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Scholarly poetry and epigrams in particular, have been a literary means of expres-
sion for the scholars in Byzantium. On the one hand, they helped express ideas and
attitudes towards life and on the other hand, conveyed their religious feelings and
deep religious beliefs. A plethora of engraved Byzantine epigrams were used on ex-
ceptional works of Byzantine micro-art, such as crosses and staurothékes, so as to
emphasize the religiosity of the person who ordered the making of such a complicated
and grand piece. Among those people were noble women and specifically, the wives
of Byzantine emperors held an exceptional position. Some cases include Irene Dou-
kaina and her second daughter Maria Komnene during the 11"-12" century, who
assigned the composition of such epigrams to their contemporary scholar of the royal
court Nicholas Kallikles. These epigrams are going to be examined in this article em-
phasizing the most important information they provide, including the motivational
factors for these orders.

Keywords: Byzantine epigram, cross, crucifixion, staurothékes, noble women,

11*-12* century, Nicholas Kallikles

Prologue

Ancient Athens, the capital city of Attica, was under the protection of
the goddess Athena, hence the name of the city. A special myth is asso-
ciated to this city-naming. One day, a dispute arose between two gods:

a woman — Athena—and a man—Poseidon. More precisely, during the
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reign of Cecrops, king of the city later called Athens, two wondrous
things happened: an olive tree sprouted on the dry earth one day and at
the same time, a spring of water gushed forth a little further away. The
king then turned to the Oracle of Delphi to ask what it all meant and
what he should do. The oracle replied that the olive tree represented
Athena and the water represented Poseidon and that the inhabitants
themselves had to decide which of the two gods they would choose as
their patron. Cecrops then called the people to an assembly, in which
the women also took part, because at that time they were still involved
in the decision-making process. The men voted for Poseidon, the wom-
en for Athena. But because there was one woman more in the assembly,
Athena won, which angered Poseidon so much that he covered the land
of the Athenians with sea water. In order to appease him, the latter were
forced to impose three penalties on their women: they took away their
right to vote, the right to name their children after their own names
(which from then on were called by their maiden name) and, finally,
they took away their right to call themselves Athenian, as had been
done up to that time in honor of the goddess Athena. What is the deeper
meaning of the myth? Undoubtedly, this myth shows that ancient Ath-
ens, during an early phase of its history, before it became a patriarchal
society that excluded women from any public space, went through a
period of gynecocracy (or political supremacy of women).'

Although the above incident belongs to the realm of myth, one can-
not ignore the question it raises about the place and role of women in
human societies throughout the centuries. Can we, then, speak of a con-

tinuous degradation of the position of women in the course of human

! It is noted that women in ancient Greece played an important role in the religious life of
a community as priestesses. We recall the three-day autumn festival of Thesmophoria, a
festival that remained untainted by the patriarchal stratification of the Olympian panthe-
on, in the absence of the male population, and which reaffirmed the fertility of the earth
and female fertility in the sowing season. See Harrison (1996: 167-179); Mossk (2002).
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societies? Is there historically a pivotal moment when we can claim that
a change is foreseen? And if so, when is this moment and what is the
event that triggers it? Are changes, whatever they are, coming rapid-
ly or are there difficulties in their occurrence? Also, can we talk about
changes of universal significance, i.e. applying the same to all women
regardless of age and especially economic and social status? These are
some of the questions that this article attempts to answer, focusing his-
torically on society in the Byzantine period, after a brief historical over-
view of the subject has been attempted. The sources that will help us to
outline the status of Byzantine women come from the field of Byzantine
poetry, and in particular from the Byzantine epigrams of a renowned

scholar and physician of the court of Komnenoi, Nicholas Kallikles.?
Introduction

It is without a doubt that the role of women in society is inextricably
linked with family as a social institution. In Roman times, marriage was
a social relation between a man and a woman validated by law so that
the couple could live together and have children according to standard
moral codes.’ The husband held authority over the members of the Ro-
man family thus determining their fate and life.* Still, it is worth noting

that women of that era enjoyed freedom in matters regarding religion

2 It is worth noting that, in general, there are few written testimonies of the simple and
everyday life of women in Byzantium, which generally concern members of the middle
and upper social classes. Our knowledge of the life of women belonging to lower class-
es is more limited, as it comes mainly from indirect information, in which, at the same
time, it is often difficult to distinguish between elements that correspond to reality and
those that could be interpreted as literary sources. Even more striking is the lack of
evidence concerning women’s domestic tasks (e.g. spinning, preparing food, kneading
bread, cleaning and decorating the house), which were apparently taken for granted,
with the result that no Byzantine author refers to them in detail. See Mavtag (2012: 55).
3 Kazpan (1989:196); JonarTis — Kosarrée-Cypiené (2009: 295-316).

* SALLER (1986).
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given that women from all social classes (even slaves or prostitutes)
could participate in religious events and affairs.” Towards the end of the
roman period, the power of women had started to grow in the familial
environment at first and then in society. As a matter of fact, women
coming from rich families could pursue an education and accompany
their husbands in social events.

As we move forward, Christianity made its debut and started in-
fluencing the established social face of marriage giving it new features.
This began to formulate the new religious aspect of marriage thus im-
proving the position of women in society.® These changes can be seen in
texts by the Great Fathers and in law documents of the Byzantine period

which validate the position of women and allow them certain rights.”
The role of women in the Old and New Testament
In the book of Genesis, the woman was made by God by taking a piece

from Adam?® and, from that moment on, all men would leave their father

and mother in order to match with a woman resulting in a marriage.’ It

® Frier — McGiNN — Lipov (2004: 31-32).

¢ KouvkovAéc (1955c: 163-218); KovkovAég (1981); Larou (1981); BakaAovdn (1998);
Adumog (1923); MévtCov (1982); NucoAaov (1986); Hutter 1984: 163-170). It should
also be noted that women could practice medicine in Byzantium mostly in their capac-
ity as a midwife or as a doctor for diseases of the female body. See Mmtovedaa (1998);
KisLINGER (1955); KoukovAég (1955b: 14); BurLoucH (1973). Women doctors who tend-
ed to the human body also had the arduous task of abortions, which were morally
deplorable. For abortions in the Byzantine world and the way this issue was dealt with
by the State and the Church see CuraNE — KisLINGER (1985); Towiavog (1987).

7 See e.g. KiovoomovAov — MmevBeviote (1991).

8 Gen. 2, 21-22: kal éméPaiev 6 Oeoc Exotaoty Emi Tov AdAY, Kal Utvwoe: kol EAafe
piav TV mAELEWV AVTOD Kal aveMAT|PWOoEe CaQka &Vt avThG. / kal (KODOUNOEV O
B¢c0g v MAeLEAY, TV EAaev ATIO TOL ADAL, €1G YLVATKA KAl YaYEV ATV TIOG
tov Adau (= And the Lord God caused a deep sleep to fall upon man, and he slept,
and He took one of his sides, and He closed the flesh in its place. And the Lord God
built the side that He had taken from man into a woman, and He brought her to man).
? Gen. 2, 24: évexev ToUTOL KataAeipel AvOQWTOG TOV MATéQar AVTOD KAl TNV U TéQa
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should be noted that the woman is characterized as a helper and not as a
slave to men,'® and it is a fact that after the original sin (that is, after the
disobedience of Adam and Eve to God’s command not to eat the fruit
of the tree of the knowledge of good and evil)," the woman took on the
role of a helper with a more soteriological concept.’> Women were now
helpers, supporters and comrades to men in their tough course to unit-
ing with God." The same was also true for men who ought to be helpers
of women towards their salvation."

However, in the Old Testament we do not see any indication of the
God-given equivalency of men and women," since women were mostly
described as unholy and second-grade humans.'® Certainly, in the patri-
archal society of the Old Testament'” we see a lot of women with power-
tul positions in the Israeli society, namely Sarah, Rebecca, Rachel, Debo-
rah, Ruth, Esther, and many others, reminding us of what we later read
in Paul’s Epistle to the Galatians that ovx €vt Tovdaiog ovdE “EAANY,

oVK €VL dOVAOG 0Vd¢ EAeV0eQOG, OUK EViL ApoeV kal ONAL: TTAvTES YAQ

Kal TQOOKOAANONoetaL mEog TV yuvaika avtov, kat éoovtal ot dvo el oagka piav
(= Therefore, a man shall leave his father and his mother, and cleave to his wife, and
they shall become one flesh).

10 Gen. 2, 20: 1@ d& Adap oy e0EON PonOog Gpotog avt@ (= but for man, he did not
find a helpmate opposite him).

T Gen. 2, 16-17: Kat éveteidato Kogrog 6 @eog t¢ AdAp Aéywv: amo mavtog EVAov
oL €V 1@ magadelow Bowaoel @ayn, / ano d¢ tov EVAOVL TOD YIWWOKEW KAAOV
Kal Tovneov, ov @dayecOe ar’ avtov: 1] & av Nuéoa eaynte an’ avtov, Oavatw
amoBaveioOe (= And the Lord God commanded man, saying, “Of every tree of the
garden you may freely eat. But of the Tree of Knowledge of good and evil you shall
not eat of it, for on the day that you eat thereof, you shall surely die”).

2 TTatpawvog (1992: 27); ToeuméAag (1981: 324).

B John Chrysostom, [1epi T0D Tac kavovikac un cvvoikev avdpaot, PG 47, 514: Kata
navta [1] yovaika] 1@ avOodnw [1@ Adap] Spoov, duvapevov, év TOlG KALOLG
avTQ Kal 1ol avaykalols v Cwmv Ta g Pondelag elopépet.

141 Cor. 7, 14: fyyiaotat yog 0 &vi)Q 0 ATILOTOG €V M) Yuvalkl, kat fylaotat 1] yuvi 1
ATUOTOG €V T AVOQL.

5 Num. 27, 1-11; Ex. 20, 17.

16 Deut. 21, 10-17; Lev. 11, 1-5.

7 GoopmaN — GoopMAaN (1975: 22-37); BornemAN (1988: 70-74; 160-168).
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VUELS elg éote €v Xpotw Inoov.”® A pious and good wife standing by
her husband’s side was commended and the husband was seen as a
happy man" with a God-sent wife.?

The great divide comes with the establishment of Christianity as
a religion. Christ Himself was the one who praised women with His
attitude and teachings and put them in the same social status as men.
Therefore, He didn’t hesitate to socialize with prostitutes, discuss
with the Samaritan woman® and forgive the adulteress.? Certainly, we
should be aware of the fact that within His circle there were not only
men but women too and it is to women that He revealed Himself for
the first time* and not to men.” It is then observable that women are
not just standing in the limelight but they are active participants with a
primary role in God’s plan for the salvation of the human kind.

