3t poxdprog xatéoxe 100 tolg nivabiv éyxelpeva. dg odv
Ap&dunv éyd dvayv@vor, odtog Epprivevey kol vnedelkvuev avtolg dracav elxéva Tiig &v
copki olkovopiog o0 Beod Adyov, donep napédukey adid 6 poxdprog dndorodog Métpog.
an’ dpyfic dravia xatd v avdyveoy tod aylov edayyeliov dnéderlev, dnd tod ToV
dyvehov i mapBéve mpocerbeiv xoi Go’ od étéxBn, xoi ndg éBonticBn xol midg
éotavpdBn, xai xoi éxaota obv tdv Bavpdrav kol Ty dvdotacwy. tadta pév ndvia, og
npoeipnton, dnedelvoev adrols elg nhelova poniopdy - tov edayyehoudv, Ty vévvav, todg
ndyovs, v émfPooiiy Tod Hpddov, 100¢ mowpévag, thv edtviv, 10 omilotov, 1ovg
GvoupeBéviog natdog, v Ipddpopov, tov Topddvnv, tov kiprov xateABévta év toic
U8aotv, 16 dyov nvedpa épyduevov én’ avtdv, ti dxérovBa tovtwv, Todg dnoctdrovg, T
ldoeg. tig mapafords 8¢ ndoag Sepunvetav, Esapivifev ndvio t& év 1§ edayredle
HIKPG: Te Kal peydho Eykelpeva, uAhov 88 mavio peydAo 1o év avtd, kod 0088V Tarevov i
yopeprée. 1o pev &v tolg mivabiv vnédeile, 10g 8 nopaPorig depurivevoey avtolg Adywv
Surep, “‘texvia pov Gyamma év Xpiotd Incod, tadto ndvie t¢ dyabd o xiprog Nudv
‘Incodg Xp1otdg 6 vidg xod Adyog 10D Beod 6 Sl v fNpetépav cotnplov sopkmBeig éx
nvedpotog dylov woil Maplog tfic napBévov elpydoato émi tfig Yhg d¢deig xoi tolg
avBpdnoig cuvavaotpageic.”” HABev odv 6 pakdpiog xai dréderlev avroic 10 ndbog, Tov
otavpdv, TV taerv, Ty dvdotacty, fug 8tov dveAiebn el odpavodg dmd tod dpoug tdv
‘Ehoudv, xai mAnpdoog mavia, éxabécln, kerevoog xai Bovigatip obv Avkaovidn
xafecBfivar- orato yap Eng Stov ndvra Vnéderlev adtolc. Aéyer odv npde pe 6 paxdpiog,
“zéxvov, mtdEog anodot eig Thv Brmv adtod 10 dyov edayyéhov.”’ Cf. pp. 38, 14-39, 6:
kol Aafov 0 paxdprog todg mivaxag, odg Av icropricag 6 Teone, dvartitoag vnédeilev
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of Pankratios also contains a catechetic sermon in which St. Peter relates
the story of the Old Testament; endless as it is, it covers only the period
from Adam to Abraham.* The Life of St. Andrew puts the same kind of
sermon in the first-called apostle’s mouth; mercifully, Andrew’s sermon is
much shorter.*® Sermons on the Old Testament strike us as a complicated
and boring way to introduce ignorant pagans into the new religion, but this
method must have beer used in actual practice: we find a similar exposition
at the beginning of the historical Life of the Slavic apostle Methodius into
which it must have been inserted from some text used for missionary pur-
poses. And in a short while we shall find the same practice again, when we
discuss the relevant passages of the Primary Chronicle.

A parallel case of providing the new flock with overly complicated
didactic material is offered by the stories of the ecumenical councils that we
read, among other texts, in Patriarch Photius’s letter to the newly baptized
tsar Boris-Michael.#’ The doctrinary intricacies of these stories strike us as
ill-suited to the addressee. One way to explain the presence of the reports
on the councils in Photius’s letter to Boris would be to assume a respectable
degree of religious sophistication on the part of the Bulgarian tsar or his
entourage. Still, the presence of the reports on the ecumenical councils at
the beginning of the Life of Methodius indicates that they must have been
part of the missionary practice.

Dividing Byzantine mission reports into historical and imaginary has its
virtues for the student of the baptism of Rus’. It enables him to set up a
third, intermediary category: that of hybrid mission reports. These refer to
actual events, but present them in a miraculous setting. Using this
classification, we are able to find a niche for the longest Byzantine report on
the conversion of the Rus’: the ninety-seventh chapter of the Vita Basilii,
the biography of Emperor Basil 1 (867—-886), a mid-tenth-century text that

adtolg Aéywv, ‘Belvon uév mpdtov 1oV edoyyeloudy, Ty yévvnorv, 10 nidc éBanticn dnod
100 Ipodpdpov, 1ovg pabntds, 1ag ldoeig, My npodociay, My otadpactv, THY Taehv, TV
éx 100 "Adov Eyeporv, tiv dvéinyv: todto mavto év T ékkAnoiq Siaxoopeite, ivo
Op@vta Té TANOn 1@V eloiéviov, drduvnawy tig évavBpeniceng 10D xupiov AouBdvovteg,
avafunvpodvron.

45 Stallman, Pankratios, 1, pp. 28, 12—34, 3.

46 Cf. A. Dressel, ed., Epiphanii monachi et presbyteri edita et inedita (Paris and Leipzig,
1843), pp. 60-63.

47 The letter—more appropriately, a liber hortatorius—dates from 865. The latest edition is
by B. Laourdas and L. G. Westerink, Photii patriarchae Constantinopolitani Epistulae et
Amphilochia, 1 (1983), 1-39 (=Ep. 1). Of the letter’s 1208 lines, 559 are devoted to the coun-
cils. For an English translation, cf. Despina Stratoudaki White and Joseph R. Berrigan, Ir., The
Patriarch and the Prince (Brookline, Mass., 1982). The Old Testament was a source for ser-
mons preached by western missionaries as well. There, however, it played a less prominent
role. Cf. Sullivan, ‘‘The Carolingian Missionary’’ (fn. 29 above), pp. 715-20.
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deals with the ‘‘first’’ conversion that occurred in the 860s. That chapter
displays several topoi by now familiar to us from historical missionary
reports: lavish gifts offered to the barbarians; a link between a peace treaty
and baptism; the ruler and his elite examining the new faith; use of the Old
Testament in preaching—but it also contains a miracle. This precious text
is analyzed for its historical information and misinformation in every treat-
ment of Christian beginnings in Rus’ and will be discussed by Vittorio Peri;
for our purposes here, it will be enough merely to adduce it in translation.*®

The emperor also conciliated the indomitable and utterly godless nation of the Rhos
with the lure of generous gifts of gold, silver, and of silk garments: he concluded a
treaty of peace with them, persuaded them to partake of the salutary baptism, and
made them accept an (arch?)bishop who had received his ordination from Patriarch
Ignatios. Having arrived in the country of the said nation, the archbishop gained
their acceptance by the following deed. The ruler of that tribe convened an assem-
bly of his subjects and presided over it, together with the elders of his entourage; the
latter clung to their superstitions even more tenaciously than the rest, because they
had so long been accustomed to them. In discussing their religion and that of the
Christians, they called in the prelate who had recently arrived among them and
inquired what his message was and what instruction they were about to receive. The
prelate held out the Holy Book of the Divine Gospel and recited to them some of the
miracles performed by our Savior and God; he also revealed to them some of the
marvels wrought by God in the Old Testament. Forthwith the Rhos said, *‘unless
we are shown some similar thing, especially something like that which, as you say,
<happened to> the three young men in the furnace, we shall not in the least believe
you, nor shall we again lend our ears to what you tell us.’”” The prelate put his trust
in the truth of Him Who said, ‘“Whatsoever ye shall ask in my name ye shall
receive,”’ and, *‘He that believeth in me, the works that I do he shall do also, and
greater works than these shall he do”’ (provided that whatever is done, is done for
the salvation of souls, not for the sake of display), and said to them: ‘“Though one
ought not to tempt the Lord God, yet if you have resolved from the bottom of your
hearts to join God, then you may ask Him whatsoever you wish, and God surely will
accede to it because you have faith, even if I myself be lowly and the least of men.”’
They asked that the very book of the Christian faith, that is, the Divine and Holy
Gospel, be thrown into a fire built by them; should it be preserved without damage

48 This translation is a part of my forthcoming new critical edition of Vita Basilii (=Theo-
phanes Continuatus, bk. 5). Loci paralleli to Vita Basilii’s 97th chapter are: Photius’s Lerter
2, 293-305 (to the Oriental Sees) = I, 50 ed. Laourdas—Westerink, Photii. . . (as in fn. 47),
Theophanes Continuatus, 4, 33 = 196, 12—-15, Bonn; and the texts quoted in fn. 13 above.—
For recent discussions of our chapter as history, cf. L. Miiller, Die Taufe Russlands (Munich,
1987), pp. 62~ 64; V. Vodoff, Naissance de la chrétienté russe (Paris, 1988), pp. 30-34. Fora
curious way in which Photius, Prince Volodimer the Great, and Bishop Leontij of Rostov met
in Rostovian hagiography of ca. 1200, cf. F. B. Poljakov, ‘‘Die Auffassung der byzantinischen
Mission in der lokalen hagiographischen Uberlieferung iiber den Heiligen Leontij von Ros-
tov,”’ ed. K. Chr. Felmy et al., Tausend Jahre Christentum in Russland (Gottingen, 1988), pp.
445-59.
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and remain unconsumed, they would join the God of whom he preached. These
words having been uttered, and after the priest lifted his eyes and his hands to God
and said, “‘Jesus Christ our God, this time as well glorify Thy holy name in the pres-
ence of all that nation,”’ the Book of the Holy Gospels was thrown into the fiery fur-
nace. Several hours passed, the furnace was put out, and it was found that the holy
volume remained unscathed, unharmed, and having suffered no injury or shrinkage
from the fire—even the tassels at the book’s clasps suffered no corruption or out-
ward change. When the barbarians beheld this, they were astounded by the great-
ness of the miracle, and abandoning all doubts, began to be baptized.

V1

Byzantine missionary reports, whether historical, hybrid, or imaginary,
come in handy when one is rereading the Primary Chronicle.*® I shall cull
my six illustrations from the pages that cover the reigns of Ol’ga, Svjato-
slav, and Volodimer.