Such a concept, meaning the role of women in the New Testament,
can be seen in the decisive role that Virgin Mary played as God’s mother.
The Great Fathers call her the new Eve since she was the reason why the
second face of the Holy Trinity, Christ -the new Adam-, took on a human
face in order to save humanity from the original sin of Adam and Eve.

Finally, it should not be left out that the books of the New Testament
mention a lot of female names corresponding to women who played a
great role within the Church. Therefore, in Acts of the Apostles we see

the names of Priscilla,* Lydia,* Saint Thekla and many others,”® while

8 Gal. 3, 28.

¥ Sir. 16, 1.

» Prov. 31, 10-31.

2 Luke 7, 36-50.

2 John 4, 5-42.

% John 8, 1-11.

# Luke 24, 1-10; Mark 16, 9-11; John 20, 11-18.
% Ayovpidng (1999: 286).

% Act. 18, 2-3; Rom. 16, 3.

7 Act. 16, 14.

% Act. 1,14; 9, 36; 41; 12, 12; 16, 14.
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in the epistles by Paul” we see the names of Apfd, Eunice, Claudia, Lois,
Maria, Syntychi, Eodia and Phoebe.

The role of Apostle Paul

In the years of the Apostle Paul, the presence of women is distinct,
since during his missionary activity, we see women apostles, such as
Junia, who together with Andronikos is referred to as éntionpuot év toig
amootoAows.* In fact, John Chrysostom,® in his interpretation of the
letter to the Romans, refers to Junia with admiration, considering her a
worthy apostle. In fact, she is one of Paul’s female associates who were
able to use their gifts and offer their services to the then newly founded
Christian Church, perhaps the only place in the long later Byzantine pe-
riod, where women could enjoy some form of freedom. It is important
to note, however, that, on the one hand, these cases of women do not
represent the norm, but rather the exception, and, on the other hand,
any activity of some women during this early period of the Christian
Church is inextricably linked to the social conditions prevailing. In par-
ticular, while the Church belonged to the private sphere, being perse-
cuted and marginalized, various roles were developed by its early mem-
bers, regardless of gender, as the participation of everyone was essential
and useful. But once the Christian Church is officially recognized (in 313
AD), it becomes part of the public sphere and begins to identify with it,

# 2 Tim. 1, 5; 4, 21; Rom. 16, 3; 6, 12-13, 15; Phil. 4, 2. It is worth mentioning the ex-
cerpt of Apostle Paul to the Corinthians (1 Cor. 7, 4: 1} yvvn 700 idiov cwuatog ovk
éfovotalet, &AM’ 6 avijp- opoliwe 0¢ kal 6 dvnp Tov idiov o patos ovk éovotalCet, &AM
1 yvvn), in which there is an attempt to distinguish the roles of each gender within a
marriage, showing clearly how one gender succumbs to the other.

% Rom. 16, 7.

M PG 60, 669: Bapal, moon g yuvalkog tavtng 1 @ulocogia, ws Kal TS twv
amootdAwV déwdnvatl mpoonyopiag.
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accepting the distinction of social roles of the time and reproducing the

prevailing social hierarchy.*
The example of Saint Helena

The first woman, and in particular the first express, who, according to
tradition, acquired a more direct and active role in ecclesiastical matters,
building churches, * was the mother of Constantine the Great, Saint Hel-
ena. She was indeed a model for other empresses and brilliant aristocrats
(as we shall see below), as her name is associated with the most powerful
symbol of Christianity, the Cross, and its discovery. In summary, the
story of the finding of the Cross is as follows.* In the year 326, the Em-
press Helena visits the Holy Land and trjv tote Tepovoadnu épnuov wg
ontwpopvAakiov katd tov mpoentny® and finds the Cross. With the help
of the Bishop of Jerusalem and the inhabitants of the area she manages
to locate the position of the Cross and after excavation, she extracts three
crosses, as well as the inscription of Pilate (J. N. R. ].).** The cross of Christ
is miraculously recognized, as Macarius of Jerusalem places it on a dying
woman, who is healed. Thus, the finding of the Holy Cross by Saint Hel-

* [Mamayeweylov (2016: 163); AdaptlidoyAov (2003: 32). It is important to note that
in many cases women themselves agree with the stereotype of being labelled as the
weaker sex. See GARLAND (1988: 386).

3 These are the basilicas of the Nativity in Bethlehem and the Mount of Olives in the
Hold Land.

* On the history and legends of the finding of the Holy Cross see BErjeau (1863); Ha-
Lusa (1926); LecLercq (1948); Comses (1907); Mussaria (1869); PrimE (1877); STRAUB-
INGER (1913); NEsTLE (1895); VELDENER (1863); MERCURI (2014: 14-24); BORGEHAMMAR
(1991); Dryjvers (1992); Nessitt (2003); WortLEY (2009); HEIp (2001: On the role of
Saint Helena in the finding of the Cross and especially on the avoidance of recording
the event from early sources); KrerzenBacHER (1995: On the legends of the wood of the
Cross in Byzantium and the West).

* Sokrates Scholasticus, ExkAnoiwaotucn iotogia PG 67, 120A; Ps. 78, 1.

% She also took out of the earth the spear, the sponge, the crown of thorns and the
nails, that is, all the relics relating to the Divine Passion of Jesus Christ.
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ena, the first trekker and pilgrim to the Holy Sepulcher on Golgotha,”
becomes an important historical event, which is the subject of realization
by Orthodox Christian writers,® and by Latin writers,* thus indicating
the enormous impact of this event in the centuries that followed, both for
the Orthodox and Roman Catholic Christian world, sealing the worship
of the Holy Cross. Through this historical event, therefore, the crucial
position that a woman now occupies in the field of religion is under-

lined, initiating a tradition of church donations and sponsorships.*
The role of women during the Byzantine era

During the first years of Christianity, the teachings of the Great Fathers
played a determining role in the improvement of women’s role as being
equal to men in society.* This was primarily shown through the face of
the Virgin Mary, however, not excluding other women, like Mary Mag-
dalene.*” These teachings also criticized the unfairness towards women

in the laws (especially true given that lawmakers were men!),*® high-

% Grunpr (1878: I1I); Rosinson (2011: 14-19).

% Sokrates Scholasticus, 'ExxkAnowxotikr] iotopla, PG 67, 117-121; Sozomenus,
ExxAnowxotikn iotogla (ITepl ¢ ebpéoewc 100 Cawn@dpov oTavpod Kal Twv dyiwv
iAwv), PG 67, 929-933; Theodoret of Kyros, ExkAnowxotikr] iotogia, PG 82, 357-961
and 1064-1217; Alezander the monk, Totopwkédv €yr@piov mept ebéoews ToL Tipiov
kat CwoTrolov otavgov, PG 87, 4016-4076 and 4080—4088 (summary).

¥ Paulinus Nolensis, «Epistolae», PL 61, 326-330; HaLm (1866. Vol. I: 108-110); Ber-
NAvs (1885. Vol. II: 84-86). For the Latin texts of the legend of the finding of the Holy
Cross see Kopaxkidng (1983: 73-74, 76-79), while the existence of a section of Holy
Wood in Rome from the 6™ century see KLeN (2004: 69-76).

9 Yoapavin (2012); AnunrtoomovAov (2012); AyyeAdn (2012); IManapactoedkng
(2012); KaAomion-Béotn (2012).

! For the woman in late antiquity and the first years of Byzantium through the theol-
ogy of Cyril of Alexandria see AeAA6TOVAOG (2016).

# John Chrysostom calls Mary Magdalene 1 tétoa®Aog xai dvdoeior yuvr): John
Chrysostom, Eic Mat8aiov, 40, PG 58, 823AB.

# Avdoec Hoav ol VOUOOeTODVTEG, DX TODTO KATA Yuvalkwy 1) vopoOeoia: Gregory
of Nazianzos, Adyoc 37, PG 36, 289AB.
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lighting that men and women are equal before God.* The Great Fathers
and church writers were admirable proponents of the equality between
men and women before the law and within the society, noting that both
sexes were punished equally for their disobedience and were given the
same objective potential for salvation through the incarnation of God,
His Passion, His Crucifixion and His Resurrection. Consequently, men
and women are one entity before God. In reality, though, the early years
of the Byzantine period witness the withdrawal of women and their
isolation in the house, caring solely for that and their family. However,
over the centuries things started to change gradually.

Reaching mid-Byzantine years, women held a different position in
society, among other things that were changing over time. These changes
regarded new borders and other modifications in political, administra-

tive, financial and military structures® that -undoubtedly- influenced the

# See e.g.: Gregory of Nazianzos, /Adyoc 37, PG 36 281-308; Basil of Caesarea, Eig v
uaotvoa TovAittav, PG 31, col. 241AB; Gregory of Nyssa, Ilepi tr¢ Tov dvOpwmov
yevéoews kal €ic 10 kat’ eixova xal ka0’ ouoiwotv, PG 44, 233C; Clement of Alex-
andria, ITabaywyodc, PG 8, 260C; Cyril of Jerusalem, Katnxnoetc, 20, PG 33, 480C. It
was John Chrysostom who gave speeches about women and their position in society
and marriage (praising them and advising both genders). See John Chrysostom, Ei¢c
KoAoooaeic, 12, PG 62, 386B; John Chrysostom, Eic tov I'déuov, PG 51, 213-215, 219A).
For more information see ArTEMI (2015).
% During the 12" century for example, the unit of thematic (military) administration is
abolished and the defense of the Byzantine Empire is not supported by mercenaries. The
state mechanism is based on a new social class of prestigious officers and it is a fact that
anew policy of aristocracy is established (much relying on the Komnenos family). As for
the economy, we see the stabilization of the gold coin and there is an upward trend with
the creation of art manufacturing facilities (such as ceramics and textiles) in urban centers
which are experiencing an urban sprawl. Finally, let's not forget that there were ongoing
war operations towards the east and west by emperor Alexios I Komnenos, and his plans
were interrupted by crusades and in particular by the threat of the 4™ crusade in 1204.
For a brief overview of the history in the 12 century see Kazapan — FRANKLIN (2007:
59-67; 72-75; 116-119; Kazpan — EpsTeIN (2004); KaprtdlnAog (2009: 111 30-32). For the
economy in the Byzantine state see Larou — Morrisson (2011: 135-233); Aaiov (2006: II).
For the commerce in Byzantium see e.g. MagpaLino (2008); MorrissonN (2012: 125-218).
For the vision of emperor Manuel I Komnenos to restore a new ecumenical empire see
MagpaLrivo (2008: 685-779).
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role of women in the Byzantine society. This is the point where it should
be noted that the imperial laws, the texts by historians and chronologists
and the hagiological texts of the time were all drafted by men. The scarci-
ty of texts written by women at least up until the 11* century was substan-
tial* and does not allow us to have a clear image of women’s role. At the
same time, the men writers who came from important families of the Byz-
antine bourgeoisie, described women who were either part of the same
social class or with higher social status such as Theodora -wife of Justini-
an-, Irene of Athens, Theophano, Zoe Porphyrogennete, Anna Dalassene,
Anna Komnene and others.*” This necessarily meant that the majority of
the female lower-class population (that is of the average Byzantine wom-
an, the woman of the city or the rural society) was left unaccounted for.
After the end of the 11™ century, the Byzantine society witnessed

important changes compared to the past.*® As a result, there was grow-

% In regard to epistolography, there are a number of saved letters written by women
during the later period, such as the letters by Irene Eulogia Choumnaina Palaiolo-
gina (1291-approx. 1355) (ConstanTINIDES-HERRO [1986]), while very few are saved
that date back to the middle Byzantine period (see NuoAdov [1993: 169-180]). The
letters saved are usually the ones making references to women who used this means
of communication to achieve their purpose. So, in the correspondence by Theodore
of Stoudios (Kazupan — Tarsor [1991/1992: Appendix B, 406]) we often see female
names, belonging to women of the aristocracy, nuns, and mother superiors, still of
noble descent though. (see GouiLLarD [ 1982].

In hymnography, we see just four female names (Theodosia, Thekla, Kassia and
Palaiologina), who all came from monastical environments and lived and composed
their hymns within a nunnery (Cataryciorou-Torring [1982-3]; CaTarycioTou-Tor-
PING [1980]; CaTaryGioTou-TorrPING [1986-8]; PETRIDES [1902]; RocHow [1967]). Such
a limited number of women Hymnographers can be explained partially due to rules
against women’s voices being heard in church (Herrin [1992: 97]), and partially due to
their educational level given how hymnography needs certain educational standards
that only few women held.

4 Dienr (1939); Herrin (2002); GarLanD (1999); GarranD (1988); Hirr (1996a); Hir
(1996b); NikoAdov (2009?). Also see James (1997); James (2001); Nicor (2004); HErrIN
(1983a).

* For women of the later Byzantine period we find information from legal and histor-
ical sources and the rich files of that time. See e.g. La1ou (1985); La1ou (1992a); Larou
(1992b); HirL (1999).
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ing interest for the education of women and a change in the societal
norms for that issue;* this is observed even further during the time of
the Palaiologos family. Still, the education of women concerned almost
exclusively women of the aristocracy® rather than women of lower so-
cial classes, who often found themselves unable to sign documents re-
garding themselves.”! However, some of them may have had the ability
to read simple texts given the evidence we have for the different levels

of literacy.>
Women, religion, and monasticism

In the previous sections, we saw that the education of Byzantine wom-
en and the level of their literacy had been hard to pinpoint since their
activities were limited. Still, these activities included all related tasks to
the religious and the Church. Such tasks were so closely connected to
women that it was considered the norm for women to be involved in

church-related activities. Therefore, what we can conclude is that the

¥ A prime example of an educated woman is that of Anna Komnene who in the pref-
ace of her work Alexiad (Reinca — Kamsytis [2001: ITpdAoyog, I, lines 10-17]) does not
just take pride in her royal descent and education but explicitly mentions how women
should have a high educational level and take pride in it without being considered
arrogant.

% It is a fact that in the Byzantine Empire, education and climbing the social lad-
der worked hand in hand. This was true because education was the only means and
prerequisite for having a position in a state that was so rigidly organized and so bu-
reaucratic that it necessarily needed educated clerks. Women, expectedly, were not
allowed in such positions (SCHELTEMA - VAN DER WAL [1955-1988: 2.3.2.]: Al yvvaiiceg
TAVTWV TOV TIOALTIKOV KAL TV dNUOCTwV 0@@Liy kwAvovtal Kat dx To0To ov
dkalovoty, oK &EXO0LOLY, OV CUVITYOQOUOLV, 0V TtapeUBAAAOVOLY DTTEQ AAAWYV, OV
vivovtat @oovtiotal. Kal ot dvnfot Tavtwv TV TOALTIKQV OQ@IKIWV ATEXOVTAL.),
so that meant that their educational level was simply a matter of their family. As a
result, women of noble descent had more opportunities to be educated. See e.g.
NwoAaov (2009% 185-213); HerrIN (1995) for the education of Byzantine princesses.
> Larou (1981: 255-257).

2 BROWNING (1978).
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cosmical education of women is unaccounted for but on the other hand,
the clerical world was open to them.”

We also need to make note of the fact that church tasks gave the
opportunity to Byzantine women to be out of the house. As a result,
whenever there was an event like a litany, the welcoming of a new bish-
op or the ecclesiastical festivals, women were among the main audi-
ence. In all relevant events, their presence was to be expected and it was
considered the norm since they were members of the Church too and
had an ethical obligation to participate in all church-related events.* It
was also expected that women would participate in all charity events
regardless of their social and financial status.™ All of them (rich or poor,
noble or peasant) followed faithfully and avidly the charity command,
as expressed and framed in Christianity.

The role of women in religious and ecclesiastical affairs reaches
its absolute expression during the iconoclastic era and specifically, the
events of Chalké Gate in 726.”” It was a group of women who attacked
bravely and fiercely the officials who took down the icon of Christ from
Chalké Gate of the palace. The officials were killed and this marked the
beginning of the iconoclastic era. These women even came close to the
natElxQXkov oikov and began stoning Patriarch Anastasios.” In gen-
eral, we could say that during the iconoclastic era, women showed a

ferocity unknown to the public till that time, actively saving the lives

> It is worth mentioning the action of some women within the affairs of the Church,
with the most characteristic example being the possibility of women exercising dea-
conry. For more information see Ilamtadnuntotov (2019).

> NucoAaov (2009% 215-228).

% NikoAdov (2009% 236-239).

% KwvotavtéAog (1986).

*7 The bibliography for the iconoclastic period is particularly extensive. See e.g.: BRu-
BAKER (2014); BRuBakER — HaLpon (2001); BRuaker — Harpon (2010); BRYER — HERRIN
(1977); Gero (1977); GEro (1974); GraBAR (1957 = 1984); Harpon (1977); Hexry (1977);
sPECK (1998); STeIN (1980); WoRrTLEY (1982).

% Auzgpy (1997: 100-101 [kap. 10]).
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of iconoclastic fighters. This would often bring them against their hus-
bands” will and, more often than not, they too were persecuted and
punished with exile and imprisonment by iconoclastic supporters such
as Leo III and Constantine V.* These persecutions were sometimes sav-
age and were frowned upon by the general public, who -though- were
unable to grasp the deeper theological meaning of iconoclasm.®
Following the iconoclastic era, we notice a further elevation of the
role of women. Byzantine texts now make references to new types of
women’s sanctity such as the Mother Superior or the “married mar-
tyr”.%! In the cases of Mother Superiors, we are dealing with an innova-
tive change for that time, according to which discipline and organiza-
tion are no longer exclusive to men.®* What follows next are the cases of
noble women during the period of Komnenoi, who founded nunneries
among other things. We are also going to delve into the construction
and donation of valuable sacred objects to these nunneries. A distinctive
case is the one of Irene Doukaina. To accomplish this venture, we are
going to investigate Byzantine epigrams on the Cross and the Crucifix-

ion drafted by an important doctor and poet of that era.
Nicholas Kallikles: Life and Works

Nicholas Kallikles was a prominent figure of the Komnenian Period.

He was an excellent doctor according to statements.®®> However, facts

% For the women during iconoclasm and their faith see Kazapan - Tarsot (1991/1992);
HEerrIN (1983b); EvOvpiaodng (2019: 33-37).

% For the role of women in the clash between church and state see NuoAaov (2009*
229-236).

6! For some examples see EvOvuiadng (2019: 37-48).

%2 For the position of women in hagiography of the middle and later Byzantine period
see ConstaNTINOU (2005); NikoAdov (2009%); Derierneux (2014); Tarsor (1996); TaL-
BOT (2011); MeoyidAn-Xdyxa (2014: 85-88).

% It is characteristic that Anna Komnene includes him among the leading doctors (Re-
iNcH — KamByris [2001. 15.11.13.91-94: 499]), Theodore Prodromos characterizes him
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about his life are extremely limited and we only have information com-
ing from his correspondence with Theophylaktos of Ohrid.** In these
letters, we can observe how Kallikles played a pivotal role in treating
the ailments of Theophylaktos and how the latter wished good health
for Kallikles and imperial grace.® It was, after all, known that Kallikles
was in the emperor’s good graces and benefited greatly from that. This
is evident in his role as a member of the medical council set to find a
cure for Alexios Komnenos, who suffered from a severe case of rheu-
matism in his legs. Although Kallikles was the only one who predicted
that his arthritis would deteriorate over time and suggested suitable
treatment,® his prognosis was not taken into consideration resulting in
the emperor’s bad health and later his death.®

What interests us in this article are the poetic works of Kallikles, a
total of thirty-six poems-epigrams,® which were mostly written in order
to be engraved on artefacts such as icons, staurothékes, chalices etc. Ac-
cording to some scholars,® Nicholas Kallikles also composed Tipaptwv

N TeQl TV KAt avtov madnudtwy on account of his medical expertise.

as an intelligent and scientific soul (PopesTA [1945]), while Theophylactos of Ohrid will
not hesitate to describe him as his Asclepios (GAuTIER [1986. Letter no. 111, 7-8: 535).
Even Kallikles himself in the title of an epigram characterizes himself as d1d&oralo
TV atowv (Romano [1980. Poem no. 9: to0 copwtdtov ddaokAAoL TV laTo@V
KLEOU NikoAdov tov KaAucAéwc]).

6 The letters are 93, 94, 111 and 112. See GauTier (1986. Letters 477, 479, 535 and 536).
% GAUTIER (1986. Letter no. 93: 477: vywrivols ovv, kat dmoAavols g te LAavOgwmov
lATEKNG, Kal TV BaciAelwy ...).

% ReincH — Kamsyris (2001. 15.11.3.49-52: 494).

7 ReincH — Kamsytis (2001. 15.11.3.55-15.11.19.95: 495-503).

% Thirty-one poems are attributed to Kallikles and they are saved in manuscripts while
the remaining five are again attributed to him on the basis of certain linguistic patters
but with a bit of speculation. This division of his poems is made based on Romano (see
Romano [1980]), on which this paper was also based.

% See RomaNo (1974: 309-315). A different opinion about the name of the author is
given by BaLpwin (1984) and HuNGER (1968: 61-63).
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The status of women in the epigrams on the Cross and the

Crucifixion by Nicholas Kallikles

The epigrams by Nicholas Kallikles that deal with the Cross and the Cru-

cifixion are six in total. Let’s explore the information they can give us.