1. The Byzantine emperor reproached Ol’ga for not fulfilling her prom-
ise to send ‘‘warriors to him for help.’’3® The emperor was not as feeble-
minded as the Chronicle makes him out to be: he simply claimed his due
from the newly converted barbarian ruler—we remember that in the system
of the Primary Chronicle Ol’ga had just been baptized in Constantinople
and the emperor had acted as her godfather. The emperor’s reproach was
not a literary device, but part and parcel of contemporary diplomacy. Some
twenty-five years before Ol’ga’s visit to Constantinople, the Byzantine
patriarch Nicholas Mystikos, aware of the Bulgarian menace of the 920s,
reminded the recently baptized ruler of the Caucasian Abasgians of his duty
to support the empire militarily, should he be called upon to do s0.%!

2. The interminable retelling of the Old Testament put at the beginning
of the speech that the Philosopher held before Volodimer3? no longer dis-
turbs us, for by now we know that both the imaginary and the hybrid mis-
sion reports referred to the same pedagogical device.

3. We will not wonder at the ‘‘curtain,’’ that is, a piece of cloth that the
Philosopher produced in front of Volodimer as a visual aid of sorts,>* for we
remember the model books with scenes from the Life of Christ that were
distributed to missionaries in the Life of Pankratios.3*

49 The Primary Chronicle (hereafter PVL ) will be quoted after the text prepared by D. S.
Lixadev, Povest’ vremennyx let, 1 (Moscow and Leningrad, 1950).

56 pvL,4s.

51 Nicholas Mystikos, Letter 162, 13—19 (fn. 8 above), p. 486; date of the letter: 924925,
52 pVL,61-71.

53 pvL,74.

34 Cf.p. 21 and fn. 44 above.
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4. Nor will we wonder why the Philosopher’s curtain should have con-
tained a picture of the Last Judgment. We read in a tenth-century Byzan-
tine source that the Last Judgment was presented for the same purpose one
hundred years earlier in Bulgaria—true, not on a curtain but on a wall of
Boris-Michael’s hunting lodge—that the effect was immediate and that it
turned Boris-Michael, a barbarian, into a Christian.5’

5. When the emperors Basil II and Constantine VIII appealed to the one
faith that would now unite Volodimer with the Byzantines, they referred to
the motif of brotherhood and solidarity used in imperial propaganda for
centuries, including the early tenth century when it was invoked during
wars with Symeon of Bulgaria.>

6. In a much-quoted short passage the Chronicle tells us how Volodimer
selected children of prominent people to submit them to ‘‘book-
learning’’—whatever this meant—and how the bereft mothers of those chil-
dren broke out in lament.5” There may have been reality behind the moth-
ers’ lamentations, but the Chronicle’s passage is on a summary side; even
so, scholars, from the eighteenth century to the twentieth, spent some effort
to squeeze the elixir of Cyrillo-Methodian heritage out of it.58 This story has
a Syriac parallel that I prefer for the fullness of its detail and for the light it
casts on the meaning of the Primary Chronicle’s term ucenie kniZnoe.

55 Cf. Theophanes Continuatus, 4, 15 = 163, 19-164, 17, Bonn. The connection between the
passages in PVL and Theophanes Continuatus was made before. Cf., e.g., Dujcev,
‘‘Légendes,’’ (fn. 27 above), esp. p. 66, fn. 2.

56 PVL,76. As parallels, cf. the text republished by R. J. H. Jenkins, ‘‘The Peace with Bul-
garia (927) Celebrated by Theodore Daphnopates,”” in Polychronion. Festschrift F. Dolger
(Heidelberg, 1966), pp. 287303, esp. p. 289 (unxént Zxdbng xai BapPapoc. . . . Xpromovoi
8¢ mdvteg) and p. 293 (ol 10D évodg vikdratol). Cf. also the view of Bulgarians and Byzan-
tines put in the mouth of Boris-Michael by Theophanes Continuatus 4, 15 = 164, 24, Bonn (6¢
18 &v &AL’ 00 8%0 Svrov avtdv). Cf. also Nicholas Mystikos, Letter 8, 14—24 (fn. 8 above),
p. 46; Letter 9, 19-25, 19296, pp. 54, 64 (on Christianity’s having created a bond between
Symeon’s Bulgarians and the Byzantines: they are v o@po in faith). Cf. also the texts I
adduced in Slavic Review 23 (1964): 226, fn. 22. For a western parallel from the ninth century
(hope for a bond between the Franks of Louis the Pious and the Danes), cf. Rimbert, Vita
Anskarii, quoted in Sullivan, ‘‘The Carolingian Missionary’’ (as in fn. 29 above), p. 724, fn.
113.