Epigrams
Epigram n.1
Eig 10 kaAov EVAOV O koounO&v V7O TG Aeomolvng.

OV tavTa OQUHOG 0VdE KEAVIOL TOTIOG,
€V 0ig €mayn touto o EVAOV MAAQL,
AAA” €0t ALBOOTOWTOG T) XQUOOVG TOTOG,
avOel d& Agvkov AvO0G €K TV HAQYAQWV.

5 Tovtolc putevet o€, EOAOV CwnPoOV,
Aovkawv 0 Aaumti, 1) PactAic Eiporjvn,

KQQTOV YAUKUV TQUY@Oa TV owtneiav.”

Translation™

For the beautiful wood decorated by the empress (Irene Doukaina)

It is neither a forest nor Golgotha
where this wood once stood,
but it is a place laid with stones or a golden field,
and white flowers blossom from pearls.

5 With these, life-giving wood, you are planted by
the lamp of the clan of Doukai, queen Irene,

harvesting salvation like it's a sweet fruit.

70 Romano (1980: 81 [no. 6]; 135 [Italian translation]; 168 [comments]); FroLow (1961:

281 [no. 241]).

7t All translations have been written by the author of this article. They aim to help the

reader and by no means serve as a literary recreation of epigrams.
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Remarks

The epigram refers to a staurothéke ordered by Irene Doukaina, wife of
Alexios I Komnenos.”? Going through this epigram, it is pretty evident
how the poem is grounded on chain metaphors and puns from the Old
and New Testament addressing the reader to trace their meaning, all
the while describing the staurothéke in an intricate way. Specifically, the
poem is constructed with the pattern xat’ &oowv kai Oéowv, meaning
that the first two lines refer to what the staurothéke is not and then, the
subsequent lines reveal what it actually is.

Regarding the content of the epigram, it begins by informing us
that the staurothéke does not depict a forest or Golgotha,” the Crucifix-
ion Hills (lines 1-2). Instead, it talks about a staurothéke embossed with
gold, precious stones and pearls (lines 3-4). Using lexical items like
ABootowtoc™ and xovoovg toTog (line 3), there is an allusion to New
Jerusalem,” as this is presented in John’s Revelation.” Furthermore, at-

tributing life-giving abilities to the wood (£0Aov Cawngodgov — line 5),

72 See ODB (II: 1009); PoLEm1s (1968: 70-74).

7 Matt. 27: 33; Mark 15: 22; Luke 23:33.

7* The cobblestoned place near the praetorium was called Gabbathah in Hebrew, as we
read in John's Gospel (John 19: 13: 6 ovv [TiAatog drcovoag ToUTOV TOV Adyov 1yayev
£Ew tov Inoovv, kal ékd0ioev €mi oL Bripatog eig témov Aeyopevov At@dotowtov,
‘Epoaioti d¢ TaBPada). Still, quite often there was confusion between his place and
Golgotha.

7 Romano (1980: 168). A prime example is the excerpt in John’s Revelation which
describes the walls of the celestial Jerusalem as covered with precious stones (Rev.
19-20). In ODB (II: 1035) we read: In art, biblical exegesis, and theology a celestial Je-
rusalem paralleled and sometimes reflected the terrestrial city. Conforming to biblical
prophecies about Jerusalem, this conception became an archetype of the human soul,
of the Christian church, and of individual church buildings. It provided an image of
paradise, [...], where the heavenly city with golden streets and a place could equally
be Constantinople, sometimes called by the Byzantines the New Jerusalem.

76 Rev. 21, 18 (kat 1v 1] évdOUN OIS TOD TelXovg AT oIS, kal 1) TOALS Xovoiov
KaBaov, Gpoov Vadw kabap); Rev. 21, 21 (kal ot dwdeka TULAWVES ddEKA
HaQYaQLTaL AVa €16 £KOOTOS TV MUAWVWYV 1)V €€ €VOG HAQYAQRITOV. Kal 1] ATl
TG MOAews XQuoiov kabapov wg VaAog davyrg).



422 Anastasios Kantaras

implying its concept as a tree giving life, alludes to the tree growing
in the heavenly city of God.”” In this heavenly setting, we see the posi-
tioning of the Cross in the staurothéke ”® (line 5) by queen Irene, light of
the family of Doukai (line 6), aiming at harvesting the sweet fruit” of
salvation (line 7).

The content of the lines allows us to observe a unique form in their
composition. The first four lines refer to the staurothéke while the re-
maining ones (lines 5-7) clearly indicate the name of the donor and the
purpose of the engraving. It is worth mentioning that the use of the
third person singular does not allow us to understand in a clear and
sustainable manner who is really describing the staurothéke. Most likely,
this is done by the donor but it is an opaque point given that anyone
would be able to do it.

Epigram n. 2
Eic tov XQLotov koepapevov Emt EOAOL kat teBvnkoTa.
Zntovoa TV onv 0Py, Ayve vou@le,
Kol PnAa@uoa, mov VEUELS Kal IOV HEVELS
Kal oL KaOvTvolg €v péor peoeufola,

EYVQWV €QUTVOTTOVTA TH) TOLEVOQL

77 Rev. 22, 2 (¢v péow e mAateiag avTNg Kal ToL TOTApoD EvtetOev kal ékelOev
EVAoV Lwri)g, TMOLOVV KAQTOUG dWdEKA, KATA UNVA EKAOTOV ATODDOVV TOV KAQTOV
avToy, Kal Tt UAAa tov EVAov eig Oepamelav twv €0vav). See also HOSTETLER
2016: 113).

78 This staurothéke depicted the tree of life, which was a common topic for staurothékes
of that kind (HosTeTLER [2016: 113]).

7 Enjoying the sweet fruits from a forest tree evokes the Song of Songs 2, 3: wg pnAov
€v 1oig EVA0LG TOV dQUHOD, 0UTWGS ADEAPLOOS OV &va HETOV TV LIWV: €V T oKL
avTtoL €mefvunoa kat ékaboa, Kal KapTog avTOD YAUVKUG €V AGQUYYL HoU (= As an
apple tree among the trees of the forest, so is my beloved among the sons; in his shade
I delighted and sat, and his fruit was sweet to my palate). According to Gregory of
Nyssa the forest symbolizes earthly life, while the fruit tree in the middle of the forest
symbolizes Christ (LANGERBECK [1960, VI: 116-117).
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5 TteUKT) T 04V, KUTIAQLOOOG KAl KEOQOC:
al, ai! yAvkov tov brtvov Omvolg, dAA” Opwg

@Oaoac mEog avtiAnv avaotnOL pot.®

Translation

For the dead Christ, hanged on the Cross
Looking for your form, Oh pure bridegroom,
and trying to find where you herd (your sheep), where you live
and where you lay down to sleep at noon,
I saw that you sleep on three trees.

5 Pine, cypress and cedar are those trees.
Alas, you sleep sweetly, but

wake up and come help me.
Remarks

Much like the previous one (epigram no.1) this epigram brims with al-
legories since it explicitly alludes to the Song of Songs, book of the Old
Testament with a majorly allegorical content. Specifically, in the first
three lines, the donor - through the poet - addresses Christ by calling
Him ayvé vouele (line 1), and employs possessive pronouns of the sec-
ond person singular (tr)v onv 6yv — line 1) and verbs of the same per-
son (Vépelg — pévelc: line 2; kaOvmvoic: line 3). The choice of verbs is in-
tentional alluding to the corresponding excerpt from the Song of Songs
and to the dialogue between the nymph and the bridegroom.® Evident-

8 Romano (1980: 82 [no. 7]; 135 [Italian translation]; 168-169 [comments]); FroLow
(1961: 330 [no. 338]).

81 Song of Songs 1, 7: ATayyeAGV poL OV YA oeV 1] PuxT] LoV, TOD TMOLUALVELS, TTOD
kowtdleig &v peonupeia (= “Tell me, you whom my soul loves, where do you feed,
where do you rest [the flocks] at noon, for why should I be like one who veils herself
beside the flocks of your companions?”). The similarities between the two texts are vis-
ible, since the epigram contains phrases from the biblical text in light modification. So
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ly though, the poet does not simply quote the excerpt but adjusts it and
extends its meaning to the relationship between the donor and Christ.

Looking at the form of Christ (line 1) and ymAagpwoa (indicative
verb of the act of slight touching) to find where exactly He is (line 2), she
finds Him sleeping on three trees -pine, cypress, cedar- (lines 4-5). These
trees -according to tradition- are known to have been used to make the
holy cross.® This is otherwise called Towevdpia, which we also meet
in epigram no.6 (lines 1 and 5) later on. We should also note that the
crucifixion is presented not as death but as a state of sleep (line 3). This
means that the death of Christ is an event that shares the same attributes
as sleep, i.e. not definitive but reversible and expected to reach a state of
wake, thus alluding to His upcoming Resurrection (line 7).%

The last two lines clearly show the donor’s request to Christ. After
she wishes Him sweet sleep (YAvkvv tov Umtvov Omvolg - line 6), she
encourages Him to resurrect in order to help her (line 7). It should be
noted that the moods used are the optative (Untvoig - line 6), and the
imperative (dvaotnOt-line 7), which in combination with the exclama-
tions ati, al! in the beginning of the sixth line, assign a theatrical attribute

to the poem. This seems to appeal to the audience, who interestingly

nowpaivels becomes vépeis (line 2), while kotrtaleis is replaced by kaOvmvoig (line 3).
8 Isa. 60, 13: ki 1) 00Ea ToD Aavov mEog o€ 1i€eL év KUTIAEIOOW KAl TTeVKT) kal KEDQW
aua, doEdoat TOV TOTOV TOV AYLOV HOV KAl TOV TOTOV TV TodWV pov do&dow (= The
glory of the Lebanon shall come to you, box trees, firs, and cypresses together, to glorify
the place of My sanctuary, and the place of My feet I will honor).

% The metaphor of death as sleep is seen in other epigrams about the cross and the
crucifixion. See e.g. 11" century, John Mauropous, line 1: KdvtavOa Xoiotog oty
VvV év EVA@ (De LAGARDE — BorLic [1882 = 1979: 17-18. no. 32]). See also KanTaras
(2021: 174-175); 1213 century, Nicholas of Otranto, line 1: Ovx Umtvov €Eeig ovdE
vootaéelc maAv (LoNGo — Jacos [1980-1982: 197. no. 19.7, f. 36']). We see that in the
holy texts too when we consider how the Old Testament uses the verb xowuwpat in
order to show the state in which death is experienced as the eternal sleep. For in-
stance, in Job (Job 21, 13), we read: ovvetéAeoav 8¢ év ayabols Tov Biov avtwy, év d¢
avarnavoet ddov exowur|Onoav (= They end their days in prosperity, and in a moment
they descend to the grave).