571 PVL,81.

58 In 1791, F. V. KarZavin wrote in his Précis historique sur Iintroduction des lettres en
Russie (St. Petersburg): ‘‘Car ce ne fut que dans I’intention d’éclairer son peuple qu’il [sc.
Volodimer] fonda des Ecoles dans lesquelles il fit entrer de force les enfents [sic?] des gens de
distinction pour y apprendre a lire et 2 écrire. On voit par 12 que I’Eglise Russe a fait usage dés
son origine, pour le service Divin, des livres traduits du Grec en Slavon par le Filosof [sic]
Kirile autrement I’Evéque Konstantine.”” Reprinted by S. Dolgova, ‘‘Neizvestnoe russkoe
soobitenie XVIII v. o Kirille i Mefodii. . . .,”’ Kirilo-Metodievski Studii 5 (1988):191. For a
modemn statement, cf. D. Obolensky, ‘‘The Cyrillo-Methodian Heritage in Russia,”” Dumbar-
ton Oaks Papers 19 (1965), esp. pp. 58-59.
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Symeon the Mountaineer, a free-lance missionary active in a semi-pagan
region along the Euphrates, tonsured eighteen boys and twelve girls—not a
bad male to female ratio for any American college; for this, Symeon had to
withstand lamentations, rage, and curses of the children’s mothers. He pro-
vided the boys and girls thus selected with writing tablets and taught them
for some five years, until they were about to reach puberty and had to be
separated. In the meantime, they had learned the Psalter and the Scriptures,
which was their ucenie kniznoe.>

vii

The purpose of our Ravenna gathering is not to learn, for instance, that Leo
I, a fifth-century Byzantine emperor, had the Arab chieftain Amorkesos
seated high up at the imperial table so as to entice him to become a Chris-
tian;% to measure how deeply felt were the new bonds of solidarity between
two recent royal converts in sixth-century Nubia; to be informed of the
methods that Symeon the Mountaineer used to teach semi-pagan children
on the west bank of the Euphrates; or, finally, to learn how the children’s
mothers reacted to Symeon’s methods.

Still, it is good to put things into their context. In this lecture I have been
suggesting all along, without saying it in so many words, that the baptism of
Rus’ was a local variant—granted, a complicated one—of a general pattern
that could be traced across half a millennium. Attention to the pattern may
help us better to understand both the variant itself and the local sources
reporting on it; thus, Amorkesos’s advantageous seating at Leo I's banquet
should make us recall Ol’ga’s high position at the imperial table during her
visit in Constantinople five hundred years later.5!

In the present lecture the Byzantine pattern occupied the center stage. In
the days that shall follow, the opposite will happen: we will devote our
attention to the peculiar, and perhaps unique, characteristics of the Rus’
variant.

Harvard University

59 On Symeon the Mountaineer as teacher of children who hitherto had ‘‘no time to leave the
goats and learn anything,’’ cf. John of Ephesus, Lives (fn. 15 above), I, PO, 17 (1923):241-46.
For western eighth- and ninth-century parallels, especially to having children of the (newly
converted?) nobles instructed in the faith, cf. Sullivan, ‘‘The Carolingian Missionary,”’ (fn. 29
above), p. 713, esp. fn. 50.

60 Cf. p. 16 and fn. 22 above.

S The story of Amorkesos was known in the learned milieu of Emperor Constantine Porphy-
rogenitus, Princess Ol’ga’s host, for it has been transmitted in the Excerpts from reports about
foreign embassies to Byzantium, a collection made under Constantine’s auspices. For the
source, cf. de Boor in fn. 22 above.



THE MISSIONARY PHASE

Mission, Conversion, and Christianization;
The Armenian Example

ROBERT W. THOMSON

Armenia as a country, and the Armenians as a people, have on various
occasions attracted attention in the world at large. But foreign interest in
Armenia has been sporadic at best; and outsiders have rarely commented on
the internal history of that land, reserving their ink for such events as
involved their own countries. Any investigation of Armenian history is thus
heavily dependent on local sources. With regard to the present theme—the
conversion of Armenia to Christianity—this drawback poses a special
difficulty. For not only do the first documents written in Armenian post-
date the conversion of the Armenian court by a century or more; all
Armenian literature was produced by Christians, most of them clerics in the
Armenian church.! Not surprisingly they present a generally self-serving
interpretation of the establishment of Christianity in their country, and they
bring an anachronistic view to their historical enterprise.

The development of Armenian literature may thus be seen as a stage in
the Christianization of that people—not necessarily as the final stage, but as
the point when the self-awareness of Armenians as a distinct branch of
Christendom took root. So in this paper I endeavor, first: to trace the ori-
gins of Christianity in Armenia—the ‘‘Mission’’; second, to describe the

1 Although there are echoes of pre-Christian epic tales and songs in the later written litera-
ture, such pagan themes and their singers (gusan) were discouraged by the Christian clergy.
For a general view of Armenian literature, see V. Inglisian, ‘‘Die armenische Literatur,’’ in
Armenisch und Kaukasische Sprachen, Handbuch der Orientalistik, I 7, ed. B. Spuler (Leiden
and Cologne, 1963). The most noteworthy remnants of epic tales and songs are preserved in
the works of P’awstos Buzand, Patmut’ iwn Hayoc’ (St. Petersburg, 1883), reprinted with intro-
duction by Nina G. Garsoian (Delmar, N.Y.), 1984; and Movsés Xorenac'i, Patmut’ iwn Hayoc’
(hereafter Movses) (Tiflis, 1913), reprinted with an introduction by R. W. Thomson (Delmar,
N.Y., 1981), translation and commentary in R. W. Thomson, Moses Khorenats’i: History of
the Armenians, Harvard Armenian Texts and Studies, 4 (Cambridge, Mass., 1978). The system
of transliteration used here for Armenian is that of the Revue des études arméniennes.
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establishment of a regular ecclesiastical structure and the extension of the
Christian faith over the country (these do not necessarily coincide)—the
“‘Conversion’’; third, to assess the role of the church? as an increasingly
dominant force in Armenian society—the ‘‘Christianization’’; and finally,
to point to the growth of a specifically ‘‘Armenian’’ attitude which
prevented the reunion of this branch of Christendom with the neighboring
churches after the schisms of the sixth and seventh centuries. So although
the comparable events that took place in Kievan Rus’ in the tenth century
will not receive direct attention, I trust that the discussion of these themes in
the Armenian context will provide worthwhile analogies for a better under-
standing of the general question of Christianization.