Remarks on the Role of Women in Byzantium 425

engages with the poem.* Generally, we need to highlight the imagery
of the epigram stemming from the use of extended metaphors and alle-
gories so as to state the donor’s request.

As for the donor herself, it is safe to assume that it is the same per-
son as epigram no.l i.e. Irene Doukaina although this is not explicit-
ly stated anywhere. Still, this epigram was found in writing right after
epigram no.1 in a manuscript used for the first publication of Thedore
Prodromos in 1536.* Consequently, not explicitly mentioning the donor
might be a sensible choice since Irene Doukaina is mentioned in the pre-
vious epigram on that same manuscript.

Finally, we can only assume where this epigram was engraved giv-
en that the artefact is not saved. The content of the epigram might re-
veal an object like an icon of crucifixion,® a cross or a staurotheke.” The
options of either a cross or a staurothéke may be a little more grounded
compared to the icon since -again- the epigram was found in a manu-

script together with another epigram engraved on a staurothéke.

Epigram n. 3
Tov KaAAwAéovg otixot eig TOV KAAOV 0TaLQOV
TOV KOOUNOEVTa TTaQa TG T0EPLEOYEVVTTOL Kueag Evdoking
Ex tov EVA0L ToVYW o& TV Cwn)v, AdYe,
kav Eba touya v @Oopav amo EVAov,
KAl TQOoKLVOLOA OV MOV TNV elkdva

elg anabwv altw oe Aypéva eOdoal,

8 For the dramatic character of epigrams about the cross and the crucifixion see Kan-
TARAS (2019: 79-95).

% Romano (1980; 44).

8% HosTeTLER (2016: 109).

8 Frorow (1961: 330); Romano (1980; 21).
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5 oLV OLCUYW TE Kal TEKVOLG TIOOVHEVT).

‘EE Evdokiag tavta, mogevoag kAddov.®

Translation

Lines by Kallikles about the beautiful cross decorated by “purple-born”
Eudokia (Komnene)
From the wood I harvest Thee, that is life, Logos,
even if Eve harvested damage from wood,
I am bowing in front of the icon of your Passions
and I am asking to reach the harbor of those relieved from their
passions

5 safe and sound together with my husband and children.

Those words are from Eudokia, the branch of porphyra.
Remarks

This is an epigram engraved on a staurothéke decorated with the Cruci-
fixion.* As we are informed by its title, it is an epigram written by Nich-
olas Kallikles for a cross ordered and decorated by Eudokia Komnene,
third daughter of Alexios I Komnenos and wife to Constantine Iasites.”

As for its content, in the first line, Eudokia addresses directly Christ
as evidenced by the use of the second person singular personal pronoun
(oe) and the term of endearment Aodye. This creates an antithesis be-
tween the past and the present because it compares Eve of the past har-

vesting the damage from the wood of Heaven to herself in the present

8 Romano (1980: 105 [no. 27]; 147 [Italian translation]; 181 [comments]; FroLow (1961:
317-318 [no. 312]).

% Frorow (1961: 317).

% Consequently, the epigram precedes the death of Alexios I Konmenos given that
Constantine lasites died before Alexios. See ODB (II: 969); FroLow (1961: 317 [no. 312]);
Romano (1980: 181 [no.27]).
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harvesting life from the wood of the crucifixion cross (lines 1-2). In other
words, while Eve managed to lose the eternal life by eating from the
forbidden fruit,”" Eudokia earns it by showing her devotion to the cross.
After all, the assonance between the two names - EVa and Evdoxkia - is
substantial and adds to the analogy between the two women. At the
same time, though, it is a comparison between two types of wood;* the
wood of heaven that led humans to sin and the wood of the crucifixion
cross that leads humans to their salvation.

Moving on, Eudokia, bowing in front of the icon of the Passions
(line 3), makes her request to reach the harbor of those relieved from
their passions safe and sound (line 4). It is an appeal that does not in-
volve just herself but also her husband and children (line 5), highlight-
ing her love towards her family and the status she enjoys within her
family given how she is able to order and decorate a staurothéke.

The epigram is completed with a straightforward declaration that
all the above words come from Eudokia, the branch of porphyra (line
6), leaving no room for doubt about who the donor of the staurothéke
is. At this point, we should note the use of the term moo@v«, in order
to show the donor’s royal descent. It is not uncommon to see that word
used in other epigrams by Nicholas Kallikles to indicate royal heritage,

as we shall see in epigrams no.4 and no.5.

! The presence of Eve is intense in epigrams about the cross and the crucifixion in
the 12" century because she is seen as responsible for the original sin and thus, she is
attributed negative terms (e.g. 12™ century, Theodore Prodromos, tit., line 1: Eic tnv
anatnv Adap. / Aaipwv, @B6vog, yovaiov, 1dovig EVAov. See Paraciannis (1997:
12-13 [no. 9a]). It should be noted that she is compared to the Virgin Mary who as a
new Eve bearing the new Adam (i.e. Christ) ‘dresses” Him with the new tree, the wood
of the cross, opening up the Garden of Eden.

% By offering Himself (1 Tim. 2, 6: 6 dovg éavtov dvtiAvtoov e mdvtwv) and dy-
ing for all humans (2 Cor. 5, 15: vtég mdvtwv améOavev), Christ changes the meaning
and symbolic value of the wood of the cross from a curse to salvation. The wood of the
cross that kills Christ is life-giving wood since He died on it and broke its curse. This
is how we go from 1dovrg EVAoV to évtipov EVAov.
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Epigram n. 4
To ¢ Edeu PAdotnua, T0 Cwng EVAOY,
TO TOPPVEAC YEéVVIUX Ooevt) Mapla

QPLEQOL UOL T TTAVULUVITEW KOET).™

Translation
The sprout of Eden, the wood of life
purple-born, humble Maria,

is devoted to you the Virgin who is praised by all.
Remarks

This epigram written in all stressed caps is comprised of three lines en-
graved at the back side of a cross. This cross was placed in the cen-
tral compartment of a gold-plated staurothéke decorated with precious
stones. It is now being kept at the church of St. Eloi in Eine, Belgium.”
The first two lines are engraved on the vertical part of the cross while
the third is divided on each side of the horizontal axle of the cross.”

Its first reading is very informative: To g Edeu PAaotnua, to
Cwnc E0AoV (line 1), meaning the cross, is gifted by Maria, T0 moo@Uoag
vévvnua (line 2), meaning a woman of royal descent, to mavopvrtw
koo (line 3), meaning the Virgin Mary.

% Epigram on enamel. A. Frolow marks the date of the epigram in the 11" century
(1085). See rrRoLOW (1961: 283 [no. 249]); RuoBY (2010: 152-154 [no. Me3]); 496 [im. 20]);
Romano (1980: 119 [no. 33], 155 [Italian translation], 187 [comments]; VOORDECKERS —
MiLis (1969: 461, tab. II; Bapldg (1984: 1, 203; note 30); Paut (2007: 251 [no. 24]); Laron-
TAINE-DOsoGNE (1982: 152 [no. O.21]; 154 [im.]).

% VOoOrRDECKERS — MiLis (1969: 461; taf. I-1I); LaronTaNE-DosogNE (1982: 152 [no.
0.21]); 154 [im.]).

% The beginning of the epigram is distinct by the engraved cross sign. The end of lines
1 and 2 is seen from the two semi-colons, and the end of the third line is seen from the
four semi colons. See e.g. Ruosy (2010: 152).
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In more detail, the first line references Eden alluding to E0Aov Tr¢
Cong €V Héow T Ttapadelow,” so as to refer to the new wood of life
(to Cwng EVAOV), i.e. the wood of the crucifixion cross. The second line
informs us of the person who orders the specific cross and the compo-
sition of the epigram. This person is, of course, Maria Komnene, second
daughter of Alexios I Komnenos and Irene Doukaina,” who we meet in
our next epigram (epigram no.5), and sister of Eudokia, whom we met
in the previous epigram (epigram no. 3). Maria Komnene lived from
1085 to 1136 and was married to Nikephoros Euphorbenos Katakalon,
son of Constantine Euphorbenos Katakalon,” one of the most important
Generals of Alexios I Komnenos.” Her royal descent is stated, as in the
case of Eudokia, with the use of the word mop@Uoa accompanied by the
word vévvnua and not kA&dog as in epigram no.3.'” The second line
gives us some extra information about Maria, since she is characterized
as humble. We are thus prompted to consider her possible positioning
within a nunnery which may have been the case after her husband died
some time between 1118 and 1130.

As for the nunnery she may have joined till the end of her life, we
get some information from the third and final line. Maria donates the
cross to the mavupvto koM, implying the Virgin Mary. Considering

that Maria’s mother, Irene Doukaina, is the one who founded the nun-

% Gen. 2, 9.

7 The first daughter was Anna, and in total Irene Doukaina had nine children, five
girls and four boys (see ODB [II: 1009]).

% BapCoc (1984: 1, 198 [no. 33]).

#  The family of Katakalon was a byzantine noble family of the 10" century to the 12®
century. The first confirmed member was Leo Katakalon, who was a doméstikos of the
scholaé in 900. In the 11* century, military officials such as Demetrios Katakalon, or the
commander and military author Katakalon Kekaumenos were prominent figures of the
time. The family was particularly known during the reign of Komnenoi and their descen-
dants held prestigious positions. After the 12" century, the family is not seen as much.

10 This is an expression used by Anna Komnene in her work Alexiad, where we read
ToEELEAGC TIVONUA te kal Yévvnua (Reinca — Kamsytis [2001: 5,10]).
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https://el.wikipedia.org/w/index.php?title=%CE%94%CE%B7%CE%BC%CE%AE%CF%84%CF%81%CE%B9%CE%BF%CF%82_%CE%9A%CE%B1%CF%84%CE%B1%CE%BA%CE%B1%CE%BB%CF%8E%CE%BD&action=edit&redlink=1
https://el.wikipedia.org/wiki/%CE%9A%CE%B1%CF%84%CE%B1%CE%BA%CE%B1%CE%BB%CF%8E%CE%BD_%CE%9A%CE%B5%CE%BA%CE%B1%CF%85%CE%BC%CE%AD%CE%BD%CE%BF%CF%82
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nery of the Virgin Mary (Theotokos Kecharitoméne) in Constantinople,'®!
and that the nunnery was assigned to Maria after the death of her sister
Anna, we can safely assume that this is the same nunnery. Such events
only serve to highlight the close relationship between the women of the
family and the nunnery.