Armenians were no more immune than other peoples from the desire to
claim an apostolic origin for their local church. The spread of the various
traditions that described the supposed missionary travels of Jesus’ own dis-
ciples is not our concern here.? Suffice it to say that already in the late fifth
century a tradition that Thaddaeus, one of the seventy, had preached in
Armenia and had been martyred there was known to some Armenian writ-
ers.* And by the eighth century it was thought that the apostle Bartholomew
had reached Armenia.’ In any event, there was never any suggestion that
these early missionaries had founded viable Christian communities. So if
Saint Gregory the Illuminator was considered to have taken over the chair
of Thaddaeus,® that cathedra had been unoccupied for two and a half centu-
ries. Our historical investigation must begin in the third century, when the
first hints are made in contemporary sources that there were Christians in
Armenia.

The earliest reference to Christians in Armenia seems to be in Tertul-
lian.” However, he is adapting the passage in Acts 2.9—10, which gives a
list of people who heard the apostles preaching in their own tongues. It is

2 By “‘church” T mean here hierarchy and formal organization, not the community of the
faithful.

3 For a general view, see IF. Dvomnik, The Idea of Apostolicity in Byzantium and the Legend of
the Apostle Andrew, Dumbarton Oaks Studies, IV (Cambridge, Mass., 1958).

4 P’awstos, III, 1; Movses, II, 33-34. The story of Addai/ Thaddaeus is based on an adapta-
tion of the Syriac Teaching of the Apostie Addai: Labubna, T’ ult’ Abgaru (Venice, 1868). See
further M. van Esbroeck, ‘‘Le roi Sanatrouk et I’apdtre Thaddée,”” Revue des études
arméniennes 9 (1972):241-83.

5 Movsss, II, 34. See further M. van Esbroeck, ‘‘Chronique arménienne,” Analecta Bollan-
diana 80 (1962):423 45 (esp. pp. 42529, S. Barthélemy).

6 The connection between Thaddaeus and Gregory was made even clearer by the tradition
that the latter was conceived over the tomb of Thaddaeus. See the Karshuni version of
Agathangelos, par. 8 (ed. M. van Esbroeck, ‘‘Un nouveau témoin du Livre d’Agathange,”’
Revue des études arméniennes 8 [1971]: 13—167), and Movses, 11, 74.

7 Adversus Judaeos, VII, 4.
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thus not hard evidence. In the middle of the century a letter was sent by
Dionysius, bishop of Alexandria, to the Armenians ‘‘whose bishop was
Meruzanes.”” The document does not survive, so it is unclear who the
‘‘Armenians’’ were. The term was applied to Armenians living outside the
historical boundaries of Greater Armenia, in Cappadocia and Pontus—
‘‘Armenia Minor.”” So a bishop with an Armenian name in such a com-
munity does not imply that there was yet a regular church in Armenia
Magna. (This ‘“Meruzanes’ is otherwise unattested.)® Eusebius refers to
the Armenians as Christians at the time of Maximin’s persecution
(312-313). But again it is not clear which Armenians are intended, since
Maximin’s persecution extended over Asia Minor, and this passage in
Eusebius’s Ecclesiastical History was written well after the conversion of
the Armenian court.’

If we disregard the story of Thaddaeus/Addai, which was adapted by
Armenians from the Syriac account of the conversion of Edessa and dated
the foundation of the Armenian church to the time of Jesus’ disciples,
Armenian tradition is unanimous in regarding Gregory the Illuminator as
the founder of that church. The accounts of the life and works of Gregory
are numerous and indicate a continuous reworking of tradition. The earliest
Armenian written version (which could not predate the creation of the
Armenian script in the early fifth century) is lost, though renderings in
Greek and Arabic survive. The standard Armenian version is attributed to a
certain ‘‘Agat’angelos.”” The complications of this story and its involved
textual history are not immediately relevant.'® The main points are straight-
forward.

8 Eusebius, Ecclesiastical History, V1, 46.2. The only Armenians with the name Mehrujan or
Merujan attested in literary sources were members of the Arcruni family, whose territory was
in the area east and south of Lake Van. The name is of Iranian origin; see H. Hiibschmann,
Armenische Grammatik (Leipzig, 1897), pp. 52-53.

9 Eusebius, Ecclesiastical History, 1X, 8.2. In the Demonstratio Evangelica, 1, 6.20d, Euse-
bius again refers to the Armenians as being Christians ‘‘in our day.”’ This work was written
after 314, but before the Council of Nicaea.