Epigram n. 5
Kat touto youv 0ot moo@épw mavuotatws
Nnon mpooeyyloaoa taig Aov THAaLS,
0 Oetov dvaOnua, 10 Cwng EVAov,
€V @ 1O TV(EVU)A TG TEKOVTL TéOov
5 Kal TV movwv EANEac, ovg EkaQTéQels:
olg ToLg TovoLg éAvoag, obg kateklONV,
KAl KAQT<EQ>ELV ETIELOAC T|HUAG €V TTOVOLC:
tavTNV 0dwUL o0l TeAgvTaiav dooLy
Ovrjokovoa kal Afyovoa KAYw TV TOVWY,
10 N Pacidic Aovkava, Adtois Eiprjvn,
Xovoevdvtig tv, AAAX VOV QaevdvTic,
&v ToUX VOIS VUV, 1] TO TIoLy €V Buoaivolg,
T QAKX OTEQYOLOA TTOQPVEAG TIAEOV
TIOEQLE<A> Kplvovoa TNV Entwuida {(kat)}
15 peAeuPagn éxovoa, wg dO£d0KTo oo
oL O’ avtoing AnEwy é<v> pakagiolg

KAl XAQHUOVIV AANKTOV €V 0E0WOEVOLS.' 2

101 Gautnier (1985); VoorDECKERS — MiLis (1969: 467-470).

102 Ruosy (2010: 268-272 [no. Me90]; 516 [im. 71-74]); Romano (1980: 120-121 [no.
35]; 155-156 [Italian tramslation]; 187 [comments]; FroLow (1961; 315-316 [no. 308]);
HanaNLOSER (1965: 35f [no. 25]; tab. XXVIII; HAENLOSER (1971; 35-7 [no. 25]); PAsiNt
(1885-1886; 29 [no. 5]); 28 [sketch]); GuiLLou (1996: 91[f]-93 [no. 90], tab. 94-98 [im.
90a-e]); PauL (2007: 250f [no. 23]); HORANDNER (1998: 311 [no. 90].
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And this I give you towards the end of my life,

I am closing in to the gates of Hades,

the sacred devotion, the wood of life,

on which you have given your spirit to Father

and stopped the pains you were suffering.

With these you stopped the pains, to which I am condemned,
and persuaded us to suffer those pains.

This last gift I give you

as I am dying in pains,

queen Doukaina, your slave Irene,

who once used to wear gold, but now I am dressed with the
monastical rag,

with this thread garment, I who was once dressed in por phyra,
I now prefer the rags more than porphyra

choosing the rag over the purple garment,

wearing black, since you wanted it that way.

May you give me an end among the blessed in return

and endless joy among those who are saved.

This titleless long epigram is engraved on a cross comprised by two

shards of the crucifixion wood. Its four edges are covered with protec-

tive casings made with gold-plated silver. On these casings we find the

engraved lines in a partially stressed all caps font.'® Its seventeen lines

are divided as follows: the first five lines are on the top casing marked

1% The artifact is now kept in a kind of box in the shape of a cross, made with crystal
and gold-plated silver, which is a later work by a Venetian workshop in the 16th cen-
tury. The staurothéke is kept in the church of Saint Marcus in Venice, Italy. See Rhoby
(2010: 268); Romano (1980: 48).
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with a cross -pretty standard for such artefacts-, lines 6-9 are on the left
casing, lines 10-13 are on the right, and lines 14-17 are on the bottom
casing.'™*

As for its content, the epigram can be divided into two separate
contextual entities. The first and largest part comprises of lines 1-15 and
the second is only made by the final two lines (lines 16-17). The first
part (lines 1-15) gives enough information about who offers this cross
to Christ and why.

In more detail, in the central part of the epigram, we see pretty clear-
ly the name of the donor which is none other than a woman, Irene Dou-
kaina (1) BaoAic Aovkawva, Adtoig Eiprjvn - line 10),'” wife to Alexios I
Komnenos!® who died in 1118, and mother to successor John II. There-
fore, this is a woman of royal descent, high social and financial status -if
not the highest since she is the emperor’s wife- who orders this valuable
artefact to be constructed.

In this epigram, she is the narrator,'” and addresses directly Christ,
to whom she is dedicating the cross (Kat tovto yovv oot mooo@éow
ntavuotdtwg — line 1).!% This happens towards the end of her life (1101
npooeyyloaoa taig Awdov muAaLg, / ... [ tavtnv didwL oot TeAevtaiav
doéov / Bvrjokovoa kal Arjyovoa k& yw twv ovwv — lines 2, 8 and 9),
since after the death of her husband Alexios I Komnenos (in 1118) and

the ascension of her son John II to power, she decides to become a mem-

104 Of course, such an order of reading lines is supported by their content and the
grammatical and syntactical rules.

15 ODB (II: 1009); PoLemis (1968: 70-74); SkouraTos (1980: 119-124).

106 ODB (I: 63); CaarLanDON (1912); ANGoLp (1984: 102-149).

107 Let us note that the use of the first-person singular helps in the efficiency of prayer
towards God (see TaLsot [1999: 81]).

1% We should really note the second position of the deictic pronoun tovto in the first
line of the epigram since this makes it clear that the epigram wants to present the

staurothéke to the audience. Finally, this deictic pronoun leaves no doubt that this is an
epigram meant to be engraved. See HosTeTLER (2016: 89).
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ber of a nunnery.'” There she dies, as shown to us in lines 10-15 of the
epigram. The nunnery must be the one in Constantinople dedicated to
the Virgin Mary (Theotokos Kecharitoméne), which is the one she found-
ed earlier in her life.'" It is very likely that this is the same nunnery as
epigram no.4, in which, 0 mopgveag yévvnua oeuvr) Maopia Kom-
nene, daughter of Irene Doukaina, dedicated her cross to the Virgin
Mary. What we can see here is a pattern''! of women offering crosses to
that nunnery, creating something like a tradition on behalf of the wom-
en of this particular family (given that the same happened with mother
and daughter).'?

It is also worth noting that lines 11-15 give us a comparison be-
tween the luxury of purple (moogvoa) and the simplicity of the black
rags. This comparison serves to highlight one of the advantages of the
latter towards the salvation of the soul.'® The antonymous pairs of that

comparison are indicative of it such as xovoevduTic —pakevdUTIS (line

1% Irene Doukaina retired to the Kecharitoméne nunnery, in 1118, a date that can be
used as terminus post quem if we are to date the epigram.

110 ODB (II: 1118); GAutHIER (1985); jaNIN (19697 188-191).

"1 Let us note that in Byzantium offering artefacts to a monastery or a church in an
effort to save the souls of the donors took many forms. Aside from crosses and other
holy items, we also see books of fine workmanship, oftentimes decorated, which were
gifted to the libraries of monasteries and churches. Mostly we see that in the 11" cen-
tury and in the reign of Palaiologoi (see cavarro [2008: 134]; EvayyéAatov-Notaod
[2000: 171-270]; EvaryyéAov-Notapd [2003]).

2Women of the family of Komnenoi were involved in several small-scale charities
such as the creation of valuable artefacts accompanied by epigrams for the churches
of Constantinople. Irene Doukaina is a prime example since she offered to the Ke-
charitoméne nunnery at least twenty icons and six crosses, as seen in the monastic typ-
ikon (see GAUTHIER [1985: 152-155]). The creation of precious icons to be gifted to God
by both men and women of the Byzantine empire served as a token of wealth and
power and it was not uncommon for that time (see NorpHAGEN [1987]) particularly
during the 12" century (see PaApamastoraxkis [2002]).

3 For the production and use of porphyjra in Byzantium generally see cariLe (1998); for
its symbolic value see DaGron (1994), in particular for the period of the reign of Kom-
nenoi see STaNkoviIC (2008). For the Byzantine monastical attire see Fauro (2003). For
the detailed description of the Byzantine attire (according to social class, construction
materials and colors) see KoukovAég (1955a: 11/2; 5-59).
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11) and ev tovxivoig —év Bvooivoig (line 12), which show the transition
from the cosmic, rich and royal life to the simple, humble and monas-
tical life. We should also note the use of the word énwpida (line 14),
which is another important component of the byzantine monastical at-
tire, i.e. the black vestments (peAepuBadn - line 15) of byzantine monks
and nuns.

The second part of the epigram (lines 16-17) clarifies the purpose
of creating a particular artefact since the donor Irene asks Christ in ex-
change (&vtwoing — line 16) that she may be gifted the blissful end to
her life thus joining those who are already saved. It is worth noting that
the use of the optative mood (&vtidoing — line 16), instead of the more
usual imperative (&dvaotnOu epigram no.2 — line 7; déxov, okémne: epi-
gram no 6 — line 8) or the indicative (ait@: epigram no.3 - line 4), renders

the statement of the request milder.

Epigram n. 6

Boaxvv Omvwoag Omtvov év todevd[ol]a
0 mapPacidevg kat Oedv(Bowm)og Adyog
TIOAANV €mePoaPevoe T 0EVOQW XAQLv:
EUPOYETAL YAQ TS TTVQOVUEVOG VOTOLG

5 0 TEOOTIEPEVYWS TOLS TELEVIQLAS KAADOLS:
AGAAX @AoYwOelg v péor peoeupola
£dpapov, NABov, Toig KAGdOLIS DTtelTéduv
KQl OT) OKLX O€X0V HE KAl KAAWG OKETTE,
@ ovoklalov dévdoov anaoav x0ova,

10 Kal TV Agouav evotaAaldv potL dQOooV
€K Aovkik(Ng) euéVTL kaAAWevdQlac,
N¢ owWompepvov 1 PaoctAic Eiprjvn,
1] UNTQOUA T, TWV AVAKTWV TO KA£0G,

AAe&lov KQATOLVTOS AVOOVWY dAUAQ*
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15 val, vat, Lo TOV HOV(0V) PUAAKA 1OV

00¢ dOoVAOG AAEEL0G €[] Yévoug Aovkag. !

Translation

After He was asleep for a while on wood made of three trees
the king of all and the God-man Logos
He gave great grace to the tree,
because anyone who is burning with disease, is cooled off

5 if he seeks refuge to the branches of these three trees;
but I was burning at noon
and ran, got into the branches.
Take me in your shadow and protect me,
Oh you, tree that casts a shadow all over the earth,

10 and drop the coolness of Aermon on me
coming from the noble tree of Doukai,
its roots are queen Irene,
grandmother on the side of her mother, the glory of the palaces,
wife to Alexios, king of Ausones.

15 Yes, yes, I beg my sole guardian

I, your slave Alexios, of Doukas descent.

14 Ruosy (2010: 174-178 [no. Mel5]); Romano (1980: 121 [no. 36]; 156 [Italian transla-
tion]; 187-188 [comments]); FroLow (1961: 320-322 [no. 319]); Krein (2004; 220; note
196); PauL (2007: 251-252).