10 The Armenian text, Agat’angelay Patmut iwn Hayoc’, was published in Tiflis in 1909.
For the direct Greek translation see G. Lafontaine, La version grecque ancienne du livre
arménien d’Agathange, Publications de 'Institut orientaliste de Louvain, 7 (Louvain, 1973).
The Arabic and subsidiary Greek versions were published by G. Garitte, Documents pour
I'étude du livre &’ Agathange, Studi e Testi, 127 (Vatican City, 1946). The main versions are
compared in the introduction to R. W. Thomson, Agathangelos: History of the Armenians
(Albany, 1976). For more recent discoveries and general discussion, see G. Winkler, ‘‘Our
Present Knowledge of the History of Agat’angelos and its Oriental Versions,” Revue des études
arméniennes 14 (1980): 125-41.
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(1) Gregory had been raised as a Christian in Caesarea in Cappadocia. He
returned to Armenia with the king, Trdat, while the latter was still a pagan,
and was imprisoned.

(2) The immediate occasion for the miraculous conversion of the Armenian
king Trdat was the martyrdom of nuns, supposedly refugees from Roman
persecution. Torments fell on Trdat as punishment, and he was cured by
Gregory.

(3) Gregory was sent to Caesarea for consecration as bishop. On his return
the pagan shrines were overthrown and churches established on their sites,

(4) The site of the main church was at Ejmiacin where the nuns had been
martyred, near the royal court.

(5) Gregory established a regular system of bishoprics and handed over the
patriarchate to his son.

Some of these points are confirmed by evidence from other sources,
other aspects are not so confirmed. In what follows I shall base my point of
departure on Armenian texts and endeavour to show how different writers
give different clues to a complicated process.

(1) The basic role of Gregory and his descendants as leaders of the
fledgling Armenian church is corroborated elsewhere. In fact, the social
position of Gregory’s noble family, the Pahlavids, gave him standing; and
conversely, his descendants used their position in the church to gain further
prominence and social power.!!

(2) The connection with Caesarea continued for several generations of
patriarchs, who had to return to that city for consecration by the metropoli-
tan.12

(3) That the conversion of Trdat was preceded by martyrdoms is not
implausible in light of Maximin’s persecution, as just noted. If the number
of years ascribed to Gregory’s imprisonment by Agat’angelos is correct,
and the return of Trdat to Armenia occurred in 298 after Shah Narses ceded
much of Armenia to Galerius, then the date of Trdat’s conversion and
Gregory’s consecration could plausibly be 314.13 The conversion to Chris-
tianity of an Armenian king before the edict of Milan in 311 and Maximin’s

11 For the holdings in land of the patriarchal family, see H. Gelzer, ‘‘Die Anfinge der arme-
nischen Kirche,”’ Berichte der koniglichen sichsischen Gesellschaft der Wissenschaften 47
(1895): 107—-174, esp. pp. 148~50.

12 prawstos, III, 12, 16, 17; IV, 4.

13 See Thomson, Agathangelos, p. Ixvi, and P. Ananian, ‘‘La data ¢ le circostanze della con-
secrazione di S. Gregorio Illuminatore,”” Le Muséon 84 (1961):43-73, 319-60.
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defeat by Galerius in 313 seems most unlikely, especially in view of the
difficulties it would entail with the Sasanian shahs.

(4) The main difficulty in the story related by ‘‘Agat’angelos’’ is the
ascription of the principal church to the site of Ejmiacin. Other sources
indicate that the first church in Armenia was on the site of the former tem-
ple at Astifat, west of Lake Van. It was only after the division of Armenia
into Roman and Iranian spheres in 387 that the prelates of eastern Armenia
established their seat near the capital of Vatar§apat within sight of Mount
Ararat.

(5) The succession of patriarchs from the family of Gregory into the fifth
century—with appointments from outside only when the relative due to
succeed was quite unworthy!# —is unanimously confirmed by all sources.
So well established was the practice that the return of the patriarchate to
that family was as cherished a theme in later Armenian apocalypses as the
return of the monarchy to the Arsacid family.!5

Other than later claims of an apostolic origin for the Armenian church,
there are no written accounts of the origin of Christianity in Armenia that
offer a divergent view from that of Agat’angelos—or more exactly, the
variations within the general tradition expounded by the many versions of
‘“‘Agat’angelos.”” However, there do exist some indications that missionary
activity in that country had not been restricted to envoys from Cappadocia,
the numerous assistants whom Gregory the Illuminator is said to have
brought back with him after his consecration as bishop in Caesarea.!6

In the Epic Histories known as the Buzandaran of P’awstos there is a
story describing the search by the famous bishop of Nisibis, Jacob, for
Noah’s ark in southern Armenia and Jacob’s involvement in local affairs
there.!” Whatever the historicity of this search, and the authenticity of the
fragment of wood given him by an angel, the fact remains that such
interference in local affairs by the notable fourth-century bishop from Syria
was easily believable in the fifth century when the text was put into writing.
Furthermore, in the Life of Mastoc’, inventor of the Armenian script, which
was written in the mid-fifth century, there is an elaborate description of the

14 As noted by P’awstos, I1I, 13.

15 See, for example, the Vision of Sahak in Lazar Parp’ec’i, Patmut’iwn Hayoc’ (hereafter
tazar) (Tiflis, 1904), reprinted with an introduction by D. Kouymjian (Delmar, N.Y., 1985),
ch. 17 (which refers to events due to occur 350 years after the vision, i.e., in the mid-eighth
century); or Arak’el of Bitlis in the fifteenth century predicting the future liberation of Constan-
tinople, Jerusalem, and Armenia. For this see A. K. Sanjian, *‘Two Contemporary Armenian
Elegies on the Fall of Constantinople, 1453,”” Viator 1 (1970):223-61.