436 Anastasios Kantaras

Remarks

The second extensive epigram of 16 lines was engraved on a staurothéke
(lost after the French revolution)'” by Alexios Doukas,''® as we are in-
formed in the last line (00g dovAog AAEELog €[] Yévoug Aovkag). Spe-
cifically, this is the son of Anna Komnene and Nikephoros Bryennios
and grandson of Alexios I Komnenos and Irene Doukaina (lines 11-14).

The epigram can be divided into two sections. In the first section,
lines 1-5, Alexios refers to mappacidev kat Oeav(Bowm)o Adyo (line
2), i.e. Christ, who after a brief sleep on the cross made of three woods
(Boaxvv vivawoag Otvov €v todevd[pi]a - line 1), gave to it such grace
(MoAATNV émePoaPevoe T 0évdow xaowv — line 3) that it could cure
any sick man seeking refuge in its shadow (lines 4-5). We observe the
use of similar patterns as previous epigrams, such as the metaphoriza-
tion of the death of Christ as sleep (epigram no.2. - line 6: yAvkvv TOV
Urtvov Umvoic) and the three-tree analogy (epigram no.2 - lines 4-5:

toevdpla), where the wood of the cross'” is metaphorized as a tree''®

115 Although the traces of the staurothéke are lost after the French Revolution, possibly
because it was destroyed, we still have the descriptions and its design from the time
it was placed in the Abbey of Grandmont. According to these designs, the staurothéke
shows the crucifixion, with Christ being in the center, the Virgin Mary on the left and
John on the right while two angels were placed above the cross. The particularity of
such a depiction is that there was a picture of the donor Alexios at the base of the cross
holding his hands in prayer. The inside of the cross-shape staurothéke was decorated
with precious stones. See OcIER (1658); HosTETLER (2017: 180-181).

116 Rposy (2010: 175); Romano (1980: 187-188); HosteTLEr (2017: 182-183); Baploc
(1084: I; 308-317 [no. 65]). It is surely worth noting that Alexios I had five grandsons
with the same name so we cannot know who is who exactly.

17 The majority of the epigrams of the middle Byzantine period use the words otavooc
and EVAov in order to refer to staurothékes (HosTETLER [2016: 178-186]).

18 The treeasasymbolis seeninmany religious texts (e.g.Ps. 96, 12: tote dyaAAikoovTat
niavta tax EVAa tov doupov [= The field and all that is therein will jubilate; then all
the forest trees will sing praises]; Ezek. 34, 27: kai ot E0Aa tx €v @ Tedlw dwoEL TOV
KAQTMOV aUT@V, Kal 1] YN doel TV loxUV avTg, kKAl KATOWKNOooLOoLY ETL TS VNG
avT@V €v EATUDL elpn Vg, Kal yvdoovtal Ot £y eipt Koglog év tq ovvtoipar pe
oV Luyov avt@v [= And the tree of the field will give forth its fruit and the land will
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whose shadow can cool off the sick sinful souls of humans.'” In the
second section, lines 6-16, Alexios is requesting that Christ accepts him
under the shadow of the cooling branches of the cross-tree and protects
him (lines 6-10). Still, the lines which interest us the most and are rele-

vant to our topic, are lines 11-14 in which Alexios Doukas makes a note

give forth its produce, and they will know that I am the Lord when I break the bars
of their yoke and rescue them from those who enslave them]), oftentimes as a linking
chain, as a bridge between God and human, between the divine and earthly world
(see TowpéAn [2014: 117]), a bridge that collapses after the original sin and is given
a new chance with the cross of the crucifixion. Christ, then, as the new Adam, with
His victory against death gives humans the chance to return to their former heavenly
state; a chance in the form of a promise, as we are informed by John in the Revelation
(Rev. 2, 7: T vik@VTL ddow avt® @ayelv €k To0 EVAoL T Cwng, O éoTv év T
napodeiow ToL OeoL Hov.; Rev. 22, 2: &v péow g mAatelog avThg kal ToL MOTAHOD
évtev0ev kat éketbev EVAOV LG, ...; Rev. 22, 19: kal €dv TIC A@éAT) A0 TV AdYwV
oV BBAloL T mEopNTEiag TAUTNG, ApeAel O Oe0g TO HEQOS AVTOL ATO TOL EVAOL
g Cwig Kal €k TG mMOAews TG ayiag, TV yeyoaupévwy v 1@ PBAlw tovtw),
highlighting the prominent position of the tree since this is the one that ‘opens’ (Gen-
esis) and ‘closes’” (Revelation) the biblical text. As a symbol, finally, the tree makes its
appearance in the Proverbs of Solomon, where it offers security (Prov. 3, 18: £0Aov
Cwng €0TL TAOL TOLG AVTEXOHEVOLS ADTNG, KoL TOIG €MEQEWOUEVOLS ETT DTNV WG €Tl
Kvolov dopaArc [=1t is a tree of life for those who grasp it, and those who draw near
it are fortunate]), justice (Prov. 11, 30: &k kxQTOL dikaxtooVLVNG PLEeTAL dEVOQOV Lwng
[= The fruit of a righteous man is the tree of life, and the wise man acquires souls]) and
spiritual healing (Prov. 15, 4: iaoic YAwoong dévdgov Cwng, 6 d&¢ oLVTNEWV AVTNYV
nAnoOnoetal mvebuatog [= A healing tongue is a tree of life, but if there is perverse-
ness in it, it causes destruction by wind]).

9 Tt is a fact that Byzantine poets throughout times (from 8" to 14" century) use the
metaphor of the cross of the crucifixion as a plant and actually a tree planted at just
the right moment (11" century, anonymous: O0toc @utevOeic eig K(a)ov evk(at)
olac. See Ruosy (2014: 752-753 [no. UK3]; 971 [im. CXIV]) in the Oeddgooov Golgotha
(13*"-14" century, Manuel Philes, line 1: Aévdgov @utevBév eig Oe6dpooov TOTOV. See
MILLER (1855-57 = 1967:I; 89 [no. CLXXXIV]) and blossomed in a prayer land (12" cen-
tury, anonymous, line 1: Témov mpooevxnc xkpuev @éow EVAOV. See FRoLow (1961:
362 [no. 405]), so as an admirable sprout (8"-9" century, Theodore of Stoudios, line 1:
Bavuaotov égvog, ws Oe mAacév, oV pe. See Theod. Stud, Refutatio poem. Iconoclas-
tici, PG 99, 440 B-C) to water the world with the coolness of his wonders giving strength
(8™-9"™ century, Theodore of Stoudios, lines 4-6: Agdoovg Vw Yoo Oavpatoveyiag
pHaAa. / Q¢ koopov aedet taig amogoials anal. / Paoelg magéxwy, kat Tl tv ovk
€0 Bic; See Theod. Stud, Refutatio poem. Iconoclastici, PG 99, 440 B-C), shadowing the
earth (epigram no. 6 —line 9) and dripping v Agouwv dgdcov (epigram no. 6 — line
10) onto the souls of all the faithful people who needs it.
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of his descent for which he is very proud, highlighting his origins in his
mother’s family. He uses significant and complicated terms and phrases
so as to make it clear that he is of noble descent. As such, he mentions
that he is the offspring of noble generations (puévtt kaAAWevdolag —
line 11), whose root is queen Irene Doukaina (01loTtoepvov 1) BaotAig
Eignpvn — line 12), the glory of all the palaces (twv &vdktwv T0 KAé0GQ
- line 13) and the grandmother of his mother (1) untoopappun — line 13),
Anna Komnene. The tree metaphor then serves to give sense to the con-
cept of family and it is used to show the close relation between its mem-
bers, the wood of the holy cross and the staurothékes.'*

Briefly, we should make note of the fact that a male member of the
royal family self-identifies through his noble descent on his mother’s
side and not on his father’s. This serves to show the important status
of women at the time, his grandmother in particular, not just for him
alone but in the conscience of all the members of the family. His clear
and straightforward declaration of respect towards her in the epigram

is a daring statement.
Summary

In the Byzantine epigrams regarding the cross and the crucifixion com-
posed by Nicholas Kallikles we see prominent female figures. These are
women of noble descent, members of the royal Byzantine Empire of
Komnenoi, who ordered holy artefacts, such as crosses and staurothékes,
engraved with epigrams by Nicholas Kallikles. This allows us to claim

that Kallikles'' must have had close relations with the royal Byzantine

120 We have to mention the six crosses and five staurothékes ordered by Irene Doukaina
(GauTHIER [1985: 152-155]), and also the reliquaries of the holy cross used by Alexios I
to negotiate with the Normans (HosTeTLER [2017: 182-183]).

12Tt is reminded that Nicholas Kallikles was the chief doctor of the imperial court
during the reign of Alexios I Komnenos, and he was his personal physician. This, on



Remarks on the Role of Women in Byzantium 439

women of the time, possibly through philological meetings that took
place in the imperial court,'” which reflects their high educational sta-
tus and their literary concerns'*

It is worth noting that some of these works of art, created follow-

ing the order of royal Byzantine women, were connected in one way or

its own, could explain why these epigrams were assigned to Kallikles on behalf of the
two women, the wife and daughter of Alexios.

2]t has been stated that in Byzantium the literary texts were narrated in front of an
audience of cultured people. There is also use of the word O¢atpov, wanting to show
how a concept known from the antiquities is now blooming again during the reign of
Komnenoi and Palaiologoi (see HUNGER [1978; trans. 2008* I; 131; 138]; for Byzantine
theatres see MarciNiak [2007]; PucaNER [2002]; for on-stage reading see Cavarro [2008:
85-99]). In the 12™ century, there were some scholar circles consisting of women such
as Anna Dalassene, Irene Doukaina, Anna Komnene (mother, wife, and daughter of
Alexios I Komnenos, respectively), queen Maria (wife to Michael VII Doukas first and
Nikephoros Botaneiates later) and Sebastokratorissa Irene (wife to Andronikos Kom-
nenos, second son of John II). For the relationship of Byzantine women with litera-
ture, the education they received and some examples see Cavarro (2008: 63-70); MaL-
TESE (1991); NuwcoAd&ov (2009% 185-213). For Sebastokratorissa Irene (JEFFREYS - JEFFREYS
[1994]) and her literary circle comprised by the most notable writers of the time such as
Manganeios Prodromos, Constantine Manasses, John Tzetzes and Jacob the Monk, see
Ruosy (2009); Jerrreys (1982); Jerrreys (2011/12) and Craranpon (1912: IT; 213), where
we read: ‘Irenea été le centre d'une petite cour littéraire dont les membres I’ont célébrée
en vers et en prose’. Finally, let us mention the concept of muscle memory practices
(movements and gestures), which helped to memorize lines (since their memorization
was easier than that of prose) and present them lively to the audience (see e.g. PAPALEX-
ANDROU [2007: 165], on the easiness of memorizing lines and the characteristics of their
formality; CARRUTHERs [1990: 170], for the nature of the easily memorized texts; JEFFrEYS
— JEFFREYS [1986]; CoNNERTON [1989]; GEARY [2002], for the relationship of formality and
textuality in the Medieval west; THomas [1992], for ancient Greece).

123 For Irene Doukaina, several scholars have said that she indeed had a small liter-
ary circle and its members read prose and lines (see MuLLETT [1984: 177-179]). In this
framework, we may accept an out-loud reading of epigrams engraved or drawn on
artefacts (see cavarro [2008: 82-83]; Spincou [2013: 142-143]; BERNARD [2014: 64]).

In any case, the position of an engraved line was crucial for its audience and the
reading. We need to consider the definitive role of the distance between the audience
and the line which may have inhibited its reading (James [2007: 188-203]), and also
the degree to which it was legible (Spincou [2013: 150-159]). Finally, there may have
been mediators who had the role of explaining the epigrams to those who couldn’t
read them.
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another with nunneries.'* Prime examples of this are the two epigrams
no.4 and no.5 by Irene Doukaina and her daughter Maria, respectively,
which are dedicated to the nunnery of the Virgin Mary (Theotokos Ke-
charitoméne) in Constantinople.

In conclusion, what we should make note of is the prominent fe-
male donorship during the reign of Komnenoi as a token of noble wom-
en’s powerful position in the Byzantine empire given how they were
able to order such precious artefacts. These orders serve to show the
craftsmanship in Byzantine micro-art, Byzantine women’s deep reli-
gious faith and honest feelings towards God, as well as their right to
make such expensive and high-profile orders. Undoubtedly, these Byz-
antine ladies had high social and financial status,'* but also a sophis-
ticated level of scholarly knowledge rendering them capable of being
remembered by other members of their families (epigram no.6) in their

request to join Christ in the Garden of Eden'®. It is actually a kind of

124 For a list of women founders of monasteries in Constantinople see Kousena (1991)
and Tarsot (2001), while for women as founders of double monasteries (for men and
women): HiLpisch (1928: 5-24); ParGoIRE (1906); Beck (1959: 138) in Byzantium see
Mirtsiou (2014). For the relation between some families of the Byzantine Empire and
monasteries see e.g. TaLsot (1990) and THomas (1987).

1 Their social status and financial activities involved founding nunneries like in the
case of Irene Doukaina, and sponsoring the renovation of churches in prominent parts
of Constantinople, relaying a political message to the citizens and essentially show-
casing their wealth and power through richly renovating prominent churches and
monasteries around the city (see DimiTrorouLou [2007: 102-103] and DiMITROPOULOU
[2010: 165-166]). For the founding of convents by women as an act of ideological pow-
er and social recognition see James (2001: 159); WeinGroD (1977: 43); HiLwL (1999: 178);
Dimrtrorourou (2010: 167). In Cappadocia we see the founding of churches mostly by
women in the 13" century. It is worth noting that they were significantly decorated on
the inside (see KaARaAMAOUNA — PEKER — Uvar [2014]).

126 Let’s note those cases in Byzantine history where the empress works together with
the emperor — and in some cases, as the emperor or against him — (Theodora, Irene
of Athens [see Runciman (1978)], Theophano, Anna Dalassene — mother of Komnen-
oi — and others). This power, or better yet the influence to power, of the Byzantine
empress has been characterized as “the power behind the throne” which in fact, is
directly linked with the personal power of each empress over her husband (for the
term “power behind the throne” and its importance in early Byzantine years see JamEs
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investment of wealth for the eternal life,'” hoping that Christ would
mediate for a place in Heaven.'® And there is no better way to do that
than founding or renovating monasteries and churches and also gifting
expensive and valuable artefacts to the church.”® So, the benefit is on
behalf of religious donors -men and women- given that both had the
same target,"” with a double meaning: saving their souls in celestial life

and being socially acknowledged in earthly life.”*' We could thus claim,

[2001: 84-88], while it is interesting to see the articles in the volume Garrick — Dixon
— ALLEN [1992], which focus on particular Byzantine empresses). See also DELBRUCK
(1913); Miss1ou (1982); Runciman (1972). It is worth noting the case of the daughter of
Alexios I Komnenos, Anna Komnene, who aspired in the 12" century to succeed her
father together with her husband Nikephoros Bryennios (see HiLL [1996a: 45-53]; HiLL
[1996b]), but didn’t manage to do so and became a really good author writing the story
of her father in Alexiad. It is also powerful proof of the strong presence of women em-
presses on coins (see GARLAND [1999: 229-231]; Gkantzios [2016]; BRUBAKER — TOBLER
[2000] and James [2001: 101-132] for the presence of the Byzantine empress on coins
of the 4™ and 8™ century and examples of such coins and their manufacturing dates)
and their presence in art (see James [2001: 26—49]). Finally, the Byzantine rituals show
us how the empress was treated in Byzantium (see James [2001: 50-58] for the early
period, while for the title of empress and its importance see BEnsaMMER [1976]).

127 See AnumnteomovAov (2006: 144); WHaRTON (1981).

128 The monasteries’ typikd show the expectations of the founders for Christ and the
Virgin Mary and other Saints to mediate in order to save their souls and the souls of
their families (GAuTHIER [1985: 19-29]). See also GaLaTarioTou (1987: 91-95); DimI-
TROPOULOU (2010: 162-163; 167) and GaraTtariotou (1998). After all, it was a popular
belief that the worthy good souls could cross the gates of heaven (see Every [1976:
142-148]; Morris [1995: 128] and DimitrorouLou [2010: 162]).

129 CutLER (1994: 302). Let’s note that there was a hierarchy in the different forms of fe-
male donorship since mostly empresses could found monasteries while the remaining
women of the royal family could support them financially and dedicate artefacts, acts
which reflected their financial means (see AnuntoomovAov [2006: 144]; James [2001:
148-163], for the empresses as donors during the early Byzantine period). Let’s note
that the construction of a church by an empress follows the example of Saint Helena,
particularly during the 4* and 5% century (see BRuBaker [1999]). Finally, we should
note the two women of noble descent of the 14" century, Maria Aggelina Doukaina
Palaiologina of Ioannina and Helena Ugljesa of Serres, who dedicated a considerable
number of artefacts to Byzantine monasteries, for example in Meteora and Mount
Athos (see VassiLakr [2012]).

130 DimrtrorouLou (2007: 105).

B AnunrteomovAov (2006: 145).
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rounding this paper, that in Byzantium the best way to spend money
was to order the construction of holy artefacts, the founding or renova-
tion of monasteries and churches, all in an effort to persuade God for a
spot in His eternal kingdom all the while showcasing their social and

financial superiority.'*
Epilogue

How would the Byzantines themselves have answered the question,
what was the place of women in their society? From the 4™ century
to the end of the Byzantine Empire, the answer would be broadly the
same, with some exceptions. Generally speaking, then, a Byzantine
would answer that the place of women is exhausted within the fam-
ily. Her destination is marriage and motherhood, and her place is the
home, from which she must not leave except to go to church, and even
then, she will not be unaccompanied. However, the extent to which a
Byzantine woman could move freely outside the home was something
that was directly related to the social status of her family. For example,
the women of aristocratic and wealthy families were much more en-
gaged in domestic life, where they had the help of servants and slaves
for their various activities, unlike the wives of the poorer citizens, who

were often obliged to earn their living outside, either as workers in the

32 Dimrtrorourou (2010: 169). During the 10* to 15" centuries these donations-gifts
were substantial in churches and monasteries (see Giros [2012: 97-98]). We should not
forget that monasteries such as the ones in Mount Athos were given prominence due
to their large donations and gifts even from people of other religions. Naturally, pol-
itics played its role in such cases, since there was balance and conflicts were avoided
for the people and for the monks (see Mavidtn-Kokwkivn [2003: 62-66], particularly for
the period between 12" and 14" century).

133 The contribution of Kekaumenos in Ztoatnywov, written in the 11™ century, is char-
acteristic: Tag Buyatéoag oov e Katadiikoug €xe EyKeKAELIOUEVAS KAl ATIQOOTITOVG.
See Toovyxapdxng (1993: 173).
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harvest, or as vendors in the market."* The latter had absolutely no
access to political power, as did their husbands, and were illiterate, as
poverty contributed even more to these negative and unpleasant living
conditions.

But what happened to the women of the aristocracy? They, on the
contrary, had access to education as well as economic power and po-
litical power, up to a point. In terms of education, we recall that Anna
Komnene was one of the most learned people of her time, while her
mother, Irene Doukaina, was also a woman of knowledge, especially
theological knowledge. It is worth noting that the position of women of
the aristocracy was strengthened in the 11" and 12™ centuries due to the
strategy pursued by the new aristocracy, mainly through intermarriage.
The multiple concordances between the Komnenoi and the Doukai in
the late 11™ century bound these two families with strong ties and re-
sulted in the accession of two of their representatives, Alexios Komnen-
os and Irene Doukaina, to the throne. As a result, the aristocracy of the
12™ century consisted largely of the Doukas, the Komnenoi and their
families with whom they were related through arranged marriages.

The era of Komnenoi has, therefore, several women who played an
important role in imperial political life, mainly influencing a man, hus-
band, or son. Thus, we see the women of Alexios Komnenos” immediate
entourage founding monasteries from his property and even owning
relics of the Holy Cross, which in previous historical periods were in-
extricably linked to the power of men, a symbol of power, mainly in
connection with campaign and battles (for the protection of troops). At
this point, it should not escape our attention that the finding of the Holy
Cross is due to a woman, namely the empress Saint Helena. Irene Dou-
kaina is the first known empress to possess part of the most important

relic of the Byzantines, the Holy Cross, and in this way, she emerges as a

134 Latou (2001).
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new Helena. She even places these parts of the Holy Wood of the Cross in
crucifixes made with luxurious raw materials (e.g. gold, pearls, enamel,
etc.) and commissions for the creation of metrical inscriptions to notable
scholars of her time in order to be engraved on them (epigram no.1, 2
and 5). Her two porphyrogenites daughters, Maria (epigram no.4) and
Eudokia (epigram no.3), had similar engraved staurothekes, following
the example of their mother. Finally, the Komnenoi era, which is the
focus of this article with the epigrams of Nicholas Kallikles, men and
women determine their genealogy independently of the biological sex
of their ennobled ancestors. Thus, the importance of a woman’s social
origin as a factor in promoting a husband or any other offspring, such

as a grandchild (epigram no.6), is clearly emphasized.
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