16 Agathangelos, § 806.

17 prawstos, III, 10.
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attempt of another Syrian bishop, Daniel, to adapt a Semitic alphabet for the
Armenian language.'® This was superseded by Mastoc’ ’s own invention.
The actual impact of Syrian missionary activity in southern Armenia during
the fourth century is hard to assess in the absence of any written record.
However, the use of Syriac loanwords in the fifth-century texts for funda-
mental Christian expressions strongly hints at the influence of Syrian Chris-
tianity.!?

Indeed, it would be rather surprising if the numerous colonies of Jews
attested in Armenia from the first century B.C. had never been visited by a
Christian missionary. The great number of Aramaic loanwords in
Armenian for commercial expressions points to the importance of connec-
tions with Syria.?’ But it is significant that contacts between the foreign
colonies (gatut’ —an Aramaic word) and the mainstream of Armenian pol-
itical and social life were not close. The cities in Armenia played a com-
mercial but not a political role.2! The Christian church in Armenia
developed within the social fabric of that country—with interesting varia-
tions from the way it developed in the Greco-Roman world. Therefore, any
Christians among the foreign communities (if any did in fact ever exist) left
no trace in the later Armenian record. For that record was set down in writ-
ing by persons unsympathetic to city culture, who ignored aspects of life
that did not directly affect their own social milieu.

For the same reason it is difficult to trace the expansion of Christianity
within the country and the establishment of a regular hierarchy. According
to the received version of Agat’angelos, Saint Gregory baptized more than
four million Armenians in a week, following which churches were built in
every village, preaching was undertaken in every area so that ‘‘in the twin-
kling of an eye’’ the ‘‘oafish’’ peasants became acquainted with the proph-
ets and the gospel, and more than four hundred bishops were ordained by
Gregory himself for every region.?

18 Koriwn, Vark’ Mastoc’i (Erevan, 1941), reprinted with an introduction by K. H. Mak-
soudian (Delmar, N.Y., 1985), § 6.

19 See Hiibschmann, Grammatik, pp. 281-321: *“‘Die syrischen Lehnworter im Arme-
nischen.”” There are also certain calques, such as the use of pahem (I keep) in the sense “‘I
fast’’; cf. Syriac nir.

20 See H. A. Manandian, The Trade and Cities of Armenia in Relation to Ancient World
Trade, trans. Nina G. Garsoian (Lisbon, 1965), ch. 3, esp. p. 65.

21 See N. G. Garsoian, ‘‘The Early-Mediaeval Armenian City: An Alien Element?,”’ Ancient
Studies in Memory of Elias Bickerman, The Journal of the Ancient Near Eastern Society
16—-17 (1984 -85): 67 —-83.

22 Agat’angelos, § 835, 840, 856.
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This optimistic assessment of Gregory’s activity is not very helpful. The
Epic Histories of P’awstos make it clear that the first bishopric was estab-
lished in western Armenia at the site of a former pagan temple, not at the
royal capital.?? It is also clear from the nomenclature of the bishops given
by the early texts that their sees were not the transitory commercial centers
known as cities and built in various places by succeeding monarchs, but
rather the estates of the great noble families. When bishops are identified
by see, it is not a town but a province that is named, and many provinces
are identified by the name of the family that controlled them.?* In the
Greco-Roman world Christianity spread from city to city; and the more
important the city the more important the wider role played by its bishop.
In Armenia Christianity spread through the social and political structure
indigenous to that country.

Thus at the beginning of the fourth century it was the noble family of the
Pahlavunik’ and the direct descendants of Gregory who played the leading
role. Despite the conversion of the king and the emphasis placed by
‘‘Agat’angelos’’ on the cooperation of Gregory and Trdat in the rapid
conversion of the whole country, the ecclesiastical authority and the royal
authority might (and did) clash, just as the political interests of the great
noble families and of the monarchy were frequently at variance before the
abolition of the Arsacid line in 428.

The patriarchs in the line of Gregory were descended from an ancient
noble family of Parthian Iranian origin. Just as in the secular arena the
great offices of state were hereditary in certain families, so the Pahlavids
regarded their ecclesiastical role as one due them by right. The lands
belonging to the patriarch were his in the same way as family estates
belonged to the magnates of the realm, and they were passed on by inheri-
tance. The patriarchs thus had a secure base—and not just the moral sup-
port of the clergy—from which to oppose the royal will, should that be
necessary. For their part the Armenian kings had to resort to exile, or even
murder, in order to overcome ecclesiastical opposition to what they might
consider political concerns. The actions of the patriarchs thus receive much
attention by Armenian historians who describe this formative period. For in

23 Pawstos, III, 14; cf. Agat’angelos, § 814815, and below, fn, 26.

24 See the Armenian conciliar lists conveniently gathered in the appendices to N. Adontz,
Armenia in the Period of Justinian, trans. with partial revisions by Nina G. Garsoian (Lisbon,
1970), pp. 94*—101*.
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many regards there was little distinction between the patriarchs and other
magnates.?

But our sources leave us quite in the dark concerning the actual spread of
Christianity in a geographical sense. P’awstos describes how in the mid-
fourth century the Patriarch Nerses was able to summon a council of ‘all
the bishops of Armenia,’’?® and even earlier ‘‘all the bishops’’ had been
summoned by the king on those occasions when it was necessary to elect a
successor to Gregory’s sons as patriarch. But how rapidly and in what
order the noble families created bishops on their lands is not explained.

The account of Gregory’s idol-smashing journeys given by Agat’angelos
describes the destruction of local pagan cults, the building of churches on
those sites once the demons had fled, and the fate of the pagan clergy—
conversion or death.?’ Although the information about the cult sites and the
deities there worshipped is precious for our knowledge of pre-Christian reli-
gion in Armenia,?® the later writers give no hint that these sites formed
bases for missionary activity directed at local communities, or that they
became the sees of bishops. (There is one exception—the last temple de-
stroyed by Gregory, at AstiSat, where on his way back from consecration in
Caesarea he established the first church. This did become the patriarchal
see until that was moved to northeastern Armenia after the division of 387.)
Since the later Armenian sources concentrate on the leading personalities
and the conflicts between them, only by indirect hints can we assess the
spread of Christianity beyond the uppermost social circles. P’awstos and
Agat’angelos wax rhetorical in their descriptions of teaching and mission-
ary activity throughout the countryside. But the eradication of former
pagan beliefs and the acceptance of Christian attitudes took many genera-
tions, and was by no means a uniform process.

Nor was opposition limited to recalcitrant peasants. The conversion of
the king was an act of state and the establishment of an official and orga-
nized clergy was also an act of state. So those great princes who opposed
the pro-Roman policies of the kings and espoused closer relations with Iran,
to whose social ethos Armenians were far closer, quite naturally rejected
Christianity and promoted the Zoroastrian cult of fire. It was not until the

25 For Armenia in this formative period see the studies of N. G. Garsoian, gathered in her
Armenia between Byzantium and the Sasanians, Variorum Reprints (London, 1985).

26 p’awstos, IV, 4. The council was held at A§tifat, ‘‘the mother of all the churches’” and the
traditional place where synods had been convened by the predecessors (naxneac’ ) of Nerses.

27 Agathangelos, § 777-815.

28 Movsgs (I, 12) used the information in Agat’angelos as a basis for his (unhistorical) expla-
nations of the origin of pagan cults in Armenia; see also A. Carriére, Les huit sanctuaires de
I’ Arménie payenne (Paris, 1899).
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end of the fourth century that the major revolts were finally crushed.?® After
the abolition of the monarchy, the Sasanian shahs tried on various occasions
to impose their own orthodoxy on that sector of Armenia within their
orbit.30 But their success was never permanent.

The church, then, was from the beginning a vital social and political
force in the upper echelons of society. The role of the patriarchs and
bishops in affairs of state is attested in the historians of the early period.
But our sources are not much interested in the details of the spread of Chris-
tian practice among those less newsworthy. They say little or nothing about
how or in what places Christianity was spread among the populace in an
organized fashion. Although P’awstos gives elaborate details of various
kinds of hospices set up by the patriarch Nersés I and indicates that they
continued to be run from the patriarchal palace, he does not show that there
was any general plan of Christian expansion behind these philanthropic
institutions.3! We have to look elsewhere for the main source of local
preaching—to the activities of holy men and ascetics in deserted places.

In the Epic Histories we read about the miracles worked by some of
these ascetics and the miraculous visions they enjoyed.*? The more famous
of them attracted disciples. Although later historians describe the organiza-
tion of such groups in anachronistic terms (based on their experience of
organized monastic communities), the impact both of anchorites and of
their wandering counterparts was considerable. Their most famous
representative was Mastoc’.

Mastoc’, who was bom in western Armenia in the mid-fourth century
and had received a good Greek education, abandoned a promising secular
career at court for the religious life of a hermit. In due course he attracted
disciples, and like others before him led these pupils in missionary activity
in remoter parts of the country. It is significant that his biographer
Koriwn?? gives Mastoc’ no official standing, save only as a respected friend
of the patriarch, and later of the king. MasStoc’ was a free agent, without a
base in an organized monastery or attachment to a bishopric. It is also
significant that Lazar, writing at the end of the fifth century, speaks of the

29 These conflicts form the substance of the Epic Histories (the Buzandaran) of P’awstos.

30 The Histories of Eli%€ and Lazar describe the resistance of the Armenians in the fifth cen-
tury. For Lazar, see above, fn. 15. The critical text of Eti§e, Vasn Vardanay ew Hayoc’
Paterazmin, was published in Erevan in 1957; translation and commentary by R. W. Thomson,
Elishe: History of Vardan and the Armenian War, Harvard Armenian Texts and Studies, 5
(Cambridge, Mass., 1982).

31 prawstos, IV, 4; VI, 5.

32 prawstos, V, 25-28; VI, 2—16.

33 For Koriwn, see above, fn. 18.
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use of Syriac in eastern Armenia; and that the role of MaStoc’ as interpreter
is brought out by the later Movseés Xorenac’i.3*

In other words, up to the end of the fourth century oral preaching was
naturally conducted in the vernacular. But any scriptural readings or liturg-
ical ceremonies—anything based on a written text—had to be conducted in
Greek or Syriac. Since the use of Syriac was associated with the Iranian
sector of divided Armenia, and Greek with the area under Roman domina-
tion, there were political problems involved with the official encouragement
of these foreign languages. And on a more basic level, the vast majority of
Armenians